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Preface 


improbable-sounding piece of advice of the late Sir Edwyn Hoskyns contains 

a wisdom born of experience. At first sight a dictionary may appear to contain 
nothing but a mass of antiquarian information. But to those who know where 
and how to look, the forbidding mass of material is not a barrier between the 
individual and real life but a bridge to a richer appreciation of it. It is when we ask, 
‘“‘What is the writer getting at?’’, ““Why did he say this?”’, “Why did he put it like 
that?’’, ““What lies behind that remark?’’, that we begin to see things in a new 
light. 

A theological dictionary is not a collection of prepackaged sermons or an 
anthology of predigested devotion. It is more like an invitation to join in the 
collective enterprise of quarrying and building. (The picture itself is not without 
affinities with the apostle Paul’s picture in 1 Cor. 3:10 ff. of Christian work as a 
collective building enterprise.) It is as one quarries among the mass of data and 
tries to build something out of it that the data become alive. What was perhaps 
previously flat and featureless takes on new perspective and meaning. One can go 
even further. The great revivals of the Christian church have come about when 
some individual here and there has been grasped by something that his predecessors 
and contemporaries have taken for granted without stopping to ask why it should 
be so. Perhaps the greatest need for the church in the last quarter of the twentieth 
century is for men to stop, to ask themselves this question as they study the Bible, 
and then to translate their answers into action. 

Two things characterise this enterprise. On the one hand, one has to do it for 
oneself. There is no substitute for individual initiative. On the other hand, it is a 
co-operative endeavour. One cannot do without the work of others in unearthing 
facts and bringing to light insights which would otherwise be lost. But paradoxic- 
ally enough, it is only when others have done this kind of work that one can see 
the truth in it for oneself. 

At all its stages The New International Dictionary of New Testament Theology is a 
collective enterprise. The original German work on which it is based was the 
product of ten years of teamwork, shared by university professors, college lecturers 
and others engaged in various branches of teaching and pastoral work. The 
extensive new material which will be included in all three volumes is the work of 
scholars on both sides of the Atlantic. The draft translation was prepared by a 
team of translators which included Professor G. H. Boobyer, the Rev. Dr. Colin 
Brown, Mr. H. L. Ellison, the Rev. M. C. Freeman, the late Rev. Dr. George Ogg, 
Mr. John D. Manton, the Rev. Philip J. Seddon, the Rev. David Sharp and Dr. 
A. J. M. Wedderburn. 


Bua YOURSELF IN A DICTIONARY AND COME UP IN THE PRESENCE OF GOD. THIS 
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A special debt of gratitude is owed to Professor F. F. Bruce, Rylands Professor 
of Biblical Criticism and Exegesis in the University of Manchester. Professor Bruce 
has read the articles in both typescript and proof, and has made many valuable 
comments and suggestions. Thanks are also due to the Rev. A. C. Thiselton of the 
Department of Biblical Studies in the University of Sheffield for reading the biblio- 
graphies and making numerous suggestions. The bibliographies have also benefited 
from the comments of his colleagues at Sheffield, Mr. D. J. A. Clines and the Rev. 
Wesley Carr. Mr. Michael Sadgrove has shouldered the heavy burden of proof- 
reading in the course of his doctoral studies at Oxford. The indexes have been 
compiled by the Rev. Norman Hillyer whose vigilant scholarship has also con- 
tributed to the correction of the proofs. 

Finally, the editor would like to record his appreciation of the happy co-operation 
at all stages of the work with the editor of the German edition, Dr. Lothar Coenen, 
and the German publishers, the Theologischer Verlag Rolf Brockhaus of Wuppertal 
and for their kind agreement to the features incorporated in the English edition. 

Scripture quotations in this Dictionary from the Revised Standard Version of 
the Bible are used by permission of the owners of the copyright, the Department of 
Christian Education of the National Council of the Churches of Christ in the 
United States of America. 

In the 1980 reprint of this volume the opportunity has been taken to make a 
number of minor corrections and to include bibliographical Addenda (see p.822). 


Introduction 


Neuen Testament has established itself as a standard work of reference among 
theologians, ministers, students and all who are concerned with a closer 
understanding of the teaching of the Bible. It offers its readers a concise discussion 
of the meaning and use of the key terms of the New Testament against their 
background in the ancient world and the Old Testament, combining an awareness 
of the progress of modern scholarship with a sensitivity to the message of Scripture. 
The work had its origin in a double conviction. On the one hand, theology at its 
deepest level is concerned with the revelation of God —the God who has revealed 
himself in Scripture. On the other hand, this revelation came to man over a period 
of many hundreds of years. It was expressed in ancient languages, employing the 
thought-forms of bygone civilizations. In order to understand the meaning and 
significance of Scripture, it is necessary to understand the meaning and use of its 
language against the background of its history and social structures. 
Some fifty years ago Karl Barth compared Calvin as an interpreter with the 
exegetes of his own day in the following terms: 


Se ITS FIRST APPEARANCE IN 1965 THE Theologisches Begriffslexikon zum 


How energetically Calvin, having first established what stands in the text, sets 
himself to re-think the whole material and to wrestle with it, till the walls which 
separate the sixteenth century from the first become transparent! Paul speaks, 
and the man of the sixteenth century hears. The conversation between the original 
record and the reader moves round the subject-matter, until a distinction between 
yesterday and to-day becomes impossible. If a man persuades himself that 
Calvin’s method can be dismissed with the old-fashioned motto, ““The Compul- 
sion of Inspiration,” he betrays himself as one who has never worked upon the 
interpretation of Scripture (The Epistle to the Romans, ET 1933, 7). 


Whether Calvin, Barth (or, for that matter, anyone else) consistently attained this 
ideal is less important than the points that Barth makes. The goal of biblical study — 
like that of expository preaching — is an understanding of the text which enables its 
message to speak directly to the reader or hearer in his contemporary situation. 
In this process there are two main stages characterized by the terms exegesis and 
hermeneutics. The latter — and it is on this that Barth focuses his attention —is 
concerned with reflecting on words and events from the past and interpreting 
their significance for us today. But before this may come about there must be the 
prior stage of exegesis, the elucidation of words, phrases, clauses and sentences, 
as their authors intended them to be understood and as they would have been 
understood by their original hearers. It is the exegesis of biblical terminology that 
is the primary concern of the present dictionary. 
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In their fulfilment of this task the authors of the individual articles have en- 
deavoured not simply to analyse, classify and catalogue the most important words 
that occur in the New Testament. They have also sought to trace the meaning and 
use of words in secular Greek, the Septuagint and other versions of the Old Testa- 
ment used by the early church in the New Testament period, comparing them with 
the Hebrew of the Old Testament. They have also taken into account the use of 
words in the Dead Sea Scrolls and writers like Philo and Josephus. Finally, the 
New Testament writings themselves are examined individually in order to ascertain 
the precise shade of meaning which each work attaches to the words used. 

In using a work of this kind there is always a danger of what James Barr has 
called “illegitimate totality transfer’ (The Semantics of Biblical Language, 1961, 
218). This arises when the various meanings of a word in different contexts are 
run together and then presumed to be present on each and every occasion that the 
word is used. To quote Barr’s own example, the word ekklésia (church) may in 
various contexts mean “‘the Body of Christ,” “the first instalment of the Kingdom 
of God,” and “the Bride of Christ.”’ It would be illegitimate to presume without 
further indication that in any given passage the word ekklésia must bear all or 
even any of these meanings. To answer this question, one has to ask whether the 
author is acquainted with a particular meaning and whether the context indicates 
that this was his intention. Similarly, it is illegitimate to apply without more 
ado the meaning of a word in secular Greek or even the Septuagint to the New 
Testament, unless there be some indication that the word is used in the same 
sense. 

Heed must also be given to Barr’s warnings about etymologies. To know the 
derivation of a word is no infallible guide to its meaning. Barr observes: ““The 
main point is that the etymology of a word is not a statement about its meaning 
but about its history; it is only as a historical statement that it can be responsibly 
asserted, and it is quite wrong to suppose that the etymology of a word is necessarily 
a guide either to its ‘proper’ meaning in a later period or to its actual meaning in 
that period”’ (op. cit., 109). Words have histories as well as etymologies. The mean- 
ing of any given word in any given context depends at least as much upon the 
place and use of the word in that context as upon any supposed derivation. 


General Structure 

The entire work is divided into articles under English titles, arranged in alphabetical 
order. These in turn contain one or more studies of the relevant terms in New 
Testament Greek which have been grouped under key words. Thus, the article on 
Baptism, Wash is divided into separate studies under the key Greek words baptizo, 
lou6 and nipto. For the sake of easy reference the key Greek word is placed in a box 


at the head of the appropriate study thus: | BantiCa In each case 


there follow the principal forms of the associated Greek words and their cognates 
which are given in both Greek letters and transliteration together with their basic 
dictionary equivalents. 

Each article is divided into three main sections denoted by the letters CL indicat- 
ing discussion of the word in classical and secular Greek, OT in Old Testament 
usage, and NT dealing with New Testament usage. They are arranged as follows: 
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CL Discussion of the word in secular Greek. Uses of the word are illustrated by 

references to classical literature, inscriptions and papyri. But in view of the 
expressly theological interest of the dictionary discussion here is kept to a 
minimum. 


oT Discussion of the word in the Old Testament. The language of the church of 
the New Testament era was Greek, and the Old Testament Scriptures used by 
the church were largely the Greek translation of the Hebrew known as the 
Septuagint (LXX). The discussion is therefore based on the terms as they occur 
in the LXX and other Greek versions. But throughout these are compared with 
the corresponding Hebrew words of the Hebrew Masoretic text. (On these terms 
see the Glossary of Technical Terms.) This second section also includes discussion 
of terms in rabbinic writers, Philo and Josephus, and the discoveries at Qumran. 
In some instances comparison with the New Testament reveals close affinity of 
thought; in others there is a wide gulf between it and other religious thought. 


NT Discussion of the word in the New Testament, noting statistical occurrences 
of the word, its uses in relation to its background, and the specific emphases 
of individual writers and writings. 


The same method of study is followed for each separate key Greek word, except 
occasionally where the word may not occur or be relevant in either secular Greek 
(as in the case of certain proper names) or the Old Testament. Bibliographies are 
appended to all major articles. 


Scope 

The dictionary is expressly theological in intention. Historical, geographical and 
archaeological information, appropriate in a general dictionary of the Bible, is here 
included only in so far as it is theologically relevant. The main emphasis falls on the 
elucidation of terms. For this reason the dictionary does not attempt to summarize 
the theology of Paul, John, or the Synoptic Gospels, or to trace influences upon 
individual writers as subjects in themselves. Nevertheless, attention is paid to the 
distinctive outlook of any given writer in relation to particular terms. A number of 
proper names have been included in so far as they have a special theological 
significance in the New Testament. | 


Transliteration 

The dictionary is designed for use both by the student of Greek and by those who 
have no prior grounding in ancient languages. For this reason all Greek and 
Hebrew words are given in transliteration. Greek words are given in Greek letters 
with the appropriate transliteration and translation at the head of each key Greek 
word. Thereafter only the transliterations are given. Hebrew words are given in 
transliteration only. A key to the transliterations is given on p. 47. 


Features of the English Edition 


The translation has been edited to meet the needs of English readers. This has 
involved a certain amount of re-writing and re-phrasing for the sake of clarity. The 
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relative merits of different translations of Biblical passages have been discussed in 
English instead of German versions, and quotations have been taken from the 
English translations of published works. Where appropriate, references to import- 
ant works relating to matters under discussion have been inserted. 

A major difference that will be immediately apparent to those who compare the 
present work with the German original is the complete reorganization of the order 
of the articles. The German original had its articles arranged according to the 
alphabetical order of the German titles. Each article has been given an English 
title set in alphabetical order. This means that the present volume contains articles 
from all three volumes of the German original, and also that articles which appeared 
in the first volume of the German are distributed throughout all three volumes of the 
English edition. In assigning titles to the articles, it was decided not to restrict the 
title to a single key word, but to include in it those words which would indicate the 
general contents of the article concerned. 

This English edition contains some 70 major articles which did not appear in the 
original German version. Other articles have been extended to include important 
new sections and other material which likewise have not previously been published. 
The Glossary of Technical Terms has been extensively enlarged. As the work 
proceeds, it is the publishers’ intention to include further new material which is 
being prepared for inclusion in the new revised German edition. 

The bibliographies appended to each article have been extensively revised and 
enlarged. The majority are divided into two sections. The first contains a list of 
books and articles in English, including translations of works listed in the original 
German bibliography. The second section is devoted to works in other languages. 
This contains titles listed in the original bibliography and also other works, 
including important works published since the article was written. The purpose is 
twofold. On the one hand, it offers English readers a conspectus of relevant litera- 
ture in English. By separating the two sections, they will be able to see at a glance 
which works are relevant to their particular needs. On the other hand, it was 
decided to include titles not available in English translation in order to meet the 
needs of the more specialist student. 

Certain articles in the German original contained homiletical sections which were 
directed to the pastoral situation in Germany and on the continent of Europe. 
They included references to discussions and literature which were significant in a 
continental setting but which are less so outside that context. In view of the different 
situation in the English-speaking world, it was decided with the agreement of the 
German publishers not to include these sections in the present edition. 


Biblical References 

Quotations from the Bible in English have normally been taken from the Revised 
Standard Version which is quoted by kind permission of the Division of Christian 
Education of the National Council of the Churches of Christ in the United States 
of America. However, translations of other versions are also given at certain 
points where the sources are specifically stated. In certain Old Testament passages 
where the LXX reference differs from that of the Hebrew Masoretic Text and the 
English versions the variant reference is given in brackets. 
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Statistical and Lexical Information 

Statistical and lexical information has been drawn from the following sources: 
R. Morgenthaler, Statistik des neutestamentlichen Wortschatzes, 1958; E. Hatch and 
H. A. Redpath, A Concordance to the Septuagint and the Other Greek Versions of the 
Old Testament, I-III, (1897) 1954; K. G. Kuhn, Konkordanz zu den Qumrantexten, 
1960; W. F. Moulton and A. S. Geden, A Concordance to the Greek Testament, 
(1897) 19634; A. Schmdller, Handkonkordanz zum griechischen Neuen Testament, 
196814; S. Mandelkern, Veteris Testamenti Concordantiae, I-II, (1896) 1955; 
F. Brown, S. R. Driver and C. A. Briggs, A Hebrew-English Lexicon of the Old 
Testament, with an Appendix containing the Biblical Aramaic, (1907) 1955; L. Koehler 
and W. Baumgartner, Lexicon in Veteris Testamenti Libros, 19587; H. G. Liddell and 
R. Scott, A Greek-English Lexicon revised by H. S. Jones, 1940°; and W: F. Arndt 
and F. W. Gingrich, A Greek-English Lexicon of the New Testament and Other Early 
Christian Literature, 1957. 


Indexes 

Separate indexes are provided to Volumes I and II, and indexes to the complete 
work in Volume III. A great many words are dealt with which are not included 
under the main headings in the Table of Articles, so the indexes should be con- 
sulted for full details. 
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Walter Schneider, Hanover 
Come, mello 
Hans Schénweiss, Dr. theol., Stuttgart 
Anger, Wrath, thymos; Desire, Lust, Pleasure, epithymia; Firm, Foundation, Cer- 
tainty, Confirm, bebaios 
Hans Georg Schiitz, Dr. theol., Dortmund 
Body, Member, Limb, melos 
Horst Seebass, Dr. theol., Miinster 
Abraham, Sarah, Hagar, Isaac, Abraam; Adam, Eve, Adam; Babylon, Babylon; 
Enemy, Enmity, Hate, mised; Flesh, sarx (part) 
Manfred Seitz, Dr. theol., Professor, Erlangen 
Burden, Heavy, Labour, kopos 
Friedel Selter, Rheinkamp-Repelen 
Avarice, Greed, Love of Money, pleonexia; Exhort, Warn, Console, Rebuke, 
noutheteod 
Burghard Siede, Coburg 
Cross, Wood, Tree, xylon 
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CONTRIBUTORS 


Siegfried Solle, Darmstadt 
Fire, Burn, Kauma 
Theo Sorg, Stuttgart 
Curse, Insult, Fool, rhaka 
Anthony C. Thiselton, B.D., M.Th., Ph.D., Senior Lecturer, Sheffield 
Explain, Interpret, Tell, Narrative, exégeomai, epily6, herméneud; Flesh, sarx (part) 
Erich Tiedtke, Frankfurt 
Deny, arneomai (part); Empty, Vain, kenos (part), mataios; Face, prosopon 
Herwart Vorlander, Dr. phil., Professor, Ludwigsburg 
Forgiveness, aphiémi 
Horst Weigelt, Dr. theol., Privatdozent, Erlangen 
Clothe, Naked, Dress, Garment, Cloth, gymnos, dy6, himation 
Siegfried Wibbing, Dr. theol., Professor, Mainz 
Belly, Stomach, koilia; Body, Member, Limb, s6ma; Determine, Appoint, Present, 
kathistémi; Discipline, Prudence, Immorality, Prostitute, s6phrosyné 
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1. Old T. estament 


Gen. Genesis Ezr. Ezra Dan. Daniel 
Exod. Exodus Neh. Nehemiah Hos. Hosea 
Lev. Leviticus Est. Esther Joel 

Num. Numbers Job Amos 

Deut. Deuteronomy Ps. (Pss.) Psalms Obad. Obadiah 
Jos. Joshua Prov. Proverbs Jon. Jonah 
Jdg. Judges Eccl. Ecclesiastes Mic. Micah 
Ruth Cant. Song of Solomon Nah. Nahum 
1Sam. 1 Samuel (Canticles) Hab. Habakkuk 
2Sam. 2 Samuel Isa. Isaiah Zeph. Zephaniah 
1 Ki. 1 Kings Jer. Jeremiah Hag. Haggai 

2 Ki. 2 Kings Lam. Lamentations of Zech. Zechariah 
1 Chr. 1 Chronicles Jeremiah Mal. Malachi 

2 Chr. 2 Chronicles Ezek. Ezekiel 

2. New Testament 

Matt Matthew Phil. Philippians Jas. James 
Mk. Mark Col. Colossians 1 Pet. 1 Peter 
Lk. Luke 1 Thess. 1 Thessalonians 2 Pet. 2 Peter 
Jn. John 2 Thess. 2 Thessalonians 1 Jn. 1 John 
Acts Acts of the Apostles 1 Tim. 1 Timothy 2 Jn. 2 John 
Rom. Romans 2Tim. 2 Timothy 3 Jn. 3 John 

1 Cor 1 Corinthians Tit. Titus Jude 

2 Cor 2 Corinthians Phlm. Philemon Rev. The Revelation to 
Gal. Galatians Heb. Hebrews John (Apocalypse) 
Eph. Ephesians 


Abbreviations 


3. Old Testament Apocrypha and Pseudepigrapha 


Ad.Dan. Additions to Daniel (Apocrypha, found in LXX, Theod., Vulg.): 
Prayer of Azariah (LXX Dan. 3:25-45) 
Song of the Three Children (LXX Dan. 3:52-90) 
Susanna (appended to Dan. 12) 
Bel and the Dragon (appended to Dan. 12) 
Ad.Est. Additions to Esther (Apocrypha) 
Aristeas Letter of Aristeas (Pseudepigrapha) 
Ass.Mos. The Assumption of Moses (Pseudepigrapha) 


Bar. 1 Baruch (Apocrypha). The Epistle of Jeremy appears at the conclusion of the 
Book of Baruch (Bar. 6) 

1 Esdras (in LXX and Eng. versions; 3 Esd. in Vulg.) (Apocrypha) 

2 Esdras, or 4 Ezra, or Apocalypse of Ezra (Pseudepigrapha) 


1 Esd. 
2 Esd. 
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ABBREVIATIONS 


Eth.Enoch 
Gr.Bar. 
Gr.Enoch 
Heb.Enoch 
Jub. 

Jud. 

Life Adam 


1, 2, 3, 4 Macc. 


Man. 
Mart. Isa. 
Pirke 
Pss.Sol. 
Sib. 

Sir. 
Sl.Enoch 


Story 
Syr.Bar. 
Test.Abr. 
Test. XII 
Test.Ash. 
Test. Ben. 
Test. Dan 
Test.Gad 
Test. Iss. 
Test.Jos. 
Test.Jud. 
Test. Lev. 


Test. Naph. 
Test.Reub. 


Test.Sim. 
Test.Zeb. 
Tob. 
Wis. 


Ethiopic Book of Enoch, or 1 Enoch (Pseudepigrapha) 
Greek Book of Baruch, or 3 Baruch (Pseudepigrapha) 
Greek Book of Enoch (Pseudepigrapha) 
Hebrew Book of Enoch, or 3 Enoch (Pseudepigrapha) 
The Book of Jubilees (Pseudepigrapha) 
Judith (Apocrypha) 
The Life of Adam and Eve (Pseudepigrapha) 
1, 2, 3 Maccabees (Apocrypha), 4 Maccabees (Pseudepigrapha) 
Prayer of Manasses (Apocrypha) 
The Martyrdom of Isaiah (Pseudepigrapha) 
Pirke Aboth (Pseudepigrapha) 
The Psalms of Solomon (Pseudepigrapha) 
The Sibylline Oracles (Pseudepigrapha) 
The Book of Sirach, or Ecclesiasticus (Apocrypha) 
Slavonic Book of Enoch, or Book of the Secrets of Enoch, or 2 Enoch (Pseude- 
pigrapha) 
The Story of Ahikar (Pseudepigrapha) 
Syriac Apocalypse of Baruch, or 2 Baruch (Pseudepigrapha) 
Testament of Abraham (Pseudepigrapha) 
Testaments of the Twelve Patriarchs (Pseudepigrapha) 
Testament of Asher 
Testament of Benjamin 
Testament of Dan 
Testament of Gad 
Testament of Issachar 
Testament of Joseph 
Testament of Judah 
Testament of Levi 
Testament of Naphtali 
Testament of Reuben 
Testament of Simeon 
Testament of Zebulun 
Tobit (Apocrypha) 
Wisdom of Solomon (Apocrypha) 


4. Qumran Writings, Dead Sea Scrolls 


4QpHos 
4Qplsa 
4QpNah 
4QpPs37 
4Qflor 
4Qpatr 
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Damascus Document 

Community Rule, or Manual of Discipline 

Messianic Rule (originally included in the same scroll as 1QS) 
The Blessings (originally included in the same scroll as 1QS) 
Hymns, Hodayot 

War Scroll 

Commentary on Habbakuk 

Genesis Apocryphon 

Commentary on Micah 

Words of Moses 

Book of Mysteries 

Collection of Liturgical Prayers 

Exodus Fragment 

Commentary on Hosea 

Commentary on Isaiah 

Commentary on Nahum 

Commentary on Ps.37 

Florilegium 

Blessings of the Patriarchs 


4Qtest 


Testimonies 
11QMelchizedek Melchizedek Scroll 


ABBREVIATIONS 


See further K. G. Kuhn, ed., Konkordanz zu den Qumrantexten, 1960. Where possible, translations 
of passages from Qumran have been collated with the ET of G. Vermes, The Dead Sea Scrolls in 


English, 1962. 


5. Classical and Hellenistic Writers and Sources 


Aeschylus (525/4—456 B.c.) 


Aesch. 

Ag. 

Cho. 

Eum. 

Pers. 

PV 

Sept. 

Supp. 
Apoll.Rhod. 

Argon. 
Appian 

Bell. Civ. 
Apul. 

Apol. 

Asclep. 

De deo Soc. 


De dog.Plat. 


Flor. 
Met. 
Aratus 
Phaen. 
Progn. 
Aristid. 
Aristoph. 
Aristot. 


Cat. 
Div.Somn. 
Eth. Eud. 
Eth. Nic. 
Fr. 
Gen.An. 
Gen.Corr. 
Hist. An. 
Int. 

Mem. 
Met. 
Part. An. 
Phys.. 
Poet. 

Pol. 

Rhet. 
Sens. 
Soph. El. 


Agamemnon 
Choephori 
Eumenides 
Persae 


Prometheus Vinctus 
Septem contra Thebas 


Supplices 


Apollonius Rhodius (3rd cent. B.c.) 


Argonautica 


Appian of Alexandria (2nd cent. B.c.) 
Bella Civilia Romana 
Apuleius (2nd cent. A.D.) 


Apologia 
Asclepius 


De deo Socratico 
De dogmate Platonis 


Florida 


Metamorphoses 
Aratus (c. 315-c. 240 B.C.) 


Phaenomena 
Prognostica 


Aelius Aristides (c. A.D. 117/129-81) 
Aristophanes (c. 450-385 B.c.) 
Aristotle (384-322 B.c.) 


De Anima 


Analytica Posteriora 
Analytica Priora 
Athénaion Politeia 


De Caelo 
Categoriae 


De Divinatione per Somnia 
Ethica Eudemia 
Ethica Nicomachea 


Fragmenta 


De Generatione Animalium 
De Generatione et Corruptione 
Historia Animalium 

De Interpretatione 


De Memoria 
Metaphysica 


De Partibus Animalium 


Physica 
Poetica 
Politica 
Rhetorica 
De Sensu 


Sophistici Elenchi 


33 
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Top. 
Artem. 
Ascl. 
Bacchyl. 
BGU 


Cicero 
Arch. 
De Or. 
Div. 
Fat. 
Fin. 


Corp. Herm. 

CPR 

Dem. 

De Cor. 
Lept. 
Meid. 

Democ. 

Diels-Kranz 

Dio Cass 

Dio Chrys. 

Diod.Sic. 

Diog.Laert. 

Dion.Hal. 

Emp. 

Epict. 

Epim. 

Eur. 
Bacch. 
EI. 
Iph.Aul. 
Iph.Taur. 
Or. 
Phoen. 

FGH 


Topica 
Artemidorus Daldianus (late 2nd cent. A.D.) 
Asclepius (Hermetic writing of 2nd—3rd cents. A.D.) 
Bacchylides (Sth cent. B.c.) 
Berliner Griechische Urkunden (Agyptische Urkunden aus den Kgl. Museen 
zu Berlin), 1895- 
Marcus Tullius Cicero (106-43 B.c.) 
Pro Archia 
De Oratore 
De Divinatione 
De Fato 
De Finibus 
De Legibus 
De Natura Deorum 
De Republica 
Corpus Inscriptionum Graecarum, ed. A. Boeckh, 1828—1877 
Corpus Inscriptionum Iudaicarum, ed. J.-B. Frey, 1936- 
Corpus Inscriptionum Latinarum, 1863- 
Corpus Inscriptionum Semiticarum, 1881- 
Corpus Hermeticum (anonymous Hell. writings of 2nd—3rd cents. A.D.) 
Corpus Papyrorum Raineri Archiducis Austriae, ed. C. Wessely, 1895 
Demosthenes (384-22 B.c.) 
De Corona 
Against Leptines 
Against Meidias 
Democritus (5th—4th cent. B.c.) 
Die Fragmente der Vorsokratiker, I-Ill, ed. H. Diels, W. Kranz, 1952°® 
Cassius Dio Cocceianus (2nd—3rd cents. A.D.) 
Dio Cocceianus, later called Chrysostomos (c. A.D. 40—after 112) 
Diodorus Siculus (end of Ist cent. B.c.) 
Diogenes Laertius (3rd cent. A.D.) 
Dionysius of Halicarnassus (fl. 30 B.c.) 
Empedocles (c. 493-c. 433 B.c.) 
Epictetus (c. A.D. 55-c. 135) 
Epimenides (fl. 500 B.c.) 
Euripides (c. 485—c. 406 B.c.) 
Bacchae 
Electra 
Iphigenia Aulidensis 
Iphigenia Taurica 
Orestes 
Phoenissae 
Fragmente der griechischen Historiker, ed. F. Jacoby, 1923- 
Herodotus (c. 484—c.425 B.c.) 
Heraclitus (c. 535-475 B.c.) 
Hesiod (fl. 700 B.c.) 
Theogony 
Works and Days 
Homer (8th—7th cents. B.c.) 
Iliad 
Odyssey 
Inscriptiones Graecae, ed. Preussische Akademie der Wissenschaften zu 
Berlin, 1873- 
Isocrates (436-338 B.c.) 
Areopagiticus 
Busiris 
Panegyricus 


Josephus 


Ant. 


Aet.Mund. 
Agric. 
Conf.Ling. 
Congr. 
Decal. 
Det.Pot.Ins. 
Deus Imm. 
Ebr. 
Exsec. 
Flacc. 

Fug. 

Gig. 

Jos. 

Leg. All. 
Leg.Gai. 
Mier. Abr. 
Mut.Nom. 
Omn.Prob.Lib. 
Op. Mund. 
Plant. 
Post.C. 
Praem. 


Quaest. in Exod. 
Quaest. in Gen. 


Rer. Div. Her. 
Sacr. 

Sobr. 

Som. 

Spec. Leg. 
Virt. 
Vit.Cont. 
Vit.Mos. 


Philostr. 


Imag. 
VA 
VS 


Pindar 


Isth. 
Nem, 


ABBREVIATIONS 


Flavius Josephus (c. A.D. 37-97) 
Antiquitates Judaicae (Jewish Antiquities) 
Contra Apionem (Against Apion) 

Life of Flavius Josephus (Vita) 

The Jewish War (Bellum Judaicum) 
Marcus Aurelius Antoninus (A.D. 121-180) 
Menander (c. 342-—293/89 B.c.) 

Epitrepontes 

Heros 

Perikeiromene 

Samia 
Orientis Graeci Inscriptiones Selectae, ed. W. Dittenberger, 1903-5 
Parmenides (c. 500 B.c.) 

Pausanias (fl. A.D. 150) 

B. P. Grenfell, A. S. Hunt, D. G. Hogarth, Fayiim Towns and their Papyri, 
1900 

Philo of Alexandria (c. 50 B.c.—A.D. 45), also known as Philo Judaeus 
De Abrahamo 
De Aeternitate Mundi 
De Agricultura 
De Confusione Linguarum 
De Congressu Eruditionis Gratia 
De Decalogo 
Quod Deterius Potiori Insidiari Soleat 
Quod Deus Sit Immutabilis 
De Ebrietate 
De Exsecrationibus 
In Flaccum 
De Fuga et Inventione 
De Gigantibus 
De Josepho 
Legum Allegoriae 
Legatio ad Gaium 
De Migratione Abrahami 
De Mutatione Nominum 
Quod Omnis Probus Liber Sit 
De Opificio Mundi 
De Plantatione 
De Posteritate Caini 
De Praemiis et Poenis 
Quaestiones in Exodum 
Quaestiones in Genesin 
Quis Rerum Divinarum Heres Sit 
De Sacrificiis Abelis et Caini 
De Sobrietate 
De Somniis 
De Specialibus Legibus 
De Virtutibus 
De Vita Contemplativa 
De Vita Mosis 

Flavius Philostratus (c. A.D. 170—244/9) 
Imagines 
Vita Apollonii 
Vita Sophistarum 

Pindar (518-438 B.c.) 

Isthmian Odes — 

Nemean Odes 
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Ol. 

Pyth. 

Plato 
Alc. 

Ap. or Apol. 

Chrm. 

Cra. 

Cri. 

Criti. 

Epin. 

Euthyphr. 

Greg. 

Hipparch. 

Hp.Mi. 

Lach. 
Leg. 
Menex. 
Phd. 
Phar. 
Phlb. 
Prm., 
Prt. 

Resp. or Rep. 

Soph. 

Symp. 

Tht. or Theaet. 

Tim. 
Pliny 

Nat. Hist. 
Pliny 

Epp. 
Plut. 

Mor. 

Vit. 
Polyb. 
P.Oxy. 

Ps. Arist. 
Mund. 
Oec. 
Prob. 

P.Teb. 


Pythagoras 
Epp. 


Olympian Odes 
Pythian Odes 
Plato (c. 427-347 B.c.) 
Alcibiades 
Apologia 
Charmides 
Cratylus 
Crito 
Critias 
Epinomis 
Euthyphro 
Gorgias 
Hipparchus 
Hippias Minor 
Laches 
Leges 
Menexenus 
Phaedo 
Phaedrus 
Philebus 
Parmenides 
Protagoras 
Respublica (The Republic) 
Sophista 
Symposium 
Theaetetus 
Timaeus 
Pliny the Elder, Gaius Plinius Secundus (A.D. 23/24—79) 
Naturalis Historia (Natural History) 
Pliny the Younger, Gaius Plinius Caecilius Secundus (c. A.D. 61—c. 112) 
Epistolae (Letters) 
Plutarch (c. A.D. 46-120) 
Moralia 
Vitae Parallelae 
Polybius (c. 200—after 118 B.c.) 
Oxyrhynchus Papyri, ed. B. P. Grenfell, A. S. Hunt et al., 1898- 
Pseudo-Aristotle 
De Mundo 
Oeconomica 
Problems 
Tebtunis Papyri, ed. B. P. Grenfell, A. S. Hunt, J. G. Smyly, E. J. Goodspeed 
1902- 
Pythagoras (6th—Sth cent. B.c.) and followers 
Epistolae (Letters) 
Sylloge Inscriptionum Graecarum, ed. W. Dittenberger, 1915-24 
Sophocles (c. 496—406 B.c.) 
Ajax 
Antigone 
Electra 
Fragments 
Oedipus Coloneus 
Oedipus Tyrannus 
Philoctetes 
Trachiniae 
Iohannis Stobaeus (5th cent. A.D.) 
Eklogai (Eclogues) 
Anthologion (Anthology) 


Strabo 
Geog. 
Hist.Sk. 

SVF 


Tacitus, Ann. 


Thuc. 
History 
Xen. 


ABBREVIATIONS 


Strabo (c. 63 B.c.-after A.D. 21) 

Geography 

Historical Sketches 
Stoicorum Veterum Fragmenta, ed. J. von Arnim, 1903 
Cornelius Tacitus (c. A.D. 55-120), Annals 
Thucydides (c. 460-c. 396 B.c.) 

History of the Peloponnesian War 
Xenophon (c. 430-354 B.c.) 

Agesilaus 

Anabasis 

Apologia Socratis 

Cynegeticus 

Cyropaedia 

Hellenica (Greek History) 

Memorabilia 

Oeconomicus 

Symposium 

De Vectigalibus 


6. New Testament Apocrypha and Early Christian Writers 


Act.And. 
Act.Jn. 
Act. Paul 


Act.Paul and 


Thecla 
Act. Pet. 
Act.Thom. 
Apc.Abr. 
Apc.El. 
Apc. Mos. 
Apc. Pet. 
Apoc.Jn. 
Asc.Isa. 
Aug. 

Conf. 

De civ. 

De cons. 

De doct. 

De haer. 

De spir. 

De trin. 

Enchir. 


En. in Pss. 


Quest.ev. 
Retract. 


Tract. in Ioan. 
Tract. in ep.Ioan. 


Barn. 
1, 2 Clem. 
Clem. Alex. 


Exc.Theod. 


Strom. 
Did. 
Ep.Apost. 


Acts of Andrew 

Acts of John 

Acts of Paul 

Acts of Paul and Thecla 


Acts of Peter 
Acts of Thomas 
Apocalypse of Abraham 
Apocalypse of Elijah 
Apocalypse of Moses 
Apocalypse of Peter 
Apocryphon of John 
Ascension of Isaiah 
Augustine (A.D. 354430) 
Confessiones (Confessions) 
De civitate Dei (The City of God) 
De consensu evangelistarum (On the Agreement of the Evangelists) 
De doctrina christiana (On Christian Learning) 
De haeresibus (Against Heresies) 
De spiritu et littera (On the Spirit and the Letter) 
De trinitate (On the Trinity) 
Enchiridion ad Laurentium sive de fide, spe et caritate (Handbook for 
Laurentius concerning Faith, Hope and Love) 
Enarrationes in Psalmos (Discourses on the Psalms) 
Quaestiones evangeliorum (Questions on the Gospels) 
Retractationes (Retractations) 
Tractatus in Ioannis evangelium (Tracts on the Gospel of John) 
Tractatus in epistolam Ioannis I (Tracts on the First Epistle of John) 
Letter of Barnabas 
1 and 2 Clement 
Clement of Alexandria (c. 150-213) 
Excerpta ex Theodoto 
Stromateis 
Didache 
Epistola Apostolorum 
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Ep.Diog. 
Ep.Laodiceans 
Epiph. 

. Haer. 
Euseb. 


Hist.Eccl. or HE 


Praep.ev. 
Gos.Eb. 
Gos.Egy. 
Gos.Heb. 
Gos. Mar. 
Gos.Naz. 
Gos.Pet. 
Gos.Phil. 
Gos.T. 
Gos.Thom. 
Hermas 


Com. or Man. 


Sim. 
Vis. 


Hippol. 
Heer. 

Ign. 
Eph. 
Mag. 
Phil. 
Pol. 
Rom. 
Smy. 
Trall. 

Iren. 
Epid. 


Haer. 
Justin 
Apol.I, II 
Dial. 
Mart.Poly. 
Od.Sol. 
Origen 
Contra Cels. 
De prin. 
Hex. 
Hom. 
Schol. 
Pistis Soph. 
Polycarp 
Prot. 
Soph.J.C. 
Tert. 
Adv. Herm. 
Adv. Marc. 
Ady. Prax. 
Adv. Val. 
Apol. 
De an. 
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Epistle to Diognetus 
Epistle to the Laodiceans 
Epiphanius (c. 315-403) 
Haereses (Refutation of all Heresies or Panarion (Medicine Box)) 
Eusebius of Caesarea (c. 260—c. 340) 
Historia Ecclesiastica (Ecclesiastical History) 
Praeparatio evangelica (Gospel Preparation) 
Gospel of the Ebionites 
Gospel of the Egyptians 
Gospel of the Hebrews 
Gospel of Mary 
Gospel of the Nazaraeans 
Gospel of Peter 
Gospel of Philip 
Gospel of Truth 
Gospel of Thomas 
Hermas (2nd cent.) 
Commandments or Mandates 
Similitudes 
Visions 
These constitute the three parts of the Shepherd of Hermas 
Hippolytus (c. 170-c. 236) 
Refutatio omnium haeresium (Refutation of all Heresies) 
Ignatius of Antioch (c. 35~—c. 110) 
Letter to the Ephesians 
Letter to the Magnesians 
Letter to the Philadelphians 
Letter to Polycarp 
Letter to the Romans 
Letter to the Smyrnaeans 
Letter to the Trallians 
Irenaeus of Lyons (c. 140~202) 
Epideixis tou apostolikou kérygmatos (Demonstration of Apostolic Preach- 
ing) 
Adversus haereses (Against the Heresies) 
Justin Martyr (c. 100-c. 165) 
Apology, I, II 
Dialogue with Trypho 
Martyrdom of Polycarp 
Odes of Solomon 
Origen (c. 185—-c. 254) 
Contra Celsum (Against Celsus) 
De principiis or Peri archon (On the Principal Doctrines) 
Hexapla 
Homilies 
Scholia 
Pistis Sophia 
Polycarp, To the Philippians 
Protevangelium (Book of James) 
Sophia Jesus Christi 
Tertullian (c. 160—c. 220) 
Adversus Hermogenem (Against Hermogenes) 
Adversus Marcionem (Against Marcion) 
Adversus Praxean (Against Praxeas) 
Adversus Valentinianos (Against the Valentinians) 
Apologeticum (Apology) 
De anima (On the Soul) 


ABBREVIATIONS 


De car. De carne Christi (On the Flesh of Christ) 
De praesc. De praescriptione haereticorum (On the Proscription of Heretics) 


7. Rabbinic Writings 


The following are the Tractates of The Mishnah (ET, H. Danby, 1933) in the order in which they 


occur: 


First Division: Zeraim (Seeds) 


Berakoth (Benedictions) 

Peah (Gleanings) 

Demai (Produce not certainly tithed) 
Kilaim (Diverse Kinds) 

Shebiith (The Seventh Year) 
Terumoth (Heave-offerings) 


Second Division: Moed (Set Feasts) 


Shabbath (The Sabbath) 

Erubin (The Fusion of Sabbath Limits) 
Pesahim (Feast of the Passover) 
Shekalim (The Shekel Dues) 

Yoma (The Day of Atonement) 
Sukkah (The Feast of Tabernacles) 


Third Division: Nashim (Women) 


Yebamoth (Sisters-in-law) 
Ketuboth (Marriage Deeds) 
Nedarim (Vows) 

Nazir (The Nazirite-vow) 


Fourth Division: Nezekin (Damages) 


Baba Kamma (The First Gate) 
Baba Metzia (The Middle Gate) 
Baba Bathra (The Last Gate) 
Sanhedrin (The Sanhedrin) 
Makkoth (Stripes) 

Shebuoth (Oaths) 


Fifth Division: Kodashim (Hallowed Things) 


Zebahim (Animal-offerings) 
Menahoth (Meal-offerings) 

Hullin (Animals killed for food) 
Bekhoroth (Firstlings) 

Arakhin (Vows of Valuation) 
Temurah (The Substituted Offering) 


Sixth Division: Tohoroth (Cleannesses) 


Kelim (Vessels) 

Oholoth (Tents) 

Negaim (Leprosy-signs) 
Parah (The Red Heifer) 
Tohoroth (Cleannesses) 
Mikwaoth (Immersion-pools) 


Maaseroth (Tithes) 

Maaser Sheni (Second Tithe) 
Hallah (Dough-offering) 

Orlah (The Fruit of Young Trees) 
Bikkurim (First-fruits) 


Yom Tob or Betzah (Festival Days) 
Rosh ha-Shanah (Feast of the New Year) 
Taanith (Days of Fasting) 

Megillah (The Scroll of Esther) 

Moed Katan (Mid-Festival Days) 
Hagigah (The Festal Offering) 


Sotah (The Suspected Adulteress) 
Gittin (Bills of Divorce) 
Kiddushin (Betrothals) 


Eduyoth (Testimonies) 

Abodah Zarah (Idolatry) 

Aboth (The Fathers) or Pirke Aboth (Chapters 
of the Fathers) 

Horayoth (Instructions) 


Kerithoth (Extirpation) 

Meilah (Sacrilege) 

Tamid (The Daily Whole-offering) 
Middoth (Measurements) 

Kinnim (The Bird-offerings) 


Niddah (The Menstruant) 

Makshirin (Predisposers) 

Zabim (They that suffer a flux) 

Tebul Yom (He that immersed himself that day) 
Yadaim (Hands) 

Uktzin (Stalks) 


Mishnah passages are referred to by chapter and section: e.g. Ber. 4:1. The abbreviations used 
follow the initial letters of the individual tractates. 
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Tosefta references are prefixed by T. and followed by a reference to the edition of M. S. Zucker- 
mandel (1880-82), giving page and line: e.g. T. Ber. 4:1. 


Referenece to the Babylonian Talmud are to folio and side: e.g. Ber. 59a. References to the 
Jerusalem Talmud are prefixed by T. J. The numbers refer to chapter, section, folio, column and 
line: e.g. T.J.Ber. 1 :4:27d:6. 


Other abbreviations: 


Ab.R.N. 
Mek. 


P.B. 
Pes.K. 


Pes.R. 
R. 


Tan.d.b.El. 
Tanh. 


Tg.J.1. 


Aboth de Rabbi Nathan 

Mekilta (a Midrash on the Book of Exodus compiled by Rabbi Ishmael, 
c. 60—-c. 140) 

Prayer Book (The Authorized Daily Prayer Book, ed. S. Singer, many 
editions) 

Pesikta de-rab Kahana (Midrash of 6th cent. named after a Babylonian-— 
Palestinian scholar of the 3rd cent.) 

Pesikta Rabbati (homiletic midrash) 

Rabbah (great; 6th cent. midrash on Pentateuch and Meegilloth; e.g. 
Gen.R., Genesis Rabbah) 

Tanna debe Eliyyahu (medieval ethical midrash probably from Italy) 
Tanhuma (homilies collected by Rabbi Tanhuma, c. A.D. 400 and those 
collected in his name) 

Midrasch Tanchuma, I-III (IV), ed. S. Buber, 1885 

Targum 

Targum of Onkelos (translation of the Pentateuch into Aram. by Onkelos, 
a proselyte to Judaism, in the Ist cent. A.D.) 

Targum Pseudo-Jonathan (Targum of the Pentateuch representing a Baby- 
lonian version of the Palestinian tradition in its most developed form) 


See the Glossary of Technical Terms for further elucidation of rabbinic terms. 


8. Reference Works and Journals 


AnBib 
ANET 
Arndt 


BFChTh 
BHHW 


BHTh 
Bib 
40 


Analecta Biblica 

Ancient Near Eastern Texts, ed. J. B. Pritchard, 1955? 

W. F. Arndt and F. W. Gingrich, A Greek—English Lexicon of the New 
Testament and Other Early Christian Literature, 1957 (translation and 
adaptation of W. Bauer, Griechisch-deutsches Worterbuch zu den Schriften 
des Neuen Testaments und der tibrigen urchristlichen Literatur, 1952+) 
Archiy fiir Religionswissenschaft 

Annual of the Swedish Theological Institute 

Das Alte Testament Deutsch, ed. V. Herntrich and A. Weiser 
Abhandlungen zur Theologie des Alten und Neuen Testaments 

Arbeiten zur Theologie 

The Biblical Archaeologist 

K. Barth, Church Dogmatics, 1936— (ET of Kirchliche Dogmatik) 
Bulletin of the American Schools of Oriental Research 

F. Brown, S. R. Driver, and C. A. Briggs, A Hebrew—-English Lexicon 
of the Old Testament, with an Appendix containing the Biblical Aramaic, 
(1907) 1955 

Beitrage zur evangelischen Theologie 

H KAINH DIA@OHKH (British and Foreign Bible Society), ed. G. D. 
Kilpatrick, 1958? 

Beitrdge zur Férderung christlicher Theologie 

Biblisch-historisches Handworterbuch, ed. B. Reicke and L. Rost, I-III, 
1962- 

Beitradge zur historischen Theologie 

Biblica 


Charles 


CNT 

DAC 

Dalman 
Grammatik 
AHTTM 


Jesus 

Words 
DBT 
DCG 


HA DOT 


Hatch—Redpath 


HDB 
Henn.~Schn. 
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Bulletin of the John Rylands Library | 
Biblisches Kommentar: Altes Testament, ed. M. Noth 
Black’s New Testament Commentaries 
Bulletin of the School of Oriental and African Studies 
Biblische Studien 
Bibel und Kirche 
Bibel und Liturgie 
Beitrdge zur Wissenschaft vom Alten und Neuen Testament 
Biblische Zeitschrift 
Beihefte zur Zeitschrift fiir die alttestamentliche Wissenschaft 
Beihefte zur Zeitschrift fiir die neutestamentliche Wissenschaft 
Catholic Biblical Quarterly 
R. H. Charles, ed., Apocrypha and Pseudepigrapha of the Old Testament, 
I-II (1913) 1963 
Commentaires du Nouveau Testament 
Dictionary of the Apostolic Church, I-III, ed. J. Hastings, 1915-18 
G. H. Dalman 
Grammatik des jiidisch-palastinischen Aramdisch, 1905? 
Aramaisch-neuhebraisches Handworterbuch zu Targum, Talmud und 
Midrasch, (1938) 1967 
Jesus—Jeshua, ET 1929 
The Words of Jesus, ET 1902 
Dictionary of Biblical Theology, ed. X. Leon-Dufour, (1967) 1972? 
Dictionary of Christ and the Gospels, I-II, ed. J. Hastings, 1906-8 
Deutsche Theologie 
Encyclopedia of Biblical Theology, I-III, ed. Johannes B. Bauer, 1970 
Evangelisches Kirchenlexikon, I-III, ed. H. Brunotte and O. Weber, 1962? 
Evangelische Missionszeitschrift 
Evangelical Quarterly 
Encyclopaedia of Religion and Ethics, I—-XIII, ed. J. Hastings, 1908-26 
Evangelische Kommentare 
Evangelische Theologie 
Expository Times 
Forschungen zur Religion und Literatur des Alten und Neuen Testaments 
R. Funk, A Greek Grammar of the New Testament and Other Early 
Christian Literature (A revised edition of F. Blass and A. Debrunner, 
Grammatik des neutestamentlichen Griechisch, 1954 incorporating 
supplementary notes by A. Debrunner), 1961 
G. Fohrer, Hebrew and Aramaic Dictionary of the Old Testament, 1973 
E. Hatch and H. A. Redpath, A Concordance to the Septuagint and the 
Other Greek Versions of the Old Testament, I-III (1897) 1954 
A Dictionary of the Bible, I-V, ed. J. Hastings, 1898-1904 
E. Hennecke and W. Schneemelcher, Neutestamentliche Apokryphen, 
I-II, ET ed. R. McL. Wilson, New Testament Apocrypha, 1963-65 
Handbuch zum Neuen Testament 
Harvard Theological Review 
The Interpreter’s Bible, I-XII, ed. G. A. Buttrick et al., 1952-57 
The International Critical Commentary, ed. S. R. Driver, A. Plummer, 
C. A. Briggs, 1895-— 
The Interpreter’s Dictionary of the Bible, I-IV, ed. G. A. Buttrick et al., 
1962 
Internationale Kirchliche Zeitschrift 
Jewish Encyclopedia, I—XII, ed. I. Singer et al., 1901-6 
Journal of Ecumenical Studies 
Journal of Biblical Literature 
Journal of Near Eastern Studies 
Jewish Quarterly Review 
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JR 
JSS 
JTS 
KEK 


KidZ 
K oehler-Baumgartner 


KuD 


Lampe 
Liddell-Scott 


LTK 


Mandelkern 


MNTC 
Moore, Judaism 


Morgenthaler 
Mowe 


Moulton, Grammar 
Moulton-Milligan 


MPG 
MPL 
MPTh 
NBCR 
NBD 
NIDCC 


OTS 


Journal of Religion 

Journal of Semitic Studies 

Journal of Theological Studies 

Kritisch-exegetischer Kommentar liber das Neue Testament, founded. by 
H. A. W: Meyer, 1832 

Kirche in der Zeit 

L. Koehler and W. Baumgartner, Lexicon in Veteris Testamenti Libros, 
1958? 

Kerygma und Dogma 

G. W. H. Lampe, A Patristic Greek Lexicon, 5 fascicles, 1960-68 

H. G. Liddell and R. Scott, A Greek-—English Lexicon, revised by H. S. 
Jones, 1940° 

Lexikon fiir Theologie und Kirche, founded by M. Buchberger, ed. J. H6fer 
afid K. Rahner, I-X, 1964? | 

S. Mandelkern, Veteris Testamenti Concordantiae 1-1), (1896) 1955 

B. M. Metzger, A Textual Commentary on the Greek New Testament, 1971 
C. G. Montefiore and H. Loewe, A Rabbinic Anthology, (1938) 1963 
The Moffatt New Testament Commentaries 

G. F. Moore, Judaism in the First Centuries of the Christian Era, \-1}}, 
1927-30 

R. Morgenthaler, Statistik des neutestamentlichen Wortschatzes, 1958 

C. F. D. Moule, An /Jdiom-Book of New Testament Greek, 1963? 


J. H. Moulton, A Grammar of New Testament Greek, I, 1908; II ed. W. 
F. Howard, 1929; III by N. Turner, 1963, IV by N. Turner, 1976 

J. H. Moulton and G. Milligan, The Vocabulary of the Greek Testament 
IHustrated from the Papyri and Other Non-Literary Sources, 1930 

J. P. Migne, ed., Patrologia Graeca, 162 vols., 1857-66 

J. P. Migne, ed., Patrologia Latina, 221 vols., 1844-64 

Monatsschrift fiir Pastoraltheologie 

The New Bible Commentary Revised, ed. D. Guthrie and J. A. Motyer 
The New Bible Dictionary, ed. J. D. Douglas et al., 1962 

New International Dictionary of the Christian Church, ed. J. D. Douglas, 
1974 

The New London Commentary on the New Testament also called The New 
International Commentary on The New Testament 

Novum Testamentum 

Neutestamentliche Abhandlungen 

Das Neue Testament Deutsch, ed. P. Althaus and J. Behm, 1932-, 
P. Althaus and G. Friedrich, 1956— 

New Testament Studies 

Numen 

The New Westminster Dictionary of the Bible, ed. H. S: Gehman, 1970 
The Oxford Classical Dictionary, ed. M. Cary et al., 1949, 1970? ed. 
N. G. L. Hammond and H. H. Scullard 

The Oxford Dictionary of the Christian Church, ed. F. L. Cross (1957), 
rev. F. L. Cross and E. A. Livingstone, 1974 

Oudtestamentische Studién 

A. F. Pauly, G. Wissowa ef al., eds., Real-Encyclopadie der klassischen 
Altertumswissenschaft, 1893- 

Reallexikon fiir die Antike und Christentum, ed. T. Klausner et al., 1941- 
Revue Biblique 

Realencyclopadie fiir protestantische Theologie und Kirche, founded by 
J. J. Herzog,’ed. 3 by A. Hauck, I-XXIV, 1896-1913 

Die Religion in Geschichte und Gegenwart: Handworterbuch fiir Theologie 
und Religionswissenschaft, ed. K. Galling et al., I-VI, 1957-65? 

Revue de |’ Histoire des Religions 

Recherches de Science Religieuse 


Sacramentum Mundi 


Sacramentum Verbi 
SAH 


SB 


SBT 
Schtirer 


SIT 
SNT 


SThZ 
StTh 
StudEv 
StUNT 
TB 

TC 
TDOT 


TDNT 
THAT 


ThB 

ThBI 
ThEH 
TheolStud 
ThF 

ThG 

ThQ 

ThR 
ThStKr 
ThV 

ThZ 

TLZ 
TNTC 

TS 

TU 
Turner, /nsights 
TWAT 
TWBB 


TWNT 
UBS 


Vermes, Scrolls 


ABBREVIATIONS 


Sacramentum Mundi: An Encyclopedia of Theology, I-VI, ed. K. Rahner 
et al., 1968-1970 

American title of EBT 

Sitzungsberichte der Heidelberger Akademie der Wissenschaften (phil.-hist. 
Klasse), 1910- 

H. L. Strack and P. Billerbeck, Kommentar zum Neuen Testament aus 
Talmud und Midrasch, I-VI, 1926-61 

Studies in Biblical Theology 

E. Schirer, A History of the Jewish People in the Time of Jesus Christ, 1, 
1-2, II. 1-3, 1885-90; Vol. I revised by G. Vermes, F. Miller and M. 
Black, 1973 

Scottish Journal of Theology 

Die Schriften des Neuen Testaments, ed. J. Weiss, 1906-, W. Bousset and 
W. Heitmiiller, 1916~- 

Schweizerische Theologische Zeitschrift 

Studia Theologica 

Studia Evangelica 

Studien zur Umwelt des Neuen Testaments 

Tyndale Bulletin 

Tyndale Commentary 

Theological Dictionary of the Old Testament, I-, ed. G. J. Botterweck and 
H. Ringgren, Eng. tr. of TWAT, 1974- 

Theological Dictionary of the New Testament, I-IX ed. G. Kittel, ET by 
G. W. Bromiley of TWNT, 1964-74 

Theologisches Handworterbuch zum Alten Testament, ed. E. Jenni and 
C. Westermann, I-II, 1971- 

Theologische Biicherei 

Theologische Blatter 

Theologische Existenz Heute 

Theologische Studien 

Theologische Forschung 

Theologische Glaube 

Theologische Quartalschrift 

Theologische Rundschau 

Theologische Studien und Kritiken 

Theologia Viatorum 

Theologische Zeitschrift der theologischen Fakultat der Universitat Basel 
Theologische Literaturzeitung 

Tyndale New Testament Commentaries 

Texts and Studies 

Texte und Untersuchungen zur Geschichte der altchristlichen Literatur 

N. Turner, Grammatical Insights into the New Testament, 1965 
Theologisches Worterbuch zum Alten Testament, ed. G. J. Botterweck, 
A Theological Word Book of the Bible, ed. A. Richardson, 1950 

H. Ringgren et al., 1970- 

Theologisches Worterbuch zum Neuen Testament, ed. G. Kittel and G. 
Friedrich, 1933-74 

The Greek New Testament (United Bible Societies edition), ed. K. Aland 
et al., 1966 

G. Vermes, The Dead Sea Scrolls in English, 1962 

Vetus Testamentum 

Wissenschaftliche Monographien zum Alten und Neuen Testament 
Westminster Theological Journal 

Wort und Dienst, Jahrbuch der theologischen Hochschule Bethel 
Wissenschaftliche Untersuchungen zum Neuen Testament 
Wissenschaftliche Zeitschrift (followed by the name of the relevant 
university) 
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LAW 
ZDMG 
ZEE 
ZEK 
ZKT 
ZNW 


ZPEB 


ZPT 
ZRGG 
ZSTh 
ZTK 
LWT 


Zeitschrift fiir die alttestamentliche Wissenschaft 

Zeitschrift der Deutschen Morgenlandischen Gesellschaft 
Zeitschrift fiir evangelische Ethik 
Zeitschrift fiir evangelisches Kirchenrecht 
Zeitschrift fir katholische Theologie 
Zeitschrift fiir die neutestamentliche Wissenschaft und die Kunde der 


alteren Kirche 


The Zondervan Pictorial Encyclopedia of the Bible, ed. M. C. Tenney, 


I-V, 1975 


Zeitschrift fur praktische Theologie 
Zeitschrift fiir Religions- und Geistesgeschichte 


Zeitschrift fiir systematische Theologie 


Zeitschrift fiir Theologie und Kirche 
Zeitschrift fiir wissenschaftliche Theologie 


9. General Abbreviations 


(a). 
(b). 


acc. 
Accad. 
act. 
A.D. 
adj. 
ad loc. 


adv. 
Aleph 
aor. 
Apc. 
Apoc. 
Arab. 
Aram. 
Arm. 
art./Art. 
ASS. 


In a bibliography denotes works 
in English 

In a bibliography denotes works 
in other languages 

accusative(s) 

Accadian 

active 

Anno Domini 

adjective 

ad locum (Lat.), at the place refer- 
red to, on the relevant passage 
adverb 

Codex Sinaiticus 

aorist 

Apocalypse 

Apocrypha 

Arabic 

Aramaic 

Armenian 

article/Article 

Assyrian 

American Standard Version (1901) 
Attic 

Authorized Version (1611) 
bar/ben (Aram./Heb.), san of 
Babylonian 

before Christ 

circa (Lat.), about, approximately 
century 

chapter(s) 

classical 


. commentary/ies 


dative 

edited by, edition 

Editor, denoting an insertion by 
the editor 

English 

English translation 

et alii ¢Lat.), and other persons/ 
things 


EV(V) 
f(f). 


fem. 
Festschr. 


infin. 


Introd. 


Lat. 
lit. 
loc.cit. 


LXX 
masc. 


English Version(s) 

and the versé(s) following, and 
the chapter(s) following 
feminine 
Festschrift (Ger.), 
honour of someone 
figurative(ly) 
floruit (Lat.), flourished 
fragment(s) 

future 

genitive 

German 

Greek 

Hebrew 

Hellenistic 

hiphil 

hithpael 

hophal 

ibidem (Lat.) in the same work/ 
place 

the same 

id est (Lat.), that is 

imperfect 

indicative 

infinitive 

intransitive(ly) 

Introduction 

The Jerusalem Bible (1966) 
Judaism 

Kethib (the Heb. 
text) 

King James Version (AV) 

R. A. Knox’s translation of the 
Bible (NT 1945, or 1949) 

Latin 

literal(ly) 

loco citato (Lat.), in the place 
already quoted 

Septuagint(al) 

masculine 


volume _ in 


consonantal 


mg. 
mid. 
Moffatt 


perf. 
Phillips 


plur. 
plup. 
prep. 
pres. 
pron. 
pseud. 


Q 


margin 

middle voice 

J. Moffatt A New Translation of 
the Bible, 1936? 

manuscript(s) 

Masoretic text 

note(s) 

The New English Bible (NT 1961, 
OT 1970) 

neuter 

niphal 

New Testament 

object 

opere citato (Lat.), in the work 
quoted 

Old Testament 

parallel, and parallel(s) 

participle 

passive 

Pentateuch 

perfect 

J. B. Phillips, The New Testament 
in Modern English, 1958 

plural 

pluperfect 

preposition 

present 

pronoun 

pseudonym or pseudonymous 
Qere (the rabbinic reading of the 
OT text). In gospel criticism Q 
also stands for the German 
Quelle, or source, thought to be 
behind the sayings of Jesus com- 


mon to Matt. and Lk. 


Rabbi 

Rabbinic 

reference(s) 

reflexive(ly) 

Revised Standard Version (1952) 


Ser. 
sing. 
sub. 
subj. 
Suppl. 


-S.V. | 


Symm. 


TEV 
Theod. 


[Tr.] 
TR 
trans. 
tx. 

V. 

v(v). 
vid.inf. 


vid.sup. 


VIZ. 
v.1. 
voc. 
vol. 
VS. 
Vulg. 
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Revised Version (NT 1881, OT 
1885) 

scilicet (Lat.), namely 

section 

Semitic 

sequens (Lat.) and the following 


‘verse(s) or chapters 


Series 

singular 

substantive, noun 

subjunctive 

Supplementary volume 

sub verbo (Lat.), under the rele- 
vant word 

Symmachus’ Gk. translation of 
the OT 

Today’s English Version, 1966 
Theodotion’s: Gk. translation of 
the OT 
translator’s note follows 

Textus Receptus 

transitive(ly) 

text 

von (in Ger. names) 

verse(s) 

vide infra (Lat.), see below 

vide supra (Lat.), see above 
videlicet (Lat.), namely 

varia lectio (Lat.), variant reading 
vocative 

volume 

versus (Lat.), against 

Vulgate 


WeymouthR. F. Weymouth, The New 


*Y 


Testament in Modern Speech, 
1903 

Hapaxlegomenon, the sole in- 
stance of a term 

See article indicated 

Form of word conjectured and 
not found in any extant literature 
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Hebrew, Greek and Arabic words have been transliterated in accordance with 
the following system. 


Hebrew 


Arabic 


ww 


CS ow 1 I A 


Long Vowels 


G (h) 


e 


i 


Qs 


u 


\. 


v 


A 


= 


emo N EX SS ID 


rN 


5 
2 
~) 
” 
A) 

3 

k 

l 

m 

n 
xX 

O 

p 

r 

Ss 

wv 
ve 
a 
L 
4 
c 


s 3 slat 


Short Vowels 
a 


en 


e 


i 


NKvUU eG OG 


w& 


n 


Qn VY DV 


Very Short Vowels 


me ge 


T= r 
w= § 
v= ¥ 
A= ft 
1 ee 
© (if vocal) 
yy = ng 
yR = nk 
yo = nx 
YX = neh 
ap = au 
gD = eu 
ov = OU 
vbI == yl 
QQ =n 
6 = Ah 
es 
c 
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Glossary of Technical Terms 


Hans-Georg Link 
Supplementary material by Colin Brown 


—> in this Glossary indicates a cross-reference to another entry in the Glossary. 


Allegory (Gk. allégoria; Lat. allegoria, allegory, lit. speaking otherwise than one seems to 
speak). The figurative representation or interpretation of one thing under the image of 
another. In theology it denotes a method of interpreting Scripture which sees in the text 
a meaning other than the apparently intended or historical one. The technique is found in 
pre-Christian literature, and was practised by the Alexandrian Jew, Philo (c. 20 B.c.-c. A.D. 
50) to interpret the Law in terms of the Hellenistic philosophy of his day. It was taken 
over by the Christian Platonic theologians of Alexandria, Clement (c. 150—c. 215) and 
Origen (c. 185—c. 254). The latter sought to follow a threefold method of interpretation, 
seeing in most passages a literal, a moral and a spiritual meaning. Thus the story of the 
blind men at Jericho (Matt. 20:29-34) is not only literally true. According to the moral 
meaning, our eyes must be likewise opened by the Word of God and we must come out of 
our Jericho. According to the spiritual meaning, the two beggars represent Israel and 
Judah, whilst Jericho is the world. Traces of allegory have been detected in the NT in 
Gal. 4:21—26; 1 Cor. 9:8 ff.; and Heb. 7:2, though some regard these passages as examples 
of —> typology. The validity of any instance of allegory or typology turns on whether there 
are genuine similarities between the passage in its original intention and its spiritual 
interpretation. Otherwise allegorical interpretation reads into the text meanings which 
cannot be supported, at the expense of the intended meaning. 


Amoraim — Tannaim 


Analogy (Gk. analogia, right relationship, proportion, agreement; Lat. analogia, resem- 
blance, agreement). In general analogy denotes a similitude of relations. But in theology 
it is found with a variety of meanings. (1) In logic it means reasoning from parallel cases. 
(2) Thomas Aquinas (c. 1225-74) held that words applied to God have an analogical 
meaning. They cannot be applied strictly literally to God, for this would make God 
identical with man. Thus, when we call God “‘our Father’’, he is not a human being who 
lives in time and space and who has brought children into the world by natural procreation. 
But there is an analogy between human fatherhood at its best and God’s fatherhood, in 
that there is a resemblance between the two. Without analogy it would be impossible to 
speak about God. (3) Philosophers of history use the word analogy in a quite different 
sense. Following Ernst Troeltsch (1865-1923), they use analogy as a criterion for under- 
standing and interpreting accounts of the past. Troeltsch himself believed that before we 
can accept an account as historical we must be able to show that it bears analogies to 
events aS we experience them. But others have objected that this is too restrictive, as it 
predetermines what is possible by the historian’s own experience of life. They maintain 
that at best analogy can only help to show what features are common to the account and 


49 


GLOSSARY 


the historian’s experience of life and what are not. (4) In Rom. 12:6 the expression kata 
tén analogian tés pisteOs means “in agreement with (or ‘in proportion to’) the faith.” The 
context indicates that Paul is speaking about the use of gifts. (5) In reformed theology 
“the analogy of faith’ is used to indicate the procedure of interpreting difficult passages of 
scripture in the light of passages where the meaning is clear. 


Anthropomorphism (Gk. anthropos, man; morphé, form). The metaphorical use of human 
characteristics in speaking about God. The entire ancient world including the Bible 
represented deity in human terms (e.g. “the Lord smelled the pleasing odor’’, Gn. 8:21; the 
earth is God’s “footstool”, Matt. 5:35). The anthropomorphic way of speaking subse- 
quently declined under the influence of abstract philosophical thought. But —> Analogy (2). 


Apocalyptic (Gk. apokalypsis, uncovering, disclosure, revelation) is used of revelations of 
the end of the world which are mostly bound up with a particular interpretation of the 
world’s destiny and the cosmic history of mankind. An apocalypse is a work which 
contains “‘revelations” about the end of the world and its portents. The Book of Daniel 
and the Isaiah Apocalypse (chs. 24-27) in the OT and the Revelation to John in the NT 
are Classed as apocalypses. There were numerous apocalypses in Judaism about the time 
of Jesus. The most important were the Books of Enoch, 4 Ezra and Baruch (—> Pseudepi- 
grapha). 

The term apocalyptist is given to writers of apocalyptic writings which are usually 
pseudonymous. Such authors lay claim to hidden knowledge of the end of the world 
through revelation which enables them to pronounce on contemporary questions. The adj. 
“apocalyptic” is applied to thought and speculations on the theme of the revelation of the 
end of the world. 

—> Chiliasm, — Eschatology, — Parousia 


Apocrypha (Gk. apokrypto, hide, conceal; apokryphos, pl. -a, hidden, secret). Originally 
obscure, secret writings which were not read aloud in public worship. Later, as the 
—> canon became more fixed, the term apocrypha acquired a deprecatory sense, denoting 
works which were rejected as uncanonical. The use of the adj. “‘apocryphal’’ to denote the 
books now so designated (mainly, the books in the —> LXX but not the — MT) originated 
with Jerome (AD c. 342-420; Prologus Galeatus to the Books of Samuel). These are the 
books which, as he says in his Prologue to the Books of Solomon, the church reads “‘for 
the edification of the people, not to confirm the authority of ecclesiastical dogmas.”’ In 
common with Luther, Article VI of the Church of England set the apocryphal books of the 
OT on a lower level than Scripture, insisting that no doctrine should be founded on them, 
but allowed that.they were profitable to read. 

The OT apocrypha were mainly written in Gk. Although they occur in the — LXX and 
the —> Vulgate, they were never part of the canonical Heb. OT. They include: I Esdras, 1-3 
Maccabees, Tobit, Judith, Sirach, Wisdom of Solomon, | Baruch, Epistle of Jeremy, 
Prayer of Manasses, Prayer of Azariah and the Song of the Three Children, Bel and the 
Dragon, and additions to Esther. — Pseudepigrapha. Some of the apocryphal books were 
originally written in Heb.: 1 Macc., Sirach, Tobit (of which both Heb. and Aram. fragments 
have been found at Qumran), and most probably the Song of the Three Children. 

NT apocrypha are early Christian writings which in their titles at least resemble those 
of the canonical NT. They include Gospels, Acts, Epistles and Apocalypses which some- 
times claim authority for themselves by falsely claiming apostolic authorship. Some of the 
Gospels, like those according to the Hebrews, the Egyptians and that of Peter may 
occasionally embody trustworthy traditions. But those of Philip, Thomas, Marcion and 
the Twelve Apostles were intended to support heretical, especially —> Gnostic views. 
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Another group sought to satisfy curiosity about aspects of Jesus’ life, especially his child- 
hood and passion. The most important apocryphal Acts are those of Peter, Paul, Andrew, 
John and Thomas which are all probably late second century. The Epistles include one 
to the Laodiceans attributed to Paul and a correspondence between Seneca and Paul. The 
writings of the — Apostolic Fathers do not properly belong.to the Apocrypha. 


Apology (Gk. apologeomai, speak in defence, answer; apologia, speech in defence, answer). 
The word is used in 1 Pet. 3:15 of the defence or reply which the Christian should be ready 
to give of his hope to outsiders and opponents. Whereas the word apology denotes a 
particular defence of the Christian faith, apologetics is the working out and presentation 
of intellectual, scientific and philosophical arguments which may underlie such an apology. 
In the early church Apologists like Aristides, Justin Martyr, Tertullian and Origen raised 
the apology to the status of a distinct genre of theological literature. 


Apostasy (Gk. apostasia, rebellion, abandonment, apostasy; from apo, away, and histémi, 
stand). The deliberate repudiation of belief once formerly held. An apostate is one who 
thus abandons Christianity. In the post-NT church apostasy, murder and adultery were 
regarded for a time as unpardonable sins. Later it become pardonable only after great 
(in some cases, lifelong) public penance. 


Apostolic Fathers. A title given since the 17th century to the writers of the age immediately 
after the NT period. They include Clement of Rome, Ignatius of Antioch, Hermas, Poly- 
carp, Papias, and the authors of the Epistle of Barnabas, the Epistle to Diognetus, 2 
Clement and the Didache. 


Aramaic. The Semitic language which was in common use in Palestine in the time of Jesus 
and which he himself almost certainly spoke. It was a sister-language of Hebrew which in 
later OT times had increasingly ousted classical Hebrew as the principal spoken language 
of the people. A few sections of the OT are written in Aramaic (Ezra 4:8-6:18; 7:12—26; 
Dan. 2:4—7:28; Jer. 10:11). Hebrew became increasingly the language of the learned, and 
to make the Scriptures accessible to ordinary people Aramaic paraphrases known as —> 
Targums were produced. 


Authenticity. The distinction between authentic and inauthentic is used in literary criticism 
to distinguish original parts of a passage or source from later additions and in discussion 
of whether a writing is to be attributed to the author whose name is associated with it. It 
does not necessarily imply a value-judgment on the historicity or general worth of the 
work concerned. 


Baraitha (Aram. lit., outside, external, i.e. outside the —- Mishnah). A —> tannaitic 
tradition not incorporated in the Mishnah, or a collection of such. 


Canon (Gk. kanon, measuring rod, bar, standard, rule). The term is found in Gal. 6:16 for 
“‘rule’’, and in the 2nd century the expression “‘rule of faith’? (Lat. regula fidei) came to 
denote the standard of revealed truth, the basic articles of faith constituting the essential 
Christian confession. 

The words canon and canonical which had already been used by Origen (c. 185-—c.254) 
came into general use in the 4th century with the technical meaning of the books which 
were received by the church as the rule of the Christian faith. The last of the books be- 
longing to the OT canon was written several centuries B.c., but for pious Jews the question 
of the canon was closed about the end of the Ist century A.D. Many scholars hold that 
at the Synod of Jamnia (c. A.D. 100), a city which had been the seat of the great Sanhedrin 
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since the destruction of Jerusalem in A.D. 70, the content of the OT was discussed and, as 
the —> Mishnah may suggest, the extent of the canon finally settled. However, other 
scholars question whether there was actually such a synod. The core of the NT canon 
(the Four Gospels and the 13 Epistles of Paul) had come to be accepted in the church 
c. 130. But doubts persisted in some quarters about some books especially Hebrews, Jude, 
2 and 3 John and Revelation, whilst some accounts and collections of books included the 
Epistle of Barnabas and the Shepherd of Hermas (— Apostolic Fathers). Athanasius’ 
Festal Letter for 367 is the earliest exact witness to the canon as we have it today. The 
canon was recognized by synods at Hippo and Carthage in the late 4th century. But there 
was no general council of the early church which authorized the canon. 


Captivity. After the death of Solomon (931 B.c.) the kingdom was divided into two, Israel 
consisting of the northern tribes with important shrines at Dan and Bethel and the capital 
subsequently at Samaria, and Judah consisting of the southern tribes of Judah and 
Benjamin with Jerusalem as the capital. The kingdom of Israel came to an end in the 8th 
century B.c., when Samaria fell to the Assyrians in 722. The Assyrians took large numbers 
of the population captive and replaced them by immigrants. — Samaritans. The kingdom 
of Judah fell to the invading Babylonians in the 6th century B.c. who now dominated the 
Middle East. Jerusalem fell in 597 and was destroyed in 581. Large deportations of the 
population followed. Following the fall of Babylon to Cyrus of Persia (539-530), Jews were 
encouraged to return from exile. But the monarchy was not restored. The final collapse of 
Israel is recorded in 2 Ki. 15-17 and that of Judah in 2 Ki. 23-25 (cf. 2 Chron. 36). 
Jeremiah and Ezekiel prophesied during the latter period, and Daniel is set against the 
exilic background. Isa. 40-66 consists of prophesies from an exilic or post-exilic stand- 
point. Ezra and Nehemiah describe events of the return. The prophecies of Haggai and 
Zechariah belong to this period. 


Casuistry (Lat. casus, fall, occasion, mishap, case). Originally a term of disparagement, 
coined in the 18th century. In law and ethics it signifies the attempt to resolve, formulate 
and judge possible courses of action in accordance with a predetermined system. If one 
believes that one possesses a comprehensive system of ethical values, it is possible to aim at 
regulative prescriptions for every action. Thus freedom of personal, responsible action. is 
extensively limited. Religious casuistry is worked out with particular thoroughness in 
Jewish and Catholic moral theology. 


Catholic Epistles (Gk. katholikos, general, universal). The seven general NT letters which 
are called not after their addressees but after their authors: 1 and 2 Peter, 1, 2 and 3 John, 
James and Jude. In contrast with the letters of Paul, the Catholic letters do not quite so 
presuppose concrete situations in particular churches. Their purpose is to give general 
instruction, and they are addressed to a wider circle of readers. 


Charisma (Gk. charis, grace, favour; charisma, gift, a favour bestowed). A gift given by 
grace, an endowment bestowed by the Holy Spirit. A charismatic is a person who has or 
claims to have special, spiritual gifts. The adj. charismatic is applied to actions or beha- 
viour performed in the power of a special, divine enabling. 


Chiliasm (Gk. chilioi, a thousand). The theory based upon a literal interpretation of Rev. 
20:1—5 that Christ will return to earth and reign for a thousand years before the final 
consummation of all things. A chiliast is one who holds this view. These terms tend to be 
applied to movements and people in the early church. In more recent times this belief 
has been denoted by the Lat. word millennium, meaning a period of 1000 years. Three 
rival schools of interpretation have emerged. Premillennialists hold that the second coming 
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of Christ will precede the millennium. Some go so far as to say that various OT prophecies 
about the restoration of Israel and the temple will be fulfilled in the millennial age. 
Postmillennialists hold that the return of Christ will follow the millennium which may be 
expected during or at the close of the gospel age. Amillennialists hold that the period of 
a thousand years mentioned in Rev. 20 is to be taken symbolically and that it applies to 
the present gospel age. Satan deceives the nations no more in that the gospel is now 
proclaimed to the nations. He is bound, in the sense that the strong man of Matt. 12:29 
and Mk. 3:27 is bound, by Christ, and his goods, those held captive by him, are now being 
plundered. Whereas others see various dispensations and more than one resurrection, 
amillennialists hold that the various — eschatological events of the — parousia will come 
together. 


Christology (Gk. chrid, anoint; christos, anointed one, Christ). (1) As an adj. used as a 
noun, the anointed one, the Christ, the Messiah. The Gk. word christos is a translation of 
the Heb. word masiah, Messiah or anointed one. (2) Christ is more properly a title rather 
than a name. Christology originally meant the doctrine of the person and work of Christ. 
Later a distinction was drawn between christology as the doctrine of the person of Christ 
and —> soteriology as the doctrine of the redemptive work of Christ. Sometimes the 
distinction is drawn between Christocentric (centred on Christ) and christological (per- 
taining to Christ or the concept of the Christ or Messiah). 


Chronicler. The name given to the anonymous author or group of writers who composed 
1 and 2 Chronicles. In the Heb. canon they form a single book. The division into two goes 
back to the — LXX where they are treated as a sequel to Samuel and Kings. Originally 
the work formed a continuous whole with the books of Ezra and Nehemiah. The term 
Chronicles was introduced by Jerome (c. 342-420). The first part of the work (1 and 2 
Chron.) depicts Israel’s history from Adam to the Exile. In the centre stand Kings David 
and Solomon. The second part (Ezra and Nehemiah) gives an account of the return of the 
Jews from exile to Jerusalem, the rebuilding of the Temple and city walls, and the public 
reading of the Law. In contrast to the > Deuteronomic standpoint, the Chronicler (like 
the — priestly tradition) is particularly interested in cultic institutions and ritual. He sees 
the commencement of Temple worship as the focal point of Israel’s history, and sees the 
cult with its worship of God, feasts, priests and singers as the underlying support of 
Israel’s existence. The writings are dated between the 4th and 3rd centuries B.c. 

—> Captivity, — Deuteronomy, — Priestly Writing 


Codex (pl. codices; Lat. codex or caudex, tree trunk, book). The term was used of the 
wooden leaves, smeared over with wax for writing. It later came to be used for books of 
leaves laid over one another, as distinct from volumina which were rolls or scrolls. The 
Codex Sinaiticus and the Codex Vaticanus are important manuscripts of the NT. 


Conquest. The term refers to the conquest of Canaan (c. 1240 B.c.) which followed Israel’s 
exodus from Egypt under the leadership of Moses and the period of wanderings in the 
Sinai desert. Gen. 12:1-3 tells of the original promise to Abraham. The account of the 
entry into Canaan, the subjugation of the opposing tribes and early life under judges is 
given in the books of Joshua, Judges and Ruth. 1 Samuel tells of the appointment of the 
first king of Israel, Saul. 


Cosmology, Cosmogony, Cosmic (Gk. kosmos, world). Cosmology is that branch of 
—> metaphysics which deals with the universe as an ordered whole. A cosmogony is a 
doctrine or myth about the origin of the universe. Cosmic means pertaining to the universe, 
esp. as distinguished from the earth. 
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Dead Sea Scrolls — Qumran. 


Decalogue (Gk. deka, ten; logos, word; lit. the ten words). The Ten Commandments 
(Exod. 20:1—17; cf. 34; Deut. 5:6—21. 


Demythologization (Ger. Entmythologisierung). In the 19th century several writers, but 
above all D. F. Strauss in his Life of Jesus (1835-6), claimed the presence of mythical 
elements in the NT. Liberal writers were inclined to dismiss certain stories as myth but 
insisted that these could be detached from the main historical outline. In the 20th century, 
however, R. Bultmann (1884—) has argued that the whole thought-world of the NT is 
mythological with its alleged three-decker universe of heaven, earth and hell, angels and 
demons, heavenly redeemer, sacramentalism etc. Bultmann holds that these myths are 
drawn from Jewish — apocalyptic and —» gnosticism. As such, they are obsolete and 
offensive to modern man. What is therefore needed is to demythologize the Christian 
—> kerygma, not to remove all offence but to remove the obsolete stumbling-blocks so as 
to allow the real offence of the preaching of the cross and resurrection to make its full 
impact. For it is the latter which enables man to be liberated from the life of the flesh and 
give him the possibility of understanding his existence. _ 

The debate provoked by Bultmann has been one of the most violent of modern times. 
Some of his followers accuse him of not going far enough by refusing to demythologize the 
concepts of God, the cross and the resurrection. Opponents have argued that he dissolves 
the gospel in — existentialist philosophy, that his reading into the NT of gnostic themes is 
anachronistic, and that he is mistaken in his analysis of myth. 

—> Existentialism 


Determinism (Lat. determinare, enclose within boundaries, limit, prescribe, determine). In 
general, the doctrine that every event is causally produced by impersonal, material factors 
or by some superhuman power. In — ethics this means that the human will is never free 
to make its own choices, but is always controlled by external or internal factors. The 
opposite is indeterminism. The case for free will rests on the fact that it is a presupposition 
of our everyday thinking and acting. Such freedom is never unlimited, but is always 
circumscribed by environment, past acts of the agent, and personal traits. Nevertheless, 
upholders of free will claim that it would be senseless to talk of responsibility and ethics 
if there is no range of freedom with the possibility to think or act otherwise. 


Deutero-Isaiah (Gk. deuteros, second). The designation given by scholars who separate 
Isa. 40-55 from the previous chapters and attribute them to an anonymous author who 
lived during the exile (~ Captivity). He is distinguished from Isaiah of Jerusalem who 
lived during the 8th century Bc and was called to prophetic office in the year of King 
Uzziah’s death (739; Isa. 6:1). Deutero-Isaiah is thought to have lived in the latter part of 
the Babylonian exile (597/587—538 B.c.) and was a prophet proclaiming a message of salva- 
tion between 550 and 538. At the time the Babylonian empire was in decline and faced 
collapse before the Persian King Cyrus who was awaited as the deliverer of suppressed, 
captive peoples. Deutero-Isaiah proclaimed the imminent return of the exiles of Israel as 
the beginning of the era of salvation which would embrace the whole creation. 

Some scholars treat the last eleven chapters of Isaiah as a separate work (Isa. 56-66), 
holding that they were written by a later prophet. They are designated Trito-Isaiah 
(Third Isaiah), even when they are not held to be the work of a single author. 


Deuteronomy (Gk. deuteros, second; nomos, law). The title given to the fifth book of the 
—> Pentateuch which arose through the — LXX mistranslation of Deut. 17:18 of the Heb. 
misné hattérah (“copy of the law’’) by the Gk. deuteronomion (“repetition of the law’’). 
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Deuteronomy takes the form of an address by Moses to the Israelites before the crossing 
of the Jordan and the — conquest of Canaan. It is regarded by some scholars to have 
received its final form about the time of Josiah’s reform of Israelite worship (c. 621 B.c.; 
cf. 2 Ki. 22 f.). Scholars who regard the book as the work of an unknown group of authors 
refer to the latter as the Deuteronomic School. Scholars have discerned a distinctive style 
and diction in Deut. Its stress is laid on the fact that -> Yahweh is the only true God. His 
love for his chosen people is unbounded. Hence, Israel must love him in return. The work 
is presented as an authentic compilation of the beliefs and statutes of Israel to which 
nothing should be added or taken away. It insists that Yahweh is to be worshipped only in 
one place, the sanctuary. 

The term Deuteronomic is applied not only to the theological outlook of the book 
Deut., but to the whole historical work from Deut. 1:1 to 2 Ki. 25:30, covering the time of 
Moses, the — conquest, the age of the judges to the end of the monarchy. The final author 
of this historical material is sometimes called the Deuteronomist. He is envisaged by 
critical scholars to have collected and sifted ancient sources, interpreting this material by 
inserting speeches and observations. He is thought to have composed the work during the 
exile in the shadow of the catastrophe of 587 B.c. Consequently, he presents the history of 
Israel as the story of the progressive turning away from Yahweh. 

The distinction is sometimes drawn between Deuteronomic (pertaining to the book 
Deut. and its outlook) and Deuteronomistic (denoting the general outlook on history 
associated with these writings with their strong Zion theology). 

—> Chronicler, — Captivity 


Deutero-Pauline Writings (Gk. deuteros, second). A collective term applied to those letters 
which are generally attributed to Paul but which some scholars attribute to unknown 
authors who desired to make use of the name and authority of the apostle. The letters in 
question are Ephesians, Colossians and 2 Thessalonians, but not the — Pastoral Epistles. 


Diaspora, Dispersion (Gk. diaspeird, scatter; diaspora, scattering, dispersion). The disper- 
sion of the Jews which had its beginnings in the deportations by the Assyrians and Baby- 
lonians (722 and 597 B.c.; — Captivity). It later spread throughout the Roman Empire to 
Egypt, Asia Minor, Greece and Italy. The term refers generally to Jews living outside 
Palestine. Some of the first Christian preaching was addressed to them (cf. Jas. 1:1 and 1 
Pet. 1:1 which may refer to — Jewish Christians). 

—> Septuagint 


Didache (Gk. didaché, teaching). (1) The instructional element in early Christian teaching, 
as contrasted with — kerygma or preaching. (2) The title of an early Christian manual on 
morals and practice dating from the 2nd century. 


Docetism (Gk. doked, seem, appear). The doctrine that Christ had only an apparent body 
during his earthly life and consequently only appeared to suffer on the cross. Docetism 
denies the historical reality of Jesus’ life and regards the physical body, like matter, as 
contrary to the spirit (~ Dualism). In the early church docetism was maintained chiefly 
by — Gnostics and theologians influenced by them (Valentinus, Marcion in the 2nd 
century). But it was soon rejected as false teaching. 

—> Gnosis, Gnosticism 


Dualism (Lat. dualis, containing two; duo, two). Any doctrine which asserts that there are 
two ultimate powers or principles. The —- Gnostics were dualists in that they held that 
matter and spirit were two ultimately opposing realms. Dualism may also denote the 
doctrine that good and evil are the product of two equally ultimate first causes. 
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Ecclesiology (Gk. ekklésia, assembly, church). (1) The doctrine of the church and its 
structure; (2) the science which treats matters connected with churches, esp. architecture 
and decoration. 


Ellipsis (Gk. elleipsis, falling short, defect, ellipse). In grammar and rhetoric the omission 
of a word or thought necessary to complete the construction or sense of an expression. The 
latter must be determined from the context. An elliptical expression is one which omits a 
thought or word in this way. 


Elohist, ‘‘E”’ (Heb. ’*/lohim, God; it is a plu. form and can also mean gods). Elohist is the 
name given to the author of one of the conjectured sources of the — Pentateuch, whose 
style is thought to be characterized by his extensive use of the name Elohim for God 
together with the occasional use of — Yahweh, but only after Exod. 3:14 f. The so-called 
Elohistic source (or ‘‘E’’) is thought to begin with Gen. 15 and describes the — patriarchal 
period and the time of Moses up to the entry into Canaan, but without the prologue 
depicting pre-history. The passages assigned to ‘‘E”’ are characterized by features common 
to the 8th century prophets which has led to the conjecture of an 8th century date. 


Empiricism (Gk. empeiria, experience; empeirikos, experienced). A British philosophical 
movement of the 17th and 18th centuries. In contrast to the rationalists who sought to 
erect philosophical systems by means of reasoning on the basis of allegedly self-evident 
truths, the empiricists stressed the role of experience in knowledge. They claimed that we 
have no ideas at all other than those derived from experience which comes to us through 
our senses. The leading figures in the movement were John Locke (1632-1704), George 
Berkeley (1685-1753) and David Hume (1711-76). 

The adj. empirical denotes that which is known by the senses. Thus, empirical evidence 
is evidence which may be perceived by the senses. 


Eschatology (Gk. eschaton, last, end; Jogos, word). Traditionally the doctrine of the last 
things: the end of the world, the second coming of Christ, the resurrection of the dead, the 
last judgment, and the creation of the new heaven and earth. The term itself first came to 
be used extensively in the 19th century, but the underlying ideas are connected with 
—> apocalyptic. In contemporary theology the term is frequently used with a somewhat 
different meaning. In contrast to apocalyptic with its theme of unveiling the hidden events 
of the end of the world and the last things, stress is laid on present hope, expectations and 
promises about what may happen. In its widest sense eschatology can mean simply being 
open to the future, being prepared for what may befall us. C. H. Dodd (1884-1973) spoke 
of a realized eschatology, claiming that certain passages in Paul, Jn. and Heb. transform 
the literalism of earlier apocalyptic imagery and stress the new and present realities 
wrought by Christ. Statements about the end of history already accomplished by Christ, 
the future hope of Christians and the end of the world may all be termed eschatological, 
according to the broader or narrower concept of eschatology. 


Ethics (Gk. éthos, character). The science of morals. It involves: (1) questions of what is 
right and wrong, good and bad, or how we ought to behave (normative ethics); (2) the 
study of the answers given to such questions by particular societies (descriptive or com- 
parative ethics); (3) the investigation of the nature or logical character of moral concepts 
in the light of the meaning and use of moral language (moral philosophy or philosophical 
ethics). 


Etymology (Gk. etymos, true; logos, word, account). The branch of linguistics which 
investigates the origin and derivation of words, or the origin or derivation itself of a word. 
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Until the advent of modern philology the derivation of words was often a matter of 
guesswork. The Ger. term Volksetymologie, or popular etymology, denotes an etymolo- 
gical explanation which has arisen through popular misunderstanding. Recent discussions 
have stressed that in determining the meaning of a word, usage and context play as great, 
if not a more important, part than etymology. Moreover, the derivation and meaning of a 
word at one stage in its history may not be decisive for its meaning at another stage. 


Exegesis (Gk. exégeomai, explain, interpret, tell, report, describe; exégésis, narrative, 
description, explanation, interpretation). Exegesis means interpretative explanation; an 
exegete is one who So explains. The task of exegesis is to explain the meaning of a text as 
the author would have it understood. The theological exegesis of biblical texts follows the 
general, scholarly method of interpreting ancient texts. It involves the following disciplines: 
—> textual criticism, translation, —> literary criticism, the investigation of literary —> genre, 
—»> form-criticism, the comparative study of literature and religions, word studies, 
investigation of historical background, — redaction criticism. Exegesis is not confined to 
the explanation of words. Its goal is to discern the subject-matter lying behind the words. 
—> Hermeneutics, —> Historical Criticism 


Exile — Captivity 


Existentialism (Ger. Existenzphilosophie). A philosophy which sprang up in Germany after 
the First World War and subsequently had considerable influence on European philosophy 
and Protestant theology especially in the realm of —> hermeneutics. Its beginnings may be 
traced back to the rejection of —> metaphysics by Kierkegaard and Nietzsche in the 19th 
century. Existentialism endeavours to explore the structure and meaning of human 
existence without metaphysical presuppositions. R. Bultmann’s — demythologized 
restatement of the Christian —> kerygma consciously draws upon the existentialism of 
Martin Heidegger (1889-—). He regards the biblical picture of fallen man, redeemed by the 
atoning sacrifice of the Son of God on the cross as mythological, in so far as it states the 
' Christian message in the imagery of the mythological thought-world. In his restatement he 
sees sin as the inauthentic existence of man striving to secure his well being by grasping 
after the tangible. Authentic human existence is to be attained by faith, i.e. by response 
to the preaching of the cross and resurrection which liberates man from the pursuit of the 
tangible and enables him to be open to the future. 


Exodus (Gk. exodos, going out). The second book of the —> Pentateuch which derives its 
name from the —> LXX description of the chief event recorded in it, Israel’s going out of 
Egypt. The event has been dated c. 1280 B.c., and the route of the exodus has been the 
subject of considerable investigation. Since the 19th century many OT scholars see behind 
the book various sources which they identify as > J, > E, and — P. 


Form-Criticism (Ger. Formgeschichte, lit. form history). The exegetical technique of 
studying literary forms in the Bible, in order to determine characteristic features and 
regular patterns in passages which distinguish them from other forms of literature. It 
concentrates on the smallest literary units in the biblical texts (e.g. parables, miracic 
stories, sayings of Jesus), genres or forms which received their initial form through oral 
tradition before they were incorporated into larger literary contexts, and perhaps thereby 
modified. Form-criticism investigates literary — genres, the historical context (— Sitz im 
Leben), the processes of oral transmission and editorial adaptation. 

—> Logia, — Redaction, — Tradition 
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Gemara (gémdrd’ from an Aram. root meaning repeat or a Heb. root meaning complete). 
The discussions of the rabbis in Palestine and Babylonia: on the —-> Mishnah which to- 
gether with the Mishnah constitute the — Talmud. 


Gemeinde (Ger. community). The term is used in Ger. for the community or local church 
as distinct from the church at large (Ger. Kirche). Gemeindetheologie (lit. community 
theology) has become a technical term to designate the particular theology or theological 
emphases of a local church. 


Genre (cf. Ger. Gattung). A literary species characterized by identifying features common 
to its constituent passages. In — form-criticism scholars proceed on the assumption that 
many biblical texts were not the work of a single author, but consist of units which were 
initially handed on by oral tradition. Certain regular patterns or rules have been discerned. 
It is important for understanding a genre to examine its historical context (> Sitz im 
Leben), i.e. the situation which it presupposes, the speaker, his intentions, hearers, and 
the entire character of the text. 

The following are important genres in the OT: songs or psalms, proverbs, narratives, 
legends, priestly oracles, cultic rites and formulas, divine utterances, sermons and credal 
formulas. In the NT there are sayings of Jesus (~ Logia), parables, miracle stories, 
passion narratives, credal formulas, Christ-hymns and sermons. 


Gentile (Lat. gentilis from gens, nation). A non-Jew. The expression arose from the Jewish 
practice of speaking of non-Jews as the nations (Heb. géyim) which were outside the 
covenant relationship between Yahweh and Israel. 


Geschichte —> Historie 


Gnosticism (Gk. gnosis, knowledge). The term given to various religious movements which 
make redemption and man’s liberation dependent upon knowledge of the nature, origin 
and goal of the world and human life as well as of the heavenly regions. Gnosticism was 
a —> syncretistic form of religion which drew elements from Judaism, eastern religions and 
Christianity, it flourished in the 2nd century A.D. and continued until the 4th century. 
Some scholars, especially in Germany, trace its beginnings to the Ist century B.c. and 
claim to see its influence on the church and Christian thought in NT times. Others, 
however, think that it is anachronistic to speak of gnosticism proper in the NT period. 

The gnostic belief system included a theological — dualism of creation and redemption, 
theories of the world’s emanation from the divine spirit, insistence upon the need of 
liberation from the material world, and the spirit’s need to return to its original, heavenly 
home, the physical efficacy of the sacraments as the medicines of immortality (pharmaka 
athanasias). Christian gnosticism tried to detach faith from its historical basis by denying 
the reality of the incarnation of Christ (— docetism), and relaxed the necessity of obedience. 
Adherents to gnosticism are termed gnostics. 


Haggadah (Heb. haggaddéh, narrative). Jewish biblical interpretation of a non-legal or 
narrative character which was directed at furthering inner piety and religious devotion. 
As such, it supplemented — Halachah. 


Hagiographa (Gk. hagiographa, holy writings). The Writings, the third division of the Heb. 
Bible. In contrast with the other two (the Law and the Prophets), it is a miscellaneous 
collection of eleven books. In the printed Heb. Bible they occur in the following order: 
(1) three large poetic books (Pss., Prov., Ruth); (2) five scrolls (Megilloth) which were 
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read in the synagogues at the great feasts (Song of Solomon, Ruth, Lam., Eccl., Est.); (3) a 
book of late prophecy (Dan.); (4) two books of post-exilic history (Ezr.-Neh. and Chr.). 
English versions which follow the Gk. set the books in a different order and do not pre- 
serve this division as a unity. 


Halachah (Heb. h*/akah, that by which one walks, cf. Exod. 18:20). The body of post- 
biblical Jewish legal decisions based on the Law. It arose out of the pious wish to apply the 
Law to every aspect of life. At first it was handed on orally. It gave rise to the > Mishnah 
and forms the bulk of the — Talmud, the remainder consisting of — Haggadah. 


Hasmonaean —> Maccabees 


Haustafel (Ger., pl. -n, lit. household table). A list of ethical injunctions. The word has 
now become a technical term in NT criticism. It originated from Luther’s Ger. tr. of the 
Bible which headed two such lists (Eph. 5:21-6:9; Col. 3:18-4:11) by the word. The term 
Gemeindetafel (lit. community table; ~- Gemeinde) is sometimes used in the more in- 
clusive sense of rules within the church and rules for conduct towards those outside. It is 
applied to such passages as 1 Tim. 2:1—-15; 5:1-21; 6:1 f.; 1 Pet. 2:13-3:7. 


Heilsgeschichte (Ger. salvation history). The term focuses on the thought that the unifying 
theme of Scripture is the history of God’s saving acts, first in Israel under the old covenant 
and then in Christ who brings about a new covenant relationship between God and man. 
This in turn points to the — Parousia and the culmination of history. Salvation history is 
seen as the key to the meaning and course of secular history. 

The idea, though not the term, goes back to Irenaeus (c. 130—c. 200) and Augustine 
(354430). It has been revived in 20th century theology especially by Protestant theologians 
who wish to stress that Christianity is based on faith in a God who acts in history, rather 
than on an attenuated philosophy of religion or on a-—>demythologized, existential 
—> kerygma which is concerned with man’s self-understanding. A leading exponent is 
Oscar Cullmann (1902-). 


Hellenism (Gk. Hellén, Greek). A term given to designate the period of Gk. culture from 
Alexander the Great (356-323 B.c.) to the beginning of the Roman Empire under Augustus 
(31 B.c.), i.e. to approximately the beginning of the Christian era. Hellenism decisively 
influenced both the intellectual and the historical development of late antiquity. Its 
influence continued through the Middle Ages and the Renaissance. It is characterized by 
the mutual interpenetration of Gk. and oriental culture (— mystery religions), the exten- 
sive mingling of populations, the idea of the inhabited world (oikoumené), the common 
use of Gk. as the world language (— Koine), the ascendency of philosophy over poetry 
(— Stoicism, — Scepticism), and — syncretism in religion in which a monotheistic 
tendency is discernible. 


Hermeneutics (Gk. herméneud, interpret, explain; herméneia, interpretation, explanation). 
The science of the interpretation of written texts in accordance with scientifically formu- 
lated rules and principles. Schleiermacher defined hermeneutics as “‘the doctrine of the art 
of understanding.” It involves the study of language, tradition, historical setting, intention, 
the original readers, the universe of discourse and the subject matter of the text. In its 
broadest sense hermeneutics can be understood as the methodological basis of the human 
sciences. Biblical hermeneutics has to do with the interpretation of biblical texts in the 
light of the various techniques and branches of — exegesis. Theological hermeneutics 
seeks to translate, interpret and make comprehensible the message of the Bible in the 
contemporary situation. See further the article on Explain, art. herméneuo. 
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Hermetic Literature. A collection of Gk. and Lat. writings ascribed to Hermes Trismegistus 
(Hermes the Thrice-Greatest), a designation of the Egyptian God, Thoth, the father and 
protector of knowledge. The writings date from the middle of the Ist to the end of the 3rd 
centuries A.D. Much of them deal with astronomy and alchemy. The Corpus Hermeticum, 
consists of some 17 theological and philosophical treatises, the first and most important 
of which bears the title Poimandres. Like the other works, it is —> syncretistic and — gnostic 
in outlook. It has affinities with the NT in its description of the divine as light and life and 
its doctrine of the —> Logos as active in creation. It may have been written within a genera- 
tion after Jn., but the influence of the NT on these writings is thought to be negligible. 


Historical Criticism (Gk. krind, separate, distinguish, decide, judge). A branch of — exe- 
gesis which examines biblical texts in the light of scientific methods and criteria for the 
investigation of history. According to Ernst Troeltsch (1865-1923) whose approach has 
set guidelines for much Ger. thinking on the subject, historical criticism involves: (1) The 
historian must be independent and autonomous. He must critically scrutinize all traditions, 
though approaching his material with sympathetic understanding. Moreover, in the realm 
of history only probable judgments are possible. (2) The sense of probability depends upon 
the historian’s capacity to discern —> analogy between events here and now and events of 
the past. Where there is no analogy the alleged event is questionable. (3) The principle of 
correlation that all historical happening is knit together in a permanent correlation. Any 
one event is causally related to the rest. This has given rise to a closed view of the world in 
which everything is interpreted in terms of finite natural and historical causes and in which 
no supernatural events or actions of God are admitted. More recently W. Pannenberg and 
others have argued that this approach requires restatement and modification, for it 
prejudges the issue by imposing upon data the limitations of the historian’s experience and 
thus does not allow historical data to speak for itself. 

Historical criticism is not of itself hostile to the text of the Bible. Rather, it claims its 
justification on the grounds that, since the Bible bears witness to what happened in history, 
it is important to see it in historical perspective. 

—» Literary criticism 


Historicism. A term which is given a variety of meanings, but often it is used in the sense 
that every person, event, institution, or idea is capable of being explained entirely in terms 
of their historical antecedents. It is thus a form of relativism which refuses absolute 
significance to anything, insisting that nothing must be taken at face value, but rather as 
the produce of the historical forces acting upon it. 


Historie and Geschichte. The Ger. language uses two words for history, together with their 
corresponding adj. historisch and geschichtlich. The less common Historie is used in 
contemporary theology to denote that which is public and verifiable according to generally 
accepted standards of history writing. Geschichte refers to the significance of a historical 
fact for the believer which is not open in the same way to historical verification. The term 
der historische Jesus (the historical Jesus) thus refers to the Jesus that can be known in the 
light of critical research. The terms der Christus des Glaubens (the Christ of faith) or der 
geschichtliche Christus (the historic Christ) refer to Christ as seen by the eyes of faith. 
The distinction is illustrated by the title of Martin Kahler’s work Der sogenannte historische 
Jesus und der geschichtliche biblische Christus (1892), E.T. The So-called Historical Jesus 
and the Historic Biblical Christ (1964). 


History of Religions. A branch of the study of religions. But whereas comparative theology 
is concerned with the systematic and comparative study of the beliefs of different religions, 
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the history of religions is concerned with the development and history of particular re- 
ligions in their origin, evolution, phases and changes. 

The study of the history of religions is an empirical science which employs the appro- 
priate techniques of historical criticism and the philological interpretation of texts. At the 
turn of the present century the history of religions school sought to set the study of the 
Bible in the context of the wider history of religions in order to understand better the 
characteristics of biblical religion. 


Holiness Code, ‘‘H’’. The collection of Mosaic legislation in Lev. 17-26 and designated 
**H’’. Its subjects include sacrifice, marriage laws, penalties, the priesthood, the sacred 
calendar. According to certain critical views, it is post-Deuteronomic and was drawn up 
some time after the fall of Jerusalem in 586 B.c. 

—> Pentateuch, —- Deuteronomy, — J, — Elohist, —> Priestly Writing 


Hypothesis (Gk. hypothesis, proposal, suggestion, supposition). A conjectured explanation 
which has not yet been verified but which has been devised as a means towards scientific 
understanding. A hypothesis seeks to explain, and thus goes beyond the purely descriptive. 
It suggests reasons which as such are only apparent. A hypothesis represents a preliminary 
step towards a theory which offers a rationally more comprehensive and better grounded 
explanation. Hypothetical assertions operate on the level of conjecture and appearance. 


Israel (Heb. yisra’él, God strives). (1) The name given to Jacob after his night of wrestling 
(Gen. 32:28; cf. 35:10; Hos. 12:3 f.). (2) The Hebrew nation which traced its descent back 
to Israel through his twelve sons (Gen. 34:7; 32:32; 49:16, 28). (3) The name was appro- 
priated by the ten northern tribes which broke away from the southern kingdom of Judah 
after the death of Solomon (c. 933 B.c.) and which were carried away to Assyria (c. 721 
B.C.; —> Captivity). (4) In the NT the church is described as the new “Israel of God’ 
(Gal. 6:16), as it now inherits the privileges of ancient Israel as the covenant people of God. 


J — Yahwist 


Jewish Christian. Churches in the NT and — patristic periods whose members were 
converts from Judaism, in contrast to the — gentile churches whose members were drawn 
from —> Hellenistic, —> syncretistic religion. There was a tendency in Jewish Christian 
churches to retain Jewish ritual laws with regard to circumcision and commandments 
relating to food. But as Jewish Christians joined the gentile churches this began to decline, 
especially in view of Paul’s opposition to —> Judaizers and his teaching that the ritual law 
1S Superseded in Christ. With the destruction of Jerusalem by the Romans in A.D. 70 the 
main centre of Jewish Christianity disappeared. 


Judah (Heb. y°hiidaéh). (1) The fourth son of Jacob by Leah (Gen. 29:35, where the name 
is explained as meaning “praised’’; cf. 49:8 which contains a play on this meaning; 
other —> etymologies have also been suggested). (2) Gen. describes how the tribe of Judah 
is descended from him (Gen. 38) and how it is promised a position of leadership (49: 8-12). 
In the —> conquest of Canaan Judah was allotted territory in the south (Jos. 15). After the 
death of Saul, David was made king over Judah (2 Sam. 2:4), perhaps ruling over a dual 
kingdom which included the rest of —> Israel (2 Sam. 5:1-5). (3) After the death of Solo- 
mon, the ten northern tribes formed the kingdom of Israel (1 Ki. 12), leaving Judah to- 
gether with Benjamin as the southern kingdom with Jerusalem as its capital and focal point 
of worship. Judah survived the advances of Assyria, but large portions of its population 
were deported by the Babylonians (2 Ki. 23-25; Jer. 52; c. 597—c. 538 B.c.; — Captivity). 
The return from exile brought about a restoration of Judah but without the monarchy 
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(cf. Ezr._Neh.). Judah came increasingly under Hellenistic influence, especially under the 
pressure of the Syrian Seleucid empire. Although this was withstood under the —> Macca- 
bees, the land came under the sway of the Romans in the Ist century B.c. who destroyed 
Jerusalem in AD 70 and with it the last vestiges of independence. With the crushing of Bar 
Kochba’s revolt in A.D. 135 Judah ceased to be a Jewish land. The name remained in the 
form of Jew as the title for the adherents of the Mosaic law, irrespective of which tribe they 
came from. (4) After the Babylonian exile Judah became a favourite name among Jews. 


Judaizers (—> Judah). The name given to militant — Jewish Christians who insisted upon 
retention of the Jewish Law in the church not only by converted Jews but by —> gentile 
converts as well. They insisted upon circumcision and the distinction between clean and 
unclean meat. The issues they raised were debated and rejected by the Jerusalem council 
(Acts 15) and they figure prominently in Gal. 


Kerygma (Gk. kérygma, proclamation, announcement, preaching). The proclamation or 
preaching of the Christian message. In the NT kerygma can refer to the content, event and 
office of proclamation. In contrast to teaching (—> didaché) which expresses the revelation 
of Christ conceptually and logically in doctrines, the emphasis of the kerygma falls on 
public proclamation and the promise and claims of the saving event. 

In modern times the somewhat unfortunate distinction has been drawn between a 
theology of the saving events which lays emphasis on facts and a kerygmatic theology 
which stresses the relation between the word spoken in address and the response of faith. 
The NT does not draw this sharp distinction. 


Koine (Gk. koiné, common, ordinary). The common every-day language of the — Hellen- 
istic period. The NT writings were written in Koine Gk. rather than in classical (Attic) Gk. 


Law — Torah 


Libertinism (Lat. /ibertas, freedom, liberty). Commonly used to describe the attitude of 
freethinkers, frequently in a deprecatory sense. In ethics it denotes the attitude and prac- 
tice of unlimited moral freedom which rejects all restraints, standards and conventions. 


Literary Criticism (Lat. littera, letter). A branch of — exegesis, concerned with the sources 
of biblical writings, especially those books which are thought to be based upon several 
sources (such as the —> Pentateuch and the Gospels). It seeks to distinguish between the 
Original literary components of a text and later additions. The ability of the exegete to 
resolve literary questions enables him to set a piece of work in its historical context in the 
world of the OT or the NT. 


Logia (Gk. logion, oracle, saying). A saying. The term is used esp. of the sayings of Jesus. 
Since the later 19th century students of — synoptic criticism have favoured the suggestion 
that Mk. was the earliest gospel and that both Matt. and Lk. made use of it in writing their 
own gospels. Mk. contains mainly narrative material. To explain the sayings and teaching 
material common to Matt. and Lk. scholars have suggested the existence of a sayings 
source referred to as Q (possibly so-named after the Ger. Quelle, source). This source does 
not exist as such in manuscript form in the way that (e.g.) Mk. does, but is posited from 
the material common to Matt. and Lk. The exact extent of the alleged source cannot be 
determined with any certainty. In form it is thought to consist mainly of sayings and 
discourses with little narrative. The chief purpose of such a source would be to give Jesus’ 
proclamation of the Kingdom of God and the Son of Man. A secondary theme would be 
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the presentation of Jesus’ authority in word and deed. It is not thought to contain refer- 
ences to the — passion. The source is thought to be older than Mk. and was written in 
Aramaic. The church connected with Q has been identified with the primitive Palestinian 
community of the first decade after the death of Jesus. 


Logos (Gk. logos, word, reason). The notion of the Logos figured in Gk. philosophy from 
Heraclitus (c. 500 B.c.) who understood it as the universal reason which permeates and 
governs the world. It was taken over by the —> Stoics in this sense. The — Hellenistic 
Jewish thinker, Philo (c. 20 B.c.-c. A.D. 50), regarded it less as an immanent power than as 
an intermediary agent. Logos is also the -> LXX translation for Heb. dabar (word). In the 
NT the technical use of the term is confined to Jn. 1:1 ff.; 1 Jn. 1:1; Rev. 19:13 (cf. Heb. 
1:2; 4:12). The 2nd century — Apologists developed logos christologies which presented 
belief in Jesus Christ in terms of the divine logos in creation. 


LXX — Septuagint 


Maccabees. (Gk. Makkabaios, hammerer or extinguisher). The Jewish family which played 
a prominent part in freeing Judea from the Syrian Seleucid empire in the 2nd century B.c. 
The Maccabean revolt prevented the advance of —> Hellenism which had threatened the 
destruction of Judaism. It began in 168 B.c. when an aged priest Mattathias killed an 
apostate Jew who was about to offer sacrifice on an idolatrous altar in the town of Modia. 
The Maccabees are also known as Hasmonaeans, as Mattathias was reputed to be de- 
scended from Hasmon. The four books of Maccabees are named after the hero of the first 
two, Judas Maccabaeus. The first three are included in the — Apocrypha. 


Masoretic Text, frequently abbreviated as MT (Heb. md@soret, tradition). The Heb. text of 
the OT, so-called because in its present form it is based on the “‘masora”’ or body of tradi- 
tional information compiled by the Masoretes. The latter were Jewish scholars of the 10th 
and earlier centuries A.D. The most important feature of their work was to provide a 
system of pointing (strokes and dots indicating vowels) for the unpointed text. The 
original unpointed text consisted of consonants only, and the reader was left to supply the 
vowels for himself. The Masoretes provided points to preserve the pronunciation of 
ancient Heb. and to provide a definitive version of the text. Although the OT was originally 
written in Heb., the questions therefore arise, whether the MT represents faithfully the 
Original text, and whether in some cases where there is a difference of reading the Gk. 
—> LXX is not sometimes to be preferred. 


Megilloth —- Hagiographa 


Memra (Aram. mémra’, word) is used in Jewish lit. for the divine creative — logos, 
manifesting God’s power in the world and the human mind and mediating between God 
and man. It possibly underlies Jn. 1. It was sometimes used in the — Targums instead of — 
Yahweh, to avoid — anthropomorphism. 

—> Art. Word 


Messianic Titles (Heb. mdasiah, anointed one). Titles and ascriptions given in the OT to the 
expected Messiah and adopted by the Christian church in its proclamation of Jesus as the 
Messiah who has come. They include: Messiah, Christ (Gk. christos, anointed one, a tr. 
of masiah), Son of David, Son of God, Son of Man, King of the Jews. 


Metaphysics (Gk. meta ta physika, beyond or behind [the books on] physics). The terms 
referred originally to the order of works by the Gk. philosopher, Aristotle, in the library 
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of Andronicus Rhodius who placed works on “‘first philosophy” dealing with principles 
and ultimate causes behind those on nature. This original use of the term was gradually 
changed in meaning, so that metaphysics came to be understood as that branch of philo- 
sophy which deals with the principles and conditions of all beings which lie behind physical 
nature. 

This is the commonly accepted meaning today. However, through the changed historical 
understanding of the principles of being, the understanding of metaphysics has correspond- 
ingly changed in the course of history. Following Kant’s devastating criticism of meta- 
physics in his Critique of Pure Reason (1781), the possibility of metaphysics has been 
radically questioned in the 19th and 20th centuries. Nevertheless, philosophy has not been 
able to dispense entirely with metaphysical presuppositions. 

—> Ontology, — Empiricism, — Existentialism 


Midrash (Heb. d@ras, search out, investigate; midrds, investigation). A Jewish method of 
—> exegesis which sought to discover deeper meanings in the text beyond the literal one. 
Since the text was of divine origin, every detail was significant. Midrash —> halachah was 
concerned with the Law and midrash — haggadah was concerned with the non-legal parts 
of scripture. Tradition traces midrash back to Ezra as the first of the scribes (sép*rim) who 
began this type of exposition. The earliest collections of midrashim date from the 2nd 
century A.D. 

—> Rabbinism, — Mishnah, — Talmud 


Millennium — Chiliasm 


Mishnah (Heb. s@nah, repeat; misndh, repetition, instruction). Originally the oral, repeated 
teaching of the Law in contrast to the written Law. The word became a technical term 
for the orally transmitted case law, which developed over and above the — Torah and 
which ultimately became normative in post-exilic Judaism. The Mishnah provides the 
foundation for the Babylonian and Palestinian —> Talmud. It is divided into 6 sections or 
Sedarim, comprising 63 tractates. 

—  Rabbinism, —> Haggadah, — Halachah — Midrash 


Mystery Religions (Gk. mystérion, mystery). The secret cults of the Hellenistic period 
which were open only to initiates, who were granted redemption and access to the eternal 
world of the divine being. Among the most important mystery cults were the Gk. cult of 
Dionysus (Bacchus), the mysteries of Isis and Serapis which originated in Egypt, the 
Syrian Adonis cult, the worship of the mother god Cybele and Attis in Asia Minor, and 
the mysteries of the light god Mithras from Persia. The mystery gods were originally 
nature divinities whose death and return to life mirrored the change of the seasons. Through 
the cult the initiate participates in the fate of the deity. Since the mystery cults made no 
exclusive claim on their adherents, one could be initiated into several cults in order to gain 
as much divine, life-giving power as possible. 


Ontology (Gk. on, being). A philosophical term coined in the 17th century meaning: 
(1) the doctrine of being in general (Ger. Sein); (2) the doctrine of beings, that which is, 
the things that are (Ger. das Seiende,; Gk. ta onta). Sometimes a distinction is drawn 
between ontological and ontic. Whereas the former is concerned with being, the latter 
is concerned with beings. Anything that exists in any way is ontic. Ontology is concerned 
with the knowledge of the structure of being both of man and of the world. It is a branch 
of —> metaphysics. It goes back to the earliest Gk. thinkers, the pre-Socratic philosophers 
whose doctrine of the origin (arché) of things was the first answer to the question of being. 
In the course of the history of philosophy various highly different ontological systems 
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have been developed, including those of Plato (427-347 B.c.), Aristotle (384—322 B.c.), the 
scholasticism of Thomas Aquinas (1225-74), and Christian Wolff (1697-1754). In the 
20th century Martin Heidegger sought to give a new basis to ontology in his seminal work 
Being and Time (1927), which developed an analysis of human existence in terms of an 
existential-ontology. Whereas Catholic neo-scholasticism of the 19th century endeavoured 
to revive Thomistic ontology, Protestant theology since A. B. Ritschl (1822-89) has 
seriously questioned the usefulness of ontology. 

—> Existentialism 


Paraenesis (Gk. parained, advise, recommend, urge, exhort). Exhortation. Passages with a 
strong exhortatory content in both OT and NT are termed paraenetic. The proclamation 
of Christ (> kerygma) and paraenesis are related to each other as gift and task, indicative 
and imperative, and in the realm of theological reflection as dogmatics and ethics. The 
promise of the gospel is the foundation and presupposition of the claims of paraenesis 
(cf. Rom. 1-11 with 12-15). 


Parousia (Gk. parousia, presence, coming). The coming or presence of a person or God 
in order to help. In Christian language the parousia means the coming of Christ at the 
end-time for the general resurrection, last judgment and the creation of the new heaven 
and earth. 

—> Apocalyptic, —> Eschatology 


Pastoral Epistles (Lat. pastor, shepherd). A term given to 1 and 2 Tim. and Titus, as these 
letters are concerned with pastoral questions, being addressed to leaders of churches and 
containing directions and exhortations for the leadership of Christian churches. In 
modern times it has been debated whether the author was the apostle Paul (as the letters 
themselves indicate) or whether he was an anonymous author of slightly later times mak- 
ing use of the authority of Paul. 


Patriarch (Gk. patér, father; arché, beginning). The father of the tribe or nation, in 
particular Abraham, his son Isaac and grandson, Jacob (— Israel) and the 12 sons of 
Jacob (Gen. 12-50; cf. Acts 7:8 f., Heb. 7:4), to whom the nation of Israel is traced in 
scripture. The patriarchal age begins c. 2100 B.c. Genealogies of antediluvian patriarchs 
are given in Gen. 5. King David is called a patriarch in Acts 2:29. 


Pentateuch (Gk. hé pentateuchos biblos, the five-part book). The technical term for the 
first 5 books of the Bible (Gen., Exod., Lev., Num., Deut.), traditionally ascribed to 
Moses and forming the first part of the OT —> canon with the name — Torah (Law). The 
division of the Torah into 5 books is not original. However, the translators of the — LXX 
found the division already made and gave the books individual names: Genesis (begin- 
ning, after the opening words of the creation account in ch. 1), Exodus (after the —> exodus, 
the chief event recorded), Leviticus (Lat., relating to the Levites), Numbers (on account 
of the two enumerations of the people which it records) and — Deuteronomy. 

—> Elohist, — Yahwist, — Holiness Code, —> Priestly Writing, — Deuteronomy 


Pericope (Gk. perikopé, section; perikoptd, cut off). A biblical passage, especially one 
appointed to be read aloud in public worship. The term was already used in the early 
church in the sense of a proof passage for a dogmatic utterance. In contemporary exegesis 
it is used to denote a passage or section of the text. 


Pesher (Aram. p*sar [emphatic state, pisra’] solution, interpretation). A type of exegesis 
found in the — Qumran scrolls, which took earlier prophecy as being directly concerned 
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with themselves. The word is placed after almost every prophetic statement cited and may 
be translated as “‘the interpretation of this is...’’, “this refers to...”, or “this means...” 


Platonic. Pertaining to the doctrines or person of Plato (427-c. 347 B.c.) who taught that 
the world that we see with our eyes and touch with our bodies is only a world of transitory 
shadows. It is a copy of the eternal world of spiritual Forms or Ideas to which men may 
attain by detached, intellectual contemplation. He held that man was an immortal soul in a 
material body. When the body dies, the soul is preserved. His view was bound up with the 
thought of a premundane fall and the transmigration of souls as a means of purification 
through successive forms of existence. 

Neo-Platonism was developed by Plotinus (A.D. c. 205—69) and others, teaching that 
behind all existence there is an ultimate One in which the distinction between thought and 
reality is overcome. The One is reached by a way of negation culminating in mystical 
experience. 


Pneumatology (Gk. pneuma, breath, wind, spirit). The doctrine of the person and work of 
the Holy Spirit. Pneumatological refers to statements involving the Holy Spirit. 


Pre-existence of Christ (Lat. prae-existentia). The existence of Christ as a divine being with 
God the Father prior to his incarnation and earthly life (cf. Jn. 1:1—-12). The idea of pre- 
existence is also found in pre- and non-Christian religions. 


Priestly Writing, designated P in — Pentateuchal criticism. Since J. Wellhausen (1844— 
1918), P has been thought by many scholars to represent the most recent stratum of the 
Pentateuch. The designation rests upon the supposed source’s interest in cultic and ritual 
institutions and priestly ordinances. These are described partly in narratives and partly in 
accounts of varying length (e.g. of the erection of the tabernacle, Exod. 25-31). 

The source is thought to begin with Gen. 1:1 and end with Deut. 34:9 and contain 
(parallel with — J) a primeval creation narrative and a history of the times of the patri- 
archs, and Moses up to the — conquest of Canaan. The characteristics of the source are 
thought to be a formal style, avoidance of — anthropomorphisms, and interest in genealo- 
gies, numbers, the cult and the priesthood. It is thought to have originated in priestly 
circles, living in the Babylonian — diaspora in the 6th century B.c. 


Prophets (Gk. prophétés, lit. one who speaks forth). (1) The Prophets was the designation 
of a section of the OT canon (— Torah, — Hagiographa). It consisted of the Former 
Prophets (Jos., Jdg., 1 and 2 Sam., 1 and 2 Ki.), the Latter Prophets (Isa, Jer., Ezek., and 
the 12 Minor Prophets — Hos., Joel, Amos, Obad., Jonah., Mic., Nah., Hab., Zeph., Hag., 
Zech., Mal.). 

(2) The term prophet could also be used in a wide sense to Moses and the expected 
prophet like him (Deut. 18:15 ff.); David (Acts 2:29 f.), and Jesus (Matt. 8:28; Jn. 4:19). 
Prophets are also mentioned in the early church (1 Cor. 12:29 ff.; Eph. 4:11), though the 
continued use of the term need not imply identity of function. 

—> Art. Prophet 


Pseudepigrapha (Gk. either pseudos, falsehood, or pseudés, false; epigraphé, address, title). 
Post-canonical Jewish writings which were published with a false title or name (as the lit. 
translation of the title suggests). In the broadest sense, they include the entire uncanonical 
writings written between 200 B.c. and A.D. 100. They thus constitute a bridge between the 
OT and the NT. The distinction between apocrypha and pseudepigrapha is not clear cut, 
as pseudonymous works occur in the — apocrypha. The most important pseudepigrapha 
are: the Books of Enoch, the Testaments of the Twelve Patriarchs, the Assumption of 
Moses, the Pss. of Solomon, 4 Ezra and 4 Macc. 
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Qumran. The name of the site of Khirbet-Qumran (ruin of Qumran) on the north-west 
shore of the Dead Sea, near to which between 1947 and 1956 eleven caves were discovered, 
containing numerous manuscripts, commonly referred to as the Dead Sea Scrolls. The 
manuscripts are apparently the remains of the library of the Jewish Essene sect which had 
its monastic-like community at Khirbet-Qumran between the 2nd century B.c. and the 
Ist century A.D. The Dead Sea Scrolls contain biblical manuscripts (e.g. Isa.), commen- 
taries on various passages from the OT, the most extensive being one on Hab., parts of the 
apocrypha and pseudepigrapha, and various unique texts dealing with the community’s 
life and beliefs, including the Community Rule, the Damascus Rule, the Messianic Rule, 
the War Rule, Hymns and various fragments which are uniquely informative on aspects 
of Judaism about the time of Jesus. 

—> Pesher 


Rabbinism (Heb. rabbi, my master). Rabbinic theology began to emerge about the begin- 
ning of the Christian era, and it subsequently became normative for the life of the Jewish 
community to the present day. As scribes and teachers of the Jewish schools, the rabbis 
had the task of expounding the Jewish scriptures, especially the — Torah or Law, of 
regulating the life of Jewish communities in the light of the — Talmud, and, particularly 
in the earlier period, of judging legal matters. The schools of Hillel and Shammai about 
the time of Jesus, Rabbi Akiba and his pupil Rabbi Meir in the 1st and 2nd centuries A.D., 
the Karaites in the 8th century, and the Chassidim in the 18th are particularly well known. 
The aim of rabbinism was to bring about obedience to God’s commandments consistently 
and — casuistically through a multitude of comprehensive laws and the exposition of the 
Torah. 

—> Mishnah, — Talmud, — Halachah, — Haggadah, — Midrash, — Synagogue — Tanna 


Redaction (Lat. redigo, bring back, get together). The revision or adaptation of one or 
more sources to form a single work. Many scholars hold that the —> Pentateuch and 
other writings show evidence of this process. The person who has collected such sources 
and set them in order with perhaps some theological comment is termed the editor or 
redactor. Since about 1945 —> form-criticism which is largely concerned with pre-literary 
forms has been supplemented by redaction-criticism (Ger. Redaktionsgeschichte, lit. history 
of redaction). The latter attempts to determine the characteristics and outlook of the 
redactor in the light of the general structure, train of thoughts and theology of a text, 
and so assess the character of a text in the light of its treatment of sources. 


Samaritan. (1) Samaria was the capital of the northern kingdom of — Israel. It also gave 
its name to tne surrounding territory. It was founded in c. 880 B.c. and fell to the Assyrians 
in c. 722 B.c. (2 Ki. 18:9 ff.). (2) Samaria came to be used as the name of the territory west 
of the Jordan, bounded by Galilee in the north and Judea in the south. After the mass 
deportation in c. 721, the remaining Israelites formed the core of a new community which 
continued to worship Yahweh, but were also influenced by other cults. There was deep 
hostility between the Samaritans and the Jews who returned from — captivity in Baby- 
lon in the 6th century. This was evident in NT times (Lk. 10:29-37; 17:16-18; Jn. 4:1-42). 
(3) The Samaritans possessed the Law — (Torah), but not the —> Prophets. The Samaritan 
—> Pentateuch which dates from pre-Christian times differs slightly from the Jewish version. 
One difference is the name of the Samaritan holy mountain, Mt. Gerizim, for Mt. Ebal in 
Deut. 27:4. 
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Sayings and Sayings Source —> Logia 


Semantics (Gk. sémantikos, significant). The branch of philology which deals with the 
meaning of words and their sense-development. The adj. semantic means relating to 
significance or meaning. 


Semitic (Heb. sém, Shem). A Semite is lit. one descended from the peoples mentioned in 
Gen. as descended from Shem, the son of Noah. They include the Hebrews, Aramaeans, 
Arabs, and Assyrians. The Semitic languages include Hebrew, Aramaic, Ethiopic, Akka- 
dian, Ugaritic and Arabic. In most semitic languages the writing is from right to left, 
though in this they are not unique. Gk. was originally so written, as was Etruscan and the 
oldest extant Lat. inscription. Cuneiform writing after c. 2500 B.c., on the other hand, was 
regularly from left to right. 


Septuagint (Lat. septuaginta, seventy). The Gk. translation of the OT and most of the 
—> apocrypha which according to Jewish legend was translated by seventy (or seventy-two) 
Jewish scholars of the —> Diaspora at Alexandria in the 3rd century B.c. (cf. Letter of 
Aristeas). Hence it is commonly designated by the Roman numeral LXX. In fact, the OT 
was translated into Gk. over a period of time by various translators, beginning with the 
—> Pentateuch in the 3rd and 2nd centuries B.c. The purpose was to help Jews of the 
dispersion to read the scriptures in familiar Janguage. Numerous alterations and changes 
of meaning in relation to the Heb. occurred. But in point of time the LXX is earlier than 
the Heb. —> Masoretic Text, and sometimes its readings are to be preferred. In the early 
church the LXX was the normative form of the OT. 


Sitz im Leben (Ger. lit. seat in life). The life-setting or original historical context of an 
incident or saying. It is a technical term of —> form-critical exegesis, coined by the OT 
scholar Hermann Gunkel (1862-1932), referring to the situation, speaker, hearers, social 
and personal background, and attitude presupposed by a given biblical passage. 

—> Form-criticism, —> Genre 


Soteriology (Gk. sotéria, deliverance, salvation). The doctrine of the saving work of Christ, 
Statements relating to soteriology are termed soteriological. 


Source Criticism. A branch of OT and NT — exegesis, concerned with the investigation of 
sources or strata behind the existing texts. This is practised not only in the —> Pentateuch 
—> and Synoptic Gospels but in historical books like | and 2 Sam, 1 and 2 Ki. It seeks to 
discover the role of —> redactors in the production of the final text, the different sources or 
strata in order to determine and assess the characteristics and pecularities of a text against 
its historical background. 

—> Authenticity, — Literary criticism 


Stoicism (Gk. stoa, porch, hall, the painted corridor on the north side of the market place 
at Athens). A Hellenistic philosophical school, founded at Athens by Zeno of Citium 
(Cyprus), so called after the place where he taught. It survived into the 3rd century A.D. 
The history of Stoicism falls into three periods: the Old Stoa (c. 300-150 B.c.), the Middle 
Stoa (c. 150 B.c.—-A.D. 50), and the Later Stoa (c. A.D. 50-250). Its best-known representa- 
tives are Zeno (335-264 B.c.), Seneca (c. 4 B.C.—A.D. 65), and the Emperor Marcus Aurelius 
(A.D. 128-80). Stoic philosophy lays stress on —> ethics. Its ideal is embodied by the wise 
man, the citizen of the world, the true cosmopolitan, who lives in harmony with nature 
and reason, masters his affections, bears suffering with ‘“‘Stoic’? calmness (ataraxia), and 
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finds the greatest happiness in virtue. For many in the ancient world Stoicism provided a 
bridge to Christianity. 


Synagogue (Gk. synagogé, assembly, place of meeting, synagogue). (1) The meeting place 
of the Jewish community, used chiefly for worship and instruction in the — Torah, 
apparently originating after the exile in the 6th century B.c. (> captivity); (2) the Jewish 
community gathered there for worship. 


Syncretism (Gk. synkerannymi, mix together). The merging and synthesis into a unity of 
different religions, together with their beliefs and practices. Today syncretism is used 
particularly to denote the religious world and the historical amalgamation of cults in the 
declining ancient world in the period known as —> Hellenism. 


Synoptic Gospels. (Gk. synopsis, general view; synopsizo, bring together in a general view). 
The first three Gospels, Matt., Mk., and Lk. show extensive agreement in general outline 
and in the contents of numerous individual sections. Their text can be printed in three 
parallel columns in a synopsis in order to present their agreements and differences. 


Talmud (Heb. /amad, learn; talmid, pupil, scholar; talmiid, teaching). Jewish compilation 
embodying the — Mishnah, which was regarded as the codified exposition of the — Torah 
and pious practice, and the -> Gemara or collection of explanations by later generations of 
rabbis (the Amoraim). The Jerusalem Talmud which contains the discussions of the 
Palestinian rabbis and was completed c. A.D. 400 survives only in incomplete form. The 
more recent Babylonian Talmud is considerably more extensive and important in Jewish 
estimation. It was completed c. A.D. 500. The term Talmudic Judaism denotes the strict 
body of Judaism which upholds the tenets of the Talmud in contrast to liberal Judaism. 
—> Rabbinism, —> Halachah, —> Haggadah 


Tannaim (Heb. tanna’im, teachers). A name given to the doctors of the — Mishnah, dating 
from the rival schools of Shammai and Hillel (c. A.p. 10). The period of their greatest 
activity was between A.D. 70 and 200. Some 120 known teachers are so called. After the 
Mishnah had been published c. 220, the —> rabbis are known as Amoraim (Heb. "*morda’im, 
speakers, interpreters), because from then on they were commentators on the Mishnah. 
Later on the word tanna was used of one who had successfully learned the tradition. 


Targum (Heb. targém, interpret; targiim, interpretation). The translation and paraphrases 
of the OT into Aramaic. In the post-exilic period Heb. was increasingly pushed out by 
Aramaic as the common and literary language. Consequently, the Heb. scripture readings 
in worship were accompanied by translations and expositions in Aramaic. The various 
written Targums originated from this oral practice. A characteristic feature is the com- 
bination of explanatory interpretation and translation. 


Teleology (Gk. telos, goal, end). The theory of the meaning, goal and purpose of the world. 
It is the counterpart of cosmology which is concerned with the universe and causality. The 
latter looks back to the ultimate cause of the world, whilst teleology looks forward to its 
goal or purpose. Teleological means adapted for a purpose, directed towards a goal. 


Textual Criticism. A branch of — exegesis which takes account of the fact that the biblical 
texts have come to us in numerous manuscripts or — codices. Often they differ from each 
other in detail. The task of textual criticism is to study the extant texts in the light of 
different versions or variant readings, taking account of parts which have been spoilt or 
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are in some way defective and which can only partially be translated. Its aim is to re- 
construct the original reading of the manuscript in accordance with scientifically formu- 
lated principles. The practice of textual criticism requires knowledge of different manu- 
scripts and their families, knowledge of manuscript writing, and of the characteristics of 
Heb. and Gk. 


Textus Receptus. Lat. for ““Received Text’’. It takes its name from a phrase in the preface 
to the Elzevir edition (1633) and is substantially the Gk. text of Erasmus (1516) and the 
Complutensian Polyglot (1522). Erasmus’s Gk. text of the NT was the basis of the 
reformed translations of the NT in Ger. and English including the AV or KJV (1611). It 
continued to be the standard text of the Gk. NT until the later 19th century. But it is now 
recognized to be largely Byzantine in character and based on a limited number of manu- 
scripts most of which were relatively late. It has been superseded by the text of Westcott 
and Hort which provided the basis of the RV (1881) and other more recent texts which 
are based on earlier manuscripts employing the techniques of —> textual criticism. 


Theism, Deism (Gk. theos, God; Lat. deus, God). (1) Theism is the belief that the ultimate 
ground of all things is a single, supreme reality which is the source of everything other 
than itself but does not depend on them for its existence. This reality is complete, perfect 
and personal, and consequently is worthy of unqualified worship. Orthodox Christianity 
is thus theistic. It sees God as both immanent, i.e. present in the world and — transcen- 
dent. (2) Deism was originally a philosophical movement in Britain in the 17th and 18th 
centuries which sought to establish a natural theology independent of the Christian 
revelation. It regarded the essential truth of Christianity as no more than a republication 
of the religion of nature and on this basis criticized the historical veracity of the Bible. 
Sceptical deists contributed considerably to the rise of biblical criticism. In modern par- 
lance, however, deism is often divorced from its historical background and means belief 
in a transcendent God who no longer has any dealings with the universe he created. 


Theologoumenon (Gk. theologed, speak of God or divine things; theologoumenon is the 
pres. pass. participle). Lit. that which is said about God or divine things. As a technical 
term it denotes a theological thought or saying. 


Torah (Heb. torah, instruction, doctrine, law). The word is thought to come from the Heb. 
root meaning to throw, the torah being the decision obtained by the priest through casting 
the sacred lot. Torah came to be used predominantly for instruction in the will of God 
(e.g. Jer. 18:18) and written collections of priestly decisions (e.g. Hos. 8:12). It was used 
of individual laws as well as of the —> Pentateuch containing the Mosaic legislation. It 
thus became the designation for the first part of the OT —> canon. The Eng. term Law is 
used as a synonym for the Torah, but it is only an approximate designation as the Penta- 
teuch contains more than legislation. 


Tosefta (Heb., supplement). A collection of early Jewish tradition, contemporary with, 
but not included in the — Mishnah. Like the Mishnah, it has six main divisions containing 
tractates. It contains more —-> Haggadah than the Mishnah. 


Tradition (Lat. traditio, delivery, surrender, tradition). Tradition is a fundamental process 
in every culture and all forms of spiritual life. It applies to words, customs, usages, ritual, 
ordinances, laws and attitudes. Both the process and the content of tradition are expres- 
sions of the historical past as it affects the present. As a technical term, tradition often 
denotes the oral transmission of biblical material prior to its fixation in writing (— tradi- 
tion history). Apostolic tradition denotes the tradition of words, views and practices 
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which may be traced back to the apostles and which came to be regarded as authoritative 
in the course of history. 


Tradition History (Ger. Uberlieferungsgeschichte). The branch of — exegesis concerned 
with the formation of biblical texts through oral tradition up to being finally committed 
to writing. It investigates the origin, growth and background of material in its pre-literary 
form. On this basis scholars have tried to distinguish original material from later additions. 
Valuation of this method differs widely. Some scholars regard it as a branch of scientific 
criticism, while others regard it as highly subjective speculation. 


Transcendence (Lat. transcendere, climb over, step over, surmount). The distinction be- 
tween immanence and transcendence belongs to the distinction between this world and the 
next, the conditioned and the unconditioned, the physical and the spiritual, the objective 
and the non-objective, the realm of tangible existence and its unobservable ground. The 
term transcendence denotes the unconditioned ground which lies beyond and behind the 
realm of the directly observable world of objects. Orthodox Christian theology under- 
stands the relation between God and the world in terms of immanence and transcendence. 
In so far as God is present and operative in the world, he may be said to be immanent, but 
in so far as he is over and above it he is transcendent. 

—> Theism, Deism 


Typology (Gk. typos, trace, image, form, figure, example, pattern). The scheme of thought 
which sees historical persons, events and institutions as “‘types’’ or patterns of subsequent 
greater persons, events and institutions. Typology plays an important part in the Christian 
interpretation of the OT, in identifying statements which originally belonged to a particular 
historical situation and applying them to Jesus and the church. A presupposition under- 
lying the typological interpretation of the OT is the — analogy between the old and new 
covenants which are based on the same God and his covenant relation with his people. 
Already in the NT Paul understands Adam as the antitype of Christ (Rom. 5:14) and Israel 
as the antitype of the Christian church (1 Cor. 10:6). 

—> Allegory 


Variant Readings. These occur when different manuscripts of the same text present differ- 
ent forms of wording. 
—> Textual criticism 


Version. (1) Different forms of a statement; (2) different accounts of an event; (3) different 
renderings of a translated text; (4) different translations of the Bible. 


Vulgate (Lat. vulgare, make known, publish). The name of the Latin translation of the Bible 
prepared by Jerome at the request of Pope Damasus (A.D. 382). The Vulgate gradually 
replaced the other Latin translations in use in the early church, like the Old Latin (Vetus 
Latina). At the Council of Trent (1546) it received canonical authority in the Roman 
Catholic Church. 


Yahweh (Heb. YHWH). One of the names of God (Exod. 17:15). Out of reverence for the 
divine name the practice had grown up by c. 300 B.c. of not pronouncing it, and the cir- 
cumlocution ’adonai (my lord) was uttered instead. When the vowel points were added to 
Heb. (— Masoretic text), the vowels for ’adonai were added to the consonants of YHWH. 
This gave rise to the mistaken form Jehovah in the av. The —> LXX translators substituted 
‘‘Lord”’ (kyrios) for the tetragram YHWH wherever they found it. The original pronuncia- 
tion is thought to have been Yahweh. 
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Yahwist (derived from the tetragram YHWH). The designation of a hypothetical author 
of one of the conjectured sources of the —> Pentateuch. The source is designated “J” (cf. 
Jehovah or Yahweh). In contrast to the —> Elohist, the Yahwist used the name Yahweh 
for God from the beginning. J is thought to begin with Gen. 2:4b with the creation narra- 
tive and contains the primeval history of the fall, Cain and Abel, Noah and the flood, the 
genealogies of the nations and the tower of Babel. It is thought to give an account of the 
patriarchs and the time of Moses up to the conquest of Canaan. These passages represent 
a collection of narratives, developing the theme of promise and fulfilment, expressed in 
Yahweh’s promise to Abraham of the promised land. J is thought to be dated in the 10th 
century B.C. originating in Judah. 


Zealot (Gk. zelétés). Members of a political, messianic, radical group in Judaism which 
split off from the Pharisaic movement. The zealots did not wish to wait patiently for the 
advent of the messiah, but strove to force the fulfilment of the messianic promise by the 
sword. Zealot groups began by living off plunder in the desert, but steadily grew in 
influence and significance in Palestine until in A.D. 66 they led a revolt against the Roman 
rule. It led to the destruction of Jerusalem by Titus in A.D. 70. The movement continued in 
Palestine until the final catastrophe in a.p. 135. 
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Abolish, Nullify, Reject 


katapyéw (katargeo), abolish, nullify. 


CL Derived from argos, meaning inactive, idle, unused, useless, katargeo is a late 
word which in secular Gk. means to render inactive, put out of use, cancel, 

bring to nothing, do away with. It is used in a wide range of contexts. 

oT It only appears in the LXX in 2 Esdr. [Heb. Ezra] 4:21, 23; 5:5; 6:8, where it 
signifies hindering or interrupting the rebuilding of the temple. 

NT Of its 27 occurrences in the NT, one is in a parable (the non-fruiting fig tree of 
Lk. 13:7 “‘cumbers” the ground in the sense of making it unproductive); the rest 

are in theological contexts, all but one being in Paul, who uses the word mainly to 

express the following: 

1. God’s putting out of action through the cross and the parousia destructive 
powers which threaten man’s spiritual well-being. These include (a) world-rulers 
(1 Cor. 2:6: possibly human, but more likely demonic); (b) the law which set Jew 
and Gentile at enmity and made both guilty before God (Eph. 2:15, cf. Rom. 7:2, 
“discharged from the law of the husband’’); (c) the body of sin (Rom. 6:6: Paul 
means “‘our sinful self’’, “‘the sin-dominated nature that was ours in Adam’); (d) the 
‘“‘man of sin’’ (2 Thess. 2:8); (e) all forces hostile to Christ at present (1 Cor. 15:24), 
including death, already brought to nothing in principle through Jesus’ resurrection 
(1 Cor. 15:26; cf. 2 Tim. 1:10). The writer to the Hebrews adds (f) the devil (Heb. 
2:14). 

2. God’s removing and displacing what is transient to make way for better and 
abiding things. Already displaced through the coming of the new order in Christ is 
the ‘“‘glory’’, such as it was, of the Mosaic dispensation (2 Cor. 3:7, 11, 13), and the 
“veil” which was on Jewish hearts like Paul’s (2 Cor. 3:14). Being displaced, as 
God’s plan goes forward, are “‘things that are (sc., something)” in this world — 
though grammatically neuter, the phrase denotes people (1 Cor. 1:28). Due for dis- 
placement through the changes which the parousia will bring are (a) the belly and 
food (1 Cor. 6:13: our present bodies will be changed), and (b) prophecies and 
conceptual knowledge (gndsis), which, being at best modes of partial and indirect 
apprehension, will be left behind, as a grown man abandons childish things, when 
we apprehend God directly by sight (1 Cor. 13:8, 10, 11). 

3. Man’s attempts, witting or unwitting, to contradict and cancel those prin- 
ciples and powers of divine working which bring salvation. To preach justification 
by circumcision, and to seek justification by works of law, is not only to cancel the 
offence of the cross (Gal. 5:11), but also to be “‘severed’”’ (cancelled, discharged) 
from Christ and his grace (Gal. 5:4). But as faith does not cancel the law (Rom. 
3:31), nor the law the promise (Gal. 3:17), nor Israel’s unbelief God’s faithfulness 
(Rom. 3:3), so the gospel of grace will stand, despite man’s efforts to nullify it, and 
in the end it will triumph. 

Though katargeo is elusive in translation (AV renders it in 17 different ways, RV 
in 13), its basic meaning of rendering something inoperative is clear and constant. 
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aGetéq@ (atheted), set at naught, reject. 


CL In classical Gk. atheted means to set aside a treaty or promise, to break faith, 
and in general to deny, disprove and do away with what has been laid down. 


oT In the LXX atheteo renders a wide range of Hebrew words. It is frequently used 

for breaking faith with God and man, and for profanely disregarding and 
abusing something holy (e.g. God’s sacrifice, 1 Sam. [1 Ki.] 2:17; God’s law, Ezek. 
22:26). 


NT In the NT, apart from one reference to promise-breaking (Mk. 6:26), one to 

setting aside a will (Gal. 3:15), and one to God exploding the pretensions of this 
world’s wisdom (1 Cor. 1:19, citing Is. 29:14, though not in the LXX version, which 
has apol6é for athetésd), the word is used for acts of irreligion — rejecting God (1 
Thess. 4:8), his command (Mk. 7:9), his purpose (Lk. 7:30), Jesus Christ (Mk. 
10:16, Jn. 12:48), God’s grace (Gal. 2:21), Moses’ law (Heb. 10:28), one’s first 
faith (1 Tim. 5:12), and “‘dominion”’ (Jude 8) — probably the authority of Christ in 
his ministers. 


[ eovdevéo E€ovdevew (-0@), E€ovOEevew (-dm@) (exoudened (-00), 
i | exoutheneo (-00)) reject with contempt. 


CL & OT A post-classical Gk. word, used in both its forms for several Heb. words in 
the LXX, but always with the same precise meaning. It is an emphatic word. 


NT In its 13 NT occurrences, its meaning is as above. Christ is the object of con- 
tempt in Mk. 9:12, and the despised “‘stone”’ in Acts 4:11 (citing Ps. 118:22, but 

not from the LXX, which has apedokimasan [cf. Mk. 8:31; Lk. 17:25)]). 

—» Despise J. I. Packer 


G. Delling, katarged, TDNT | 452 ff.; R. Macpherson, “‘Despise’’, DCG I 453 f. 


Abomination of Desolation 

Sz Tar ; to BoéAvypa Thc Epnudcews (to bdelygma tes 
ee (etree of desolation. 
CL & OT The phrase to bdelygma tés erémdseos occurs in Mk. 13:14 and its parallel 

Matt. 24:15. It is taken from the LXX of Dan. 12:11 and appears with slight 
variations in Dan. 9:27, 11:31 and 1 Macc. 1:54 ff. In Dan. the Heb. expression 
which it translates (siqqus §6mém) appears to signify “the abomination which causes 
(spiritual) desolation’, i.e. it creates either a horror in the mind of the beholders or 
an objective condition of spiritual devastation. In the OT an abomination denotes 
chiefly something which is abominable to God, especially objects offensive in the 
light of the ceremonial law, hence it frequently describes idolatrous objects (Siqqis 
is synonymous with t0‘ebah, and in Ezek. 5:11 both terms refer to detestable and 
abominable idols; for a vivid narrative illustrating the horror caused by worship- 
ping “‘abominations”’ see Ezek. 8). E. Nestle (in an article in ZATW 1884) demon- 
strated that the phrase ‘“‘abomination of desolation”’ originated as a typical Jewish 
term of contempt for a heathen deity. The title ““Lord of Heaven”’ (ba‘al Samayim, 
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frequently pronounced ba‘al Samém) was given to Zeus as chief of the gods. When 
the Jews were asked to acknowledge Zeus under such terms they described him not 
as ba‘al Samém but Sigqiis Someém, i.e. not ““Lord of heaven’’ but ‘‘an abomination 
which desolates”. The situation is narrated in I Macc. 1:54 ff., which tells how 
Antiochus Epiphanes (175-164 B.c.) caused a pagan altar to be erected on the great 
altar in the Jerusalem temple, and this pagan altar is described as “‘the abomination 
of desolation’. There is evidence to suggest that with the altar was placed an image 
of Zeus (of whom Antiochus viewed himself as representative), which naturally 
intensified the horror of the sacrifices commanded (cf. C.C. Torrey, Documents of 
the Primitive Church, 26). By this means the temple of God was turned into a 
heathen temple. The command to render such worship, in Jerusalem and beyond, 
led to the Maccabaean revolt and to the writing of the prophecies of Daniel. 


NT In Mk. 13:14 the desolating abomination is referred to as well known, without 

explanation. Many exegetes, observing that ‘“‘abomination”’ is neut. in gender, 
but the participle “standing where it ought not” is masc., have concluded that the 
abomination is the — Antichrist, who steps into the place reserved for God (cf. 
2 Thess. 2:4). If the term ‘“‘Antichrist” be extended to mean a power which sets 
itself against God it could be employed in this context, but the later developed 
doctrine, such as appears in Rev. 13 and 17, should not be read into Mk. 13:14. To 
Jesus the term “‘abomination”’ would probably connote idolatry of some sort. It is 
to be observed that Luke paraphrases his words by the expression “Jerusalem 
surrounded by armies” (Lk. 21:20). It is possible that that is closer to the intention 
of Jesus than is commonly recognized, for the Roman armies were notorious for 
the idolatrous images affixed to their ensigns, which were set in the ground at night 
and accorded worship. By agreement with the Jews these ensigns were never brought 
into the Roman fortress in Jerusalem. If the time should come when the ensigns 
were set in the holy place, that could only be as a result of brute force and it would 
entail war to the death. The “abomination” would thus bring about the desecration 
of the city and sanctuary and would lead to destructive warfare, so bringing to pass 
the fulfillment of the prophecy of Jesus in Mk. 13:2. Such an interpretation is in 
harmony with the meaning of the phrase in Dan., and it accords with other teaching 
of Jesus wherein disaster for his nation and for Jerusalem is anticipated (cf. Matt. 
23:35 ff; Lk. 13:1 ff.; 19:41 ff.; 23:28 ff.). The use of the expression ‘“‘abomination 
of desolation”’ for the desecration and ultimate destruction of the temple and city 
indicates that Jesus viewed such an event in the light of the Day of the Lord, as the 
OT prophets before him and above all Daniel in his references to the abomination. 


G. R. Beasley-Murray 


(a). G. R. Beasley-Murray, Jesus and the Future, 1954, passim; G. R. Beasley-Murray, A Com- 
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Fall of Jerusalem in the Synoptic Gospels, 1970; G. Kittel, TDNT II 660; W. G. Kimmel, Prophecy 
and Fulfilment, 1957, 95-103; A. L. Moore, The Parousia in the New Testament, 1966; V. Taylor, 
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E. Nestle, ZATW (1884), 4, 248; SB I 945, 951. 
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Abraham, Sarah, Hagar, Isaac 


| AB pad | ’ABpadu (Abraam), Abraham. 


OT The name derived either from the Babylonian Abam-rama, he loves the Father, 

i.e. God, or from the Aram. lengthening of the Canaanite name Ab-ram, the 
Father, i.e. God, is exalted. The popular etymology of the Heb. ’abraham (Gen. 
17:4 f.) makes the name signify “‘father of a multitude’. 

1. The tradition of Gen. 11:27—25:11(18) depicts Abraham as the first of the 
so-called patriarchs, the ancestor of the later people of Israel. Admittedly, he 
continues to have the second place in the OT behind the patriarch Jacob, as is 
already indicated by the name Israel which Jacob received and which was applied 
to the nation (— Israel, arts. [sraél, Jakob). But a profound and far-reaching 
significance was attached to Abraham. 

(a) Abraham stands for the extreme prophetic experience of Israel. He is not 
only called a —> prophet (Gen. 20:7; cf. 15:13-16) and as such was wrested from 
all personal security (20:13). He was also tested as a prophet (22:1), to see whether 
in his person the people of God would esteem God enough to be willing to offer 
human sacrifice. Abraham held to the word of his God almost to the point of killing 
his only son. God then released him and the people of Israel, because he loves 
faithfulness and not sacrifice. 

(b) Abraham was the recipient of a promise of land which steadily grew despite 
the extremely scanty beginnings. His life constantly appeared threatened by the 
lack of a son and heir (15:2 ff.), and the latter was only born when Sarah was past 
the age of child-bearing (18:1—15). But this stands in contrast with the promise of 
the land which was extended from its simplest form (12:8, Shechem), through 
13:14-17 (Hebron) to the kingdom of — David (15:18). In the panoramic perspect- 
ive of the Pentateuch the theme of the land is not brought to fulfilment, but looks 
towards fulfilment with the dying — Moses (Deut. 34). In so far as the land was 
never merely a physical possession, but was constantly seen as a spiritual heritage 
(representing freedom, peace and well-being in and with God), later Israel re- 
mained profoundly conscious of the fact that it still looked for the minmate! ss 
ment of the promise to Abraham. 

(c) The making of the — covenant in Gen. 17 develops this theme and ensures 
that the land promised as a possession to Abraham and his posterity is not under- 
stood in a nationalistic way as personal property, but as the place of worship 
appropriate to the creator of the world (Gen. 1). In Gen. 17 the message is formu- 
lated which enabled Israel to survive even the terrible situation of the national 
collapse and the far from glorious period of reconstruction under Persian rule. The 
people of God received the commission amidst the world powers to serve the 
creator in a way commensurate with his being. 

(d) This insight was decisively influenced by the age-old declaration that Abraham 
was called, so that “‘the families of the earth wish blessing for themselves in his 
name”’ (12:3). It stands in the context of the promise of the land which looks 
forward to the kingdom of David (15:18), relating these words with their ring of 
power politics to an anti-nationalistic perspective. Mankind, including Israel and 
the patriarchs, had fallen prey to the desire to be like God (3:5), to the mysterious 
couching of sin before the door of the heart (4:7), and to the need to establish a 
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name for oneself in a single kingdom (11:1—9). But the Lord of the world made a 
new beginning with Abraham, the man who unconditionally remained true to the 
promise (of the land) despite the extremely meagre fulfilment, so that the prospect 
of blessing for the families of the earth does not fail on account of the meagre 
fulfilment in the time of the OT. 

Alongside the instances where Abraham is mentioned in Gen., there is the 
particularly important and oft-repeated expression especially in Deut. “the land 
that Yahweh has sworn to your fathers, Abraham, Isaac and Jacob” (cf. Deut. 1:8; 
6:10; 9:5, 27; 29:13; 30:20; 34:4). For amid the despair of the exile it denotes the 
fixed point on which election depended: a solemnly attested promise of God which 
made it possible for the Israelites after the loss of the land and in the anxiety of 
being remote from God (Isa. 63:15—64:11; cf. especially the complaint of 63:16!) 
to accept their sin as sin, because they understood God as the one who is dependable. 
Furthermore, there is the prophetic word from God, highly apt at the time of the 
exile, that calls Abraham “‘my friend” (Isa. 41:8; cf. Ps. 105:6; 2 Chr. 20:7). Thus 
Abraham is the forefather to whom the promise was the basis of his life (Gen. 15:6); 
God counted this to him as righteousness. 

2. The special position of Abraham, already foreshadowed in this development, 
reached its highest expression in Judaism. There the belief is found that because of 
Abraham’s -> election all who confess themselves as his have a place in the coming 
kingdom of God, even though their sins have been many (SB I on Matt. 3:9). Rab. 
Judaism saw Abraham’s life as a series of acts of obedience. According to it, 
Abraham had kept the whole — law. By contrast, Hel. Judaism, especially Philo, 
stressed his trust in God’s promises, especially those about the final judgment and 
the kingdom of God, and attributed the beginnings of belief in a world to come to 
his time (SB HI 194, 197; cf. Syr. Bar. 57:2). Jewish legends relate that he was the 
first to recognize monotheism, and as the first — proselyte Abraham also served as 
a missionary (7. DNT I 8). 


NT 1. Since Abraham was the ancestor of Israel, the descent of Jesus from Abraham 
became of great importance for the proclamation of Jesus as the Messiah. It 
underlined the continuity in God’s saving activity both for his people and the 
world (cf. the genealogy in Matt. 1:1-17). Lk.’s genealogy (Lk. 3:23-38) mentions 
Abraham in v. 34, but stresses the descent from the first man —- Adam. 

2. (a) For the Jews in general it-was a special title of honour to be known as 
“children of Abraham” (Matt. 3:9; Lk. 3:8), for according to the popular belief, 
Abraham’s merits guaranteed Israel a share in the kingdom of God. John the 
Baptist attacked this idea, as Luther attacked indulgences. To be descended from 
Abraham was in itself of no value. Only he who sets his heart and mind on the 
coming kingdom of God, brings forth the true — fruit of repentance (— conver- 
sion), and by — baptism anticipates the final judgment has any right to hope for a 
place in the kingdom. God can raise up from stones children for Abraham. That is 
why Jesus considered it so important to search for the lost sheep of Israel. He 
healed a daughter of Abraham who had been excluded from the community, the 
woman with an issue of blood (Lk. 8:43-48), and caused salvation to come to the 
house of Zacchaeus as a son of Abraham, although he had been living outside the 
—> Law (Lk. 19:9). 


T7 


ABRAHAM 


When Luke records that the apostles addressed their hearers as descendants of 
Abraham and mentions the God of Abraham, Isaac and Jacob, he intends his 
readers to understand how aware the apostles were of their loyalty to the faith of 
their ancestors and how strenuously they had sought to win Jesus’ people despite 
their unwillingness (Acts 3:12 f., 25; 13:26). 

The incident in Matt. 8:11 f. and Lk. 13:28 f. in which Jesus threatens “‘the sons 
of the kingdom”’ with being cast out into darkness, may have as its background the 
belief that Abraham was the first proselyte and the greatest maker of proselytes 
(see above OT 2). But it does not follow that he will be surrounded in the kingdom of 
God only by his physical and national heirs. There will also be those of his own type, 
i.e. proselytes. 

(b) ““Abraham’s bosom” (Lk. 16:22) means the pouch (héq) above the girdle 
made by pulling up the garment slightly. This picture is relatively seldom found in 
Rab. writings (SB II 226). It may refer to special care, as that of a mother loving her 
child which she carries in the folds of her dress over her breast, or to the place of 
honour at table beside Abraham. When one reclined at table, one’s head came 
approximately to the level of one’s neighbour’s chest (Jn. 13:23, SB II ad loc.). 

Judaism frequently expected intercession by Abraham who lives with God 
(Lk. 16:22 ff.). The same is true of Isaac and Jacob (~ Advocate). But this was not 
without conditions, as Jesus’ parable indicates. Intercession by those who already 
have eternal life for those who still await death is basic to the idea of the invocation 
of saints. The Jewish belief that those who have lived with God, e.g. the patriarchs, 
must remain alive after death was shared by Jesus, who justified it by saying that 
where God is there also must be — life (cf. Mk. 12:26 f.; Matt. 22:32; Lk. 20:37f.). 
He who lives with God can die but cannot cease to live. It is from this angle that we 
must understand the — resurrection of Jesus. 

3. When Paul explains the importance of Abraham, he is concerned above all 
with justification (— righteousness) by faith. His exposition both in Gal. 3:6 ff. 
and Rom. 4:1—-13 is not a deductive proof in the strict sense. Paul’s method is the 
opposite. In the light of the revelation of Christ he recognizes that Scripture had 
long before spoken of it. 

(a) The details of the apostle’s arguments about Abraham were partly deter- 
mined by the ideas of his Judaizing opponents, who maintained that the — Law 
was the definitive revelation which brought salvation. It followed that Abraham 
must have lived by it, even before it had been revealed at Sinai. By contrast Paul 
maintained in Gal. that anyone who wishes to live by the — works of the Law 
(Gal. 3:10) is under a curse, since it implies that men must earn their salvation by 
them. By so doing, such a person does not permit God to be the God who alone 
can give man that which is good without qualification and save him (Rom. 7; cf. 
Gen. 3). As Paul sees it, Scripture shows clearly that Abraham was justified not by 
works of the Law but by faith (Rom. 4:3; Gal. 3:6; cf. Gen. 15:6). Scripture even 
foresaw the placing on an equal footing of the lawless pagan and the pious Jew 
through faith (Gal. 3:6—9), because faith excludes every basis for human honour, 
~ even the precedence of the Jew. The Law did not have the function of making 
Abraham’s blessing inoperative. It was given to reveal that sin, in the last analysis, 
is directed against God and not against men. Thus it prepared men for the recog- 
nition that their only hope is in God (Gal. 3:24), and that Jesus is the promised 
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offspring of Abraham (3:16 f.). By abrogating the Law, God opened to all the pos- 
sibility of living by faith and so sharing the heritage of Abraham in all its fullness. 

(b) In Rom. 4 these thoughts are expressed with even greater clarity. What has 
Abraham found? Was it something to — boast about? Not in God’s presence, for 
it was faith that was reckoned to him for righteousness (vv. 1-3). A man cannot 
earn wages from God. Blessed is only he against whom the Lord does not reckon 
sin (vv. 4-8; cf. Ps. 32:1 f.). Following the methods of Rab. argument, Paul now 
maintains that this blessing does not result from — circumcision, which Judaism 
regarded as a sign of the fulfilment of the Law and of turning away from transgres- 
sion (vv. 9-12). Abraham was after all justified before he was circumcised. Circum- 
cision was simply a —> seal of the righteousness by faith reckoned to the Gentile 
Abraham. Hence Abraham is the father of the believers who come from the Gentiles 
(v. 16). It will not be to the glory of Israel, as in Jewish expectation, that Abraham 
will be the father of nations and the inheritor of the world (v. 13). 

In conclusion, Paul adds another example of Abraham’s faith (vv. 18-22). Just 
as we are dead before God and have nothing to hope for, so Abraham’s and Sarah’s 
procreative power was dead. But trust in God created and creates new life. The 
point of comparison is the deadness, the lack of any prerequisite conditions, not the 
willingness to yield oneself. That is probably the reason why the story of the 
sacrifice of Isaac which was popular in Judaism as an example of obedience is not 
mentioned here. Rom. 9:7; 11:1, 16 ff. and 2 Cor. 11:22 fit easily into this funda- 
mental Pauline scheme of interpretation. 

Paul’s view of obedience in faith was not always readily accepted in the primitive 
church. Jas. 2:14—26 pointedly shows that Pauline concepts were misused even by 
Christians. For some only the relationship of the soul to God was important. The 
deeds of our transient bodies which belong to a fallen world were considered to be 
relatively unimportant. Against such a view it was necessary to stress that faith 
expresses itself in works, and that faith will be judged, as with Abraham, by its 
works, i.e. by the way it works itself out in life. 

4. This false security with which Jews and Judaizers alike deluded themselves by 
appealing to Abraham (see above oT 2) contributed in great measure to this 
attitude. The way in which it hindered faith in Jesus is the background to the 
discussion about Abraham in Jn. 8: 30—40, 48-59. The first section (vv. 30-40) makes 
it clear that the newly found faith of the Jews was not genuine but only superficial, 
for they were not doing the works of Abraham (vv. 39 f.). Abraham relied solely on 
God’s liberating — word, but they wished to silence that word when it stood 
before them incarnate in Jesus. They thought that descent from Abraham guaran- 
teed their freedom, whereas in fact only Jesus and holding fast to his word can give 
them true freedom. 

The second section of the discussion (vv. 48-59) begins with the Jews’ suggestion 
that Jesus was demon-possessed, when he proclaimed his word, or rather, pro- 
claimed himself as God’s word. For when Jesus promised eternal life to those 
who kept his word (v. 51), he was, according to Jewish ideas, blaspheming God. 
Only God’s word can guarantee eternal life, but Jesus was a mortal man like 
Abraham and the prophets who have died (v. 52). However, Jesus is greater than 
Abraham in the sense of being more than human, for according to Jewish ideas the 
Messiah and Moses were greater than Abraham. God has given him authority to 
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grant eternal life. Jesus said that Abraham had called himself happy in that he 
should see the day of God’s word (Jesus). He saw it and rejoiced (v. 56). There is 
ample evidence for Jewish speculations that at the time of the making of the 
covenant (Gen. 15:12—21) Abraham saw the main lines of Israel’s future (SB II, 
ad loc.). Then comes the vital sentence, “Before Abraham was, — J am’’ (v. 58). 
The Word of God was, is, and ever will be. Hence Jesus is truly eternal, but Abra- 
ham lived and died. 

5. The descendants of Abraham in Heb. 2:16 are presumably all who live by 
faith as did Abraham, i.e. not only Jews but all who believe in Christ (so Westcott 
and Montefiore, ad loc.). In Heb. 6:13, as in Jewish tradition, Abraham is presented 
as a model of the believing patience and perseverance which obtain the promise. 
This trait is also stressed in 11 :8—-12, 17-19. Salvation, however, does not come from 
Abraham and his descendants (7:2, 4 ff.). They are, and remain its recipients. 
Abraham recognized one greater than himself, — Melchizedek. In the same way, 
the Levitical priesthood is only temporary, for they too, as descendants of Abraham, 
gave tithes to Melchizedek. Hence the one who has been proclaimed a priest for 
ever after the order of Melchizedek must be greater. H. Seebass 


OT This is the personal name of the wife of Abraham and mother of Isaac (Heb. 
sarah). In Gen. 17:15 her name is changed from Sarai to Sarah, and all subse- 
quent references conform to this. No explanation or reason for the change is 
offered, and it may be that Sarah is merely a modernization of the old Semitic 
feminine form. The name is generally understood to mean princess, but there may 
be a connection with the root sarah (to strive), the root underlying the name Israel. 
In the Genesis traditions Sarah emerges as the beautiful wife who is all but lost 
to a foreign ruler (Gen. 12:10—20; 20:1-17, the resolute adversary of Hagar and 
her offspring (Gen. 16:1-14; 21:8-21), and the mother of Isaac (Gen. 18:1-15 [J]; 
21:1-7 [E]). All three stories are part of a narrative complex which traces the 
somewhat tortuous course by which the promise of Gen. 12:1-3 moved towards 
its fulfilment. To later Jews Sarah could therefore be appreciated, along with 
Abraham, as the rock from which Israel was hewn (Isa. 51:2). 


NT Sarah has a place in two important Pauline arguments. In his theology of 

justification her barrenness is the context in which Abraham’s justifying faith is 
demonstrated (Rom. 4:19). Secondly the conception of Isaac as the heir of promise 
over against Ishmael is cited as evidence of the free sovereignty of God’s electing 
purpose (Rom. 9:9; cf. also the argument of Gal. 4:21-31). 

The authors of Hebrews and | Peter treat Sarah as a model of faith (Heb. 11:11) 
and submission (1 Pet. 3:6), though the originality of the allusion to Sarah in 
Heb. 11:11 is debated (for discussion cf. F. F. Bruce, The Epistle to the Hebrews, 
1964). The present text clearly affirms hers as the faith that accepts the unseen as 
real, and takes nothing to be impossible. In 1 Pet. 3:6 her obedient attitude to her 
husband is set out as the pattern which Christian wives should follow. This ten- 
dency to see her as the ideal wife is not uncommon in later Judaism (cf. e.g. Philo, 
Abr. 42-44). P. J. Budd 
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| ‘Ayap | ‘Ayap (Hagar), Hagar (Heb. hagar). 


oT Hagar was Abraham’s concubine, and the mother of Ishmael. The name 
probably means emigrant or fugitive. The only substantial Hagar stories are 
those preserved in Gen. 16:1—16; 21 :8-21. Both recount the hostility of Sarah, the 
expulsion of Hagar, and Ishmael’s ultimate home in the wilderness. These stories 
reflect the conviction that Israel was related to the warlike Bedouin peoples of 
Palestine, and seek both to explain the connection and give the reason for the 
Ishmaelites’ wild way of life. Their status as chiidren of the slave-concubine is 
clearly inferior. 
NT In the NT Paul, in rabbinic fashion, makes allegorical use of this inferiority to 
urge the superiority of the new Covenant (Gal. 4:21-31). Hagar and her son 
represent the bondage of the old Jewish dispensation, which is in stark contrast to 
the new freedom experienced by those for whom Isaac, as son of the free woman, 
is the allegorical prototype. The textual difficulty in Gal. 4:25 makes little difference 
to the sense. The Hagar of the allegory represents Sinai, because Sinai is in Arabia 
where Hagar lived. P. J. Budd 


’ToaaKk "IoaaK (Isaak), Isaac (Heb. yishaq). 


oT The son of Abraham’s old age, whose name means “he laughs’’. The traditions 
supply several popular etymologies (Gen. 18:12-15 [J]; 21:6 [E]; 21:9 [E]; 
17:17-19 [P]). 

In the Genesis narratives Isaac is a less colourful individual than the other 
Patriarchs, but in the theological development of the tradition has an important 
place as the child of promise. His birth (Gen. 21:1-7) is the first step towards the 
fulfilment of the promise of Gen. 12:1—3, and a refutation of the human impatience 
which produced Ishmael. The questions of faith in the promise and obedience to the 
God of the promise underlie the challenge of Isaac’s sacrifice (Gen. 22:1—19). The 
remaining Isaac narratives trace the next steps in the development of the promise, 
the marriage to Rebekah (Gen. 24:62-67) and the births of Esau and Jacob (Gen. 
25 :19-—28). The success that attends him is viewed as a mark of God’s special bless- 
ing (Gen. 26:12—13, 29). The deception practised by Jacob (Gen. 27) explains how 
and why the promise moves through the younger son’s descendants. In Amos 7:9, 
16 Isaac is a synonym for the nation Israel. 

NT In the NT Isaac occurs in genealogies (Matt. 1:2; Lk. 3:34) and in formal 

conjunction with other Patriarchs (Matt. 8:11; 22:32; Mk. 12:26; Lk. 13:28; 
20:37; Acts 3:13; 7:8, 32). Like Sarah he figures in the Pauline argument for the 
freedom of God’s electing purpose (Rom. 9:7, 10), and like Hagar in the allegorical 
proof that Christians are the children of promise (Gal. 4:28). The Letter to the 
Hebrews follows the theological pattern of the Genesis traditions seeing Isaac as 
heir to the promise (11:9), the testing ground for Abraham’s faith (11:17—18), and 
the hander on of the blessings of the promise to the next generation (11:20). The 
Letter of James uses the sacrifice of Isaac to prove the necessity of — works 
(obedience) as well as —> faith (belief) (2:21). The submission and obedience of 
Isaac may be implicit in these texts; it is explicit in some later Jewish texts (cf. e.g. 
Test. Lev. 18:1-14). The tendency to see in the sacrifice of Isaac a type of Christ’s 
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death is essentially a feature of later Christian interpretation (e.g. Barn. 7:3; 
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Accuser, Accuse 


; Katyyopoc (katégoros), accuser; Katyywp (katégor), 
| KATHYO POC | ; : : 
accuser; Katyyopém (katégored), accuse; Katynyopia 
(Katégoria), accusation. 
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CL & OT katégoros means speaking against someone, accusing. As a noun, it means 

“accuser”. A loanword (Arndt, 424), it entered Mishnaic Heb. as gatégor 
(SB I 141) or gatégér (Dalman), and by analogy the verb katégored appears as 
gitrég. “‘He that commits one transgression gets for himself one accuser” (Aboth 
4:11). More especially — Satan is the accuser. In the Talmud (Bab. B. 16a) R. 
Simon b. Lakish said, “Satan and the evil impulse and the angel of death are one.” 
An earlier anonymous tanna taught that Satan comes down to earth and leads 
astray; he ascends to heaven and accuses, awakens wrath, and takes away the 
soul. This cannot be regarded as typical Rab. teaching. The biblical foundation 
for this teaching is above all Job 1 f. Satan as katégor is concerned especially with 
Israel, but he also accuses individual persons. He acts particularly when a man 
accuses himself, runs into danger, or lives carelessly. In the heavenly court he can 
appear when he wants to, and he is turned away only on the merits of the case. 
Michael is his opponent, for he acts as defending counsel (s°négér; Gk. synégoros). 


NT Rev. 12:10 is clearly based on Jewish concepts, and only here in the NT is Satan 

called katégor, as in the Rab. writings. He is said to accuse the children of God 
continually, “day and night’’. After the exaltation of Jesus Christ, he is cast out of 
heaven (Rev. 12:7 ff.). The same picture of the fall of Satan, but without the use of 
katégoros, is found in Lk. 10:18, Jn. 12:31, and Rom. 8:33 f. Jesus Christ, the 
intercessor, replaces the accuser. In other NT passages accuser refers to human 
accusers before earthly tribunals, as in the case of Paul’s enemies before the Roman 
procurators (Acts 23:30, 35; 25:16, 18). 

katégoreo is derived from katégoros and means to be an accuser, to accuse, 
betray, make known, affirm, assert. The enemies of Jesus spied on him, to see 
whether he would heal on the — Sabbath, so that they might accuse him of a breach 
of the Sabbath before the local — sanhedrin (Mk. 3:2; Lk. 6:7). The chief priests 
accused Jesus before Pilate (Mk. 15:3 f.; Lk. 23:10, 14). The word appears more 
frequently in Acts because of the repeated accounts of attacks on Paul (22:30; 
24:2; 25:5; 28:19). He defended himself by pointing out that his accusers could 
not prove their accusations (24:13, 19; cf. 25:5, 11, 16). He appealed to — Caesar, 
but not because he wanted to accuse the Jews (Acts 28:19). Satan as katégor is the 
one who accuses (katégordn) in Rev. 12:10. 

The vb. is used also in a non-legal sense: “their conflicting thoughts accuse or 
perhaps excuse them”’ (Rom. 2:15). 

Jn. 5:45 refers to the last — judgment. It is not Jesus who will accuse the Jews 
who do not believe, but Moses, because he who does not believe in Jesus refuses 
also to believe in the Torah of Moses. The Torah bears witness to Jesus (5.46). 
Rab. tradition could say of Moses that he accused the sinful people before God 
(Exod. R. 47:14). 

katégoria is derived from katégoros and means an accusation in the legal sense. 
Pilate asked the chief priests what accusation they brought against Jesus (Jn. 18:29). 
Timothy was instructed not to accept an accusation against an elder unless there 
were two or three witnesses (1 Tim. 5:19; cf. Deut. 19:15). One of the conditions 
that a candidate for eldership must fulfil is that his children are not open to the 
accusation of being profligate or insubordinate (Tit. 1:6). H. Bietenhard 
—> Satan, — Judgment 
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eyealéo pee (enkale6d), accuse; €ykAnua (enkléma), accusa- 
| ion, charge. 


CL & OT Deriving from kaleo, ‘call’, enkaled in secular Gk. means first to demand 

as one’s due (to “‘call for’ or “‘call in’), and then to make a claim or bring an 
accusation against someone, usually in a context of actual or threatened legal 
proceedings. enkléma corresponds to this developed meaning, and signifies a claim, 
charge or indictment. The canonical LXX uses enkaled 3 times, each time for a 
different Heb. word, but does not use enkléma at all. 


NT In the NT, Lk. uses enkaleo in its regular classical sense, actively with the 
dative of the person accused and passively with the genitive, with or without 
peri, for the matter of the accusation, these being the standard classical construc- 
tions (Acts 19:38, 40; 23:28, 29; 26:2, 7). The only theological use of the word is in 
Rom. 8:33, where Paul dispels apprehensions lest Satan or some other should suc- 
ceed in impeaching God’s elect at judgment day. enkléma is used of the charge 
against Paul in Acts 23:29; 25:16. J. I. Packer 


F. Bichsel, katégoros, TDNT III 636 f.; A. Deissmann, Light from the Ancient East, 1927, 93 f.; 
Commentaries on Revelation by H. B. Swete (1906), I. T. Beckwith (1919), R. H. Charles (ICC, 
1920), G. B. Caird (Black, 1966), and G. E. Ladd (1972) on Rev. 12:1-10. 


Adam, Eve 


| "AOGU | "Adapt (Adam), Adam. 


oT Adam (probably but not certainly from the common Sem. root ’dm, [to be red], 

thus the red blooded one (?) cf. Akkad. adamatu, blood; Heb. ’*damdah, the red 
arable soil in contrast to the lighter coloured desert) is a collective term for man- 
kind, people. A single person is called ben-’adam (lit. son of man). ’4dam is the 
ordinary Heb. word for man. 

Adam, as a proper name, is found in the OT only in Gen. 4:25; 5:2-5; 1 Chron. 
1:1; Sir. 49:16; possibly also in Gen. 2:20; 3:17, 21. Only Gen. 2 f. is of im- 
portance for the use of Adam in the NT. For its other uses —- Man. The purpose 
of Gen. 2 f. is to tell how, in spite of the goodness of God’s creation, man experi- 
enced —> evil (misfortune, illness, death, etc.). 

When God created heaven and earth, he formed man out of the earth and 
breathed the breath of life into him. Ps. 104:30, 29 takes up these statements: 
‘“‘When thou sendest forth thy breath, they are created, and thou renewest the face 
of the ground. When thou takest away their breath, they die and return to their 
dust.’’ Hence man is entirely dependent on God. Without God’s sustenance he is 
only a pile of earth. To give man an understanding of his true nature, God brought 
him the animals to be named, which had been made for man. In naming them, man 
realized that they could not be a real partner for him. This prepared him for the 
creation of — woman as his partner. Man is really man only when he is with other 
human beings. This occurs above all in the mutual relationship of husband and 
wife. Man was allotted a place to live in, a garden containing the tree of life, where 
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uninterrupted life with God was to be found. There was also the tree of the know- 
ledge of good and evil. The fact that man was not allowed to approach it and take 
of its fruit suggests that though evil existed, God desired at first to spare him the 
knowledge of all that it involved, for only God himself could overcome it. Then the 
cleverest of the animals attacked man at his most vulnerable spot. It suggested to 
him that God was leaving him foolish and ignorant, so that God might not lose 
his unique authority. The result of man’s transgression (— Sin, parabasis) was not 
that God was no longer God, but that man experienced evil. He did so. first sub- 
jectively in his experience of shame (3:7), and then objectively through — death and 
God’s — curse. Evil affected the relationship of man and beast (3:15 — enmity), 
woman and childbirth, man’s labour and his personal relationships (3:16). God 
did not wish evil for man. Man reached out for it, so that he might know like God. 
But he is not God, and he cannot endure evil. He remains man, but he has crossed 
the boundary to an existence which is ultimately impossible, striving to deny his 
creatureliness. 

Rab. Judaism faced the question of how Adam’s — guilt and that of humanity 
were linked. On the one hand, it saw death as our doom for Adam’s sin. On the other 
hand, it tried to explain why death should be the punishment for each individual’s 
sin, but it could find no satisfactory answer (SB III 227 ff.). 

Although Rab. Judaism did not recognize the first Adam as a type of the second 
(SB III 477 f.), Philo used the two creation stories to distinguish between the first 
created heavenly man (Gen. 1:27) and the later created earthly man (Gen. 2:7). 
The former is considered to be the true and spiritual man; the latter to be transient. 
In the former he sees the “‘idea’”’ of man’s spirituality, which, from the philosophical 
angle, alone can have permanence, while the earth-born man with his corporeality 
belongs to the world of appearance and transience (cf. W. D. Davies, Paul and 
Rabbinic Judaism, 1955, ch. 3; C. K. Barrett, 1 Corinthians, BNTC, 374 f.; From 
First Adam to Last, 1962, 7 f.) 


NT |. Philo’s concept cannot be found in the NT, but in Pauline theology Adam as 
a type is important (see 3 below). The name Adam is found 9 times. Jude 14, 
quoting Eth. Enoch 1:9, mentions Enoch as the seventh from Adam the first 
man. In Lk. 3:38 Adam is mentioned last in the genealogy as son of God. This 
may be related to Acts 17:28 (“In him we live, move and have our being’’), where 
a Hellenistic poet is quoted (“For we are indeed his offspring’, Aratus Phainomena 
5). By referring to a Hellenistic belief, Luke wishes to affirm that Adam, and with 
him the whole human race, is’of divine origin. When in contrast to Matthew, he 
goes back beyond Abraham and traces Jesus’ genealogy to Adam, his purpose is 
probably to show that Jesus is the Revealer for all mankind and not only for Jews. 
Jesus reveals what was intended by Adam, as the representative of mankind. This 
is also shown by the fact that, of all the people mentioned in the long genealogy, 
Jesus is the only one after Adam who is said to be of divine origin (Lk. 1:34 f.). 
2. 1 Tim. 2:13 ff. deals with a very different question in saying that Adam was 
formed first, then Eve; and Adam was not deceived, but the woman was deceived 
and became a transgressor. Rab. belief held that that which was first created, i.e. 
Adam, was of greater value (SB III 645 f.). The second clause may be related to a 
Jewish belief that Eve was deceived sexually by Satan. It is in this sense that Adam 
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is said not to have been deceived. ([Tr.] There are good grounds for regarding the 
idea of Eve’s sexual defilement by the serpent as later; SB I 694 f. gives the earlier 
beliefs. Moreover, Paul is only following then Gen. story which depicts Eve as the 
one who succumbed to the blandishments of the serpent.) 

3. In Rom. 5:12-21; 1 Cor. 15:20—22, 45-49 Paul sets out the contrast between 
the old and the new age (— Time), between man under — sin and under the 
salvation of God, by a typological parallelism of Adam and Christ, where Adam 
is the type and Christ the antitype (— Image, typos). 

(a) When (according to Gen. 3), the transgression of God’s commandment 
brought about a loss of trust in both God and fellow-man, an inevitable conse- 
quence had occurred. Paul refers to it in Rom. 5:12: “Sin came into the world 
through one man” (— Sin, Art. hamartia). The thought is not that of the trans- 
mission of sin by physical inheritance, but the creation of a situation of mutual 
mistrust which no one can avoid. Hence sin permeates the whole of humanity. 

(b) Death is now not the natural result of sin but God’s judgment on it (Rom. 
6:23; see above OT). Hence death came through sin to all men (Rom. 5:12), or put 
more briefly, ““As in Adam all die” (1 Cor. 15:22). 

(c) Before the giving of the — Law man did not sin as Adam did (Rom. 5:14). 
This was a special era. In contrast to Adam and to men under the Law they had no 
express commandment. They died because they had sinned, but there was no exact 
book-keeping. Sin takes on the explicit character of transgression and disobedience 
directed against God in the light of the Law (Rom. 7:7 ff.). Sin becomes “‘sinful 
beyond measure” and fully recognizable in its nature. To that extent Adam typifies 
fallen man before God. 

(d) Adam is also a type of that which is to come, the age to come, the kingdom of 
God (Rom. 5:14). The sentence, ‘‘For as in Adam all die, so also in Christ shall all 
be made alive’ (1 Cor. 15:22; cf. Rom. 5:14 ff.) means that mankind which has 
lost its real life through sin is typified by Adam. The Risen One is the personal 
agent of new life, for he represents the beginning of the general — resurrection of 
the dead (1 Cor. 15:20). In Jewish thought this was linked with the beginning of the 
new — creation, the forgiveness of sins (cf. 1 Cor. 15:17, “If Christ has not been 
raised... you are still in your sins’; Rom. 4:25, ‘““Who was...raised for our 
justification’’). This creates for all the possibility of being freed from the com- 
pulsion to sin, the root of which is mistrust of God. The Risen One is the beginning 
of a new humanity, for he accepted the validity of God’s sentence of judgment, 
allowing God to be God. He put his trust in him alone, and expected from him 
nothing but what was good. In so doing, he undid man’s basic sin, that of Adam, 
which was mistrust of God’s goodness (Gen. 3). 

(ec) When Paul speaks of Jesus as Adam’s antitype, he used the idea of “the 
second man” (1 Cor. 14:45 ff.), a term which may be borrowed from gnosticism. 
([Ed.] On the other hand, gnosticism may have derived it from Christian thought.) 
The term suggests the true, original man who came into the world to impart the 
saving truth by which he himself lived. Whatever personalities Judaism may have 
expected in the last days, Jesus as the Risen One exceeded all expectations, for in 
his individual person he represented the general resurrection, and with it the 
advent of the kingdom of God, the new creation and the forgiveness of sins (1 Cor. 
15:18; Col. 1:18). These conceptions were not as familiar to the Greeks as to the 
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Palestinian Jews. Consequently Paul may have used this picture to express to the 
Greeks and the Hellenistic world the message proclaimed to the Palestinian Chris- 
tian of the resurrection, the advent of the kingdom of God and the forgiveness of 
sins. The Greek could conceive of salvation only as the truth, the “‘idea’’, which 
lies behind the world and which has been obscured by the transitory, vain world of 
appearances. Therefore, only the original man can bring about the true being of 
man, for he incorporates the original purpose of God for mankind. But this true 
man, Paul says, is not Adam but Christ. As the original man revealed in the 
resurrection, Jesus can make the new creation a reality for the Greeks. 

4. We should note that Paul corrects Gnostic mythology at this point, by insisting 
on the corporeality of the resurrection body. It shows the world unknown to us as 
God’s good creation. Resurrection does not mean that the spiritual element in man 
is now with God. It is not the fact that we exist in — “flesh” as transient beings 
that makes us sinners, but that we live “according to the flesh’’. That is, we allow 
ourselves to be determined by that which is transitory in our lives. Hence, resur- 
rection is not without a body. The Risen One was recognized as the one who he 
was (his — soma, lit. body, means the man himself). Nevertheless this soma cannot 
be described by any terms at our disposal. The corporeality given to man at the 
Creation is not that given at the resurrection. The original man is not merely the 
simple original picture of mankind. The concept is eschatological. The Risen One 
brings us a new and for us unknown existence with God (1 Cor. 15:44b ff.). Hence 
the new creation is more than a mere restoration of the original; it brings into 
being something new and until now unknown. H. Seebass 
—> Image, — Man 


| Eva Eva (Heua), Eve. 


oT Gen. 3:20 derives the name Eve (Heb. hawwdh) from the fact that she was 

the “‘mother of all living” (ém kol-hai). Midrashic exegesis connected the name 
with the Aram. hiwyd’, serpent, a view which has been revived in recent times. 
Koehler-Baumgartner (280 f.) mention 9 explanations of the etymology of the 
name given to Adam’s wife. The first creation narrative tells of the creation of man 
and woman together in the > image of God (Gen. 1:27). In the second narrative 
(Gen. 2:18—25 — woman was formed from man to be his helper. In Gen. 3 it is the 
woman who heeds the blandishments of the serpent and eats the forbidden — fruit 
before giving some to her husband. It is only after the — fall that the name Eve 
is mentioned. She is mentioned as the mother of Cain (Gen. 4:1) and Abel, but not 
elsewhere in the OT. In inter-testamental literature she is mentioned in Tob 8:6; 
Sib. 1:29; Philo, Leg. All., 2, 81; Josephus, Antiquities, 1, 49. 


NT Eve is mentioned by name in | Tim. 2:13 and 2 Cor. 11:3. The former passage 

alludes to Gen. 2 f. in support of Paul’s argument why he permits “‘no woman 
to teach or to have authority over men” (v. 12). For the Gen. story depicts Adam 
being formed first and the woman (not Adam) being deceived. For Paul the story 
is symbolic of the role of the sexes in life in general and that of the church. In 2 
Cor. 11:2 the deception of Eve by the serpent (~ Dragon, Serpent) is seen as an 
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example of how Christians may be led astray. It was only in post-biblical literature 
that Eve was seen as a type of Mary (e.g. Iren., Haer., 3, 22, 4; 5, 19, 1; cf. H. Graef, 
Mary: A History of Doctrine and Devotion, I-II, 1963-65). C. Brown 
—> Woman 


(a). C. K. Barrett, From First Adam to Last, 1962: K. Barth, Christ and Adam: Man and Humanity 
in Romans 5, 1956; M. Black, ‘‘The Pauline Doctrine of the Second Adam,” SJT 7, 1954, 170-79; 
F. H. Borsch, The Son of Man in Myth and History, 1967; and The Christian and Gnostic Son of 
Man, 1970; R. Bultmann, ‘‘Adam and Christ according to Romans 5,” in W. Klassen and G. F. 
Snyder, eds., Current Issues in N.T. Interpretation, 1962, 143-165, B. S. Childs, *‘Adam,’’ IDB I 
42 ff.; and ‘‘Eve’’ ibid. IJ 181 f.; and Myth and Reality in the Old Testament, 1960; O. Cullmann, 
The Christology of the New Testament, 19632, 137 ff.; J. Daniélou, From Shadows to Reality: Studies 
in the Typology of the Fathers, 1960, 11-65; W. D. Davies, Paul and Rabbinic Judaism, 1948, 36 ff. ; 
J. D. G. Dunn, ‘I Corinthians 15:45—Last Adam, Life-giving Spirit’?; and M. E. Thrall, ‘Christ 
Crucified or Second Adam,” in B. Lindars and S. S. Smalley, eds., Christ and Spirit in the New 
Testament, (Moule Festschrift) 1973, 127-42, 142-56; W. Eichrodt, Theology of the Old Testa- 
ment, Il, 1969, 118 ff.; J. de Fraine, Adam and the Family of Man, 1965; J. G. Gibbs, Creation 
and Redemption: a Study in Pauline Theology, 1971; J. Hick, Evil and the God of Love, 1966; M. 
D. Hooker, ‘“‘Adam in Romans I,” NTS 6, 1959-60, 297-306; J. Jeremias, "Adam, TDNT | 
141 ff.; E. Kasemann, ‘‘On Paul’s Anthropology,” in Perspectives on Paul, 1971, 1-31; T. C. 
Mitchell and J. Murray, ‘“‘“Adam,” NBD 13 f.; J. Murray, The Imputation of Adam’s Sin, 1959; W. 
Mork, The Biblical Meaning of Man, 1967; R. Prins, ‘‘The Image of God in Adam and the Restor- 
ation of Man in Jesus Christ,’ SJ7T 25, 1972, 32 ff.: E. K. V. Pearce, Who Was Adam?, 1969: B. 
Ramm, A Christian View of Science and Scripture, 1955, 221 ff.; O. Schilling, ““Adam,” EBT I, 
6-9: R. Scroggs, The Last Adam: A study of Pauline Anthropology, 1966; D. Somerville, St. Paul’s 
Concept of Christ, or the Doctrine of the Second Adam, 1897; W. D. Stacey, The Pauline View of 
Man, 1956; G. Widengren, ‘“‘Early Hebrew Myths and their Interpretation,” in S. H. Hooke, ed., 
Myth, Ritual and Kingship, 1958: N. P. Williams, The Ideas of the Fall and of Original Sin, 1917. 
Commentaries on Genesis by U. Cassuto, I, 1961; D. Kidner, 1967; G. von Rad, 1961; and E. A. 
Speiser, 1964. Commentaries on Romans by C. K. Barrett, 1957; F. F. Bruce, 1969; J. Murray. 
1959. 

(b). X. Le Bachelet, ‘‘Adam’’, DTC I, 1,509-19; E. Brandenburger, Adam und Christus: Exegetisch- 
religionsgeschichtliche Untersuchung zu Romer 5, 12-21, 1962; J. Cambier, “‘Péchés des hommes et 
péché d’Adam en Rom. V. 12,” NTS 11, 1965, 217-55; H. Gressmann, ‘‘Mythische Reste in der 
Paradieserzahlung,” ARW 10, 1907, 358 ff.; and ‘‘Die Paradiessage,” in Festgabe von Fachgenossen 
und Freunden A. von Harnack, 1921; J. Jervell, Imago Dei: Gen. 1, 26 f. im Spdatjudentum, in der 
Gnosis und in den Paulinischen Briefen, 1960; E. Jungel, ‘‘Das Gesetz zwischen Adam und Christus,’’ 
ZTK 60, 1963, 42-74; L. Ligier, Péché d’Adam et Péché du Monde, 1960; O. Michel, Der Brief an 
die Romer, KEK IV, 1966!°; B. Reinach, ‘“‘La Naissance d’Eve,”’ RHR 78, 1918, 185 ff.; H. Ren- 
ckens, Urgeschichte und Heilsgeschichte, 1959; H. Tuerck, Pandora und Eva, 1931; T. C. Vriezen, 
Onderzoek naar de Paradijsvoorstelling bij de oude semietische Volken, 1937, 130 ff.; C. Westermann, 
’adam, THAT I 42-S8. 


Advocate, Paraclete, Helper 


ae! mapaKAntoc (paraklétos), helper, intercessor, advocate, 
TMApaKANTOGC | a ced ¢ ( ) P 


CL paraklétos is a cognate of the vb. parakaleo, the meanings of which in cl. Gk. 

range from call in, send for, summon, to exhort, encourage, comfort, console. 
The noun paraklétos is derived from the verbal adj. and means called [to one’s aid]. 
It is first found in a legal context in the court of justice, meaning legal assistant, 
advocate (Demosthenes, 19, 1; cf. Lycurgus, Frag. 102). ‘““There is no instance of 
parakleétos, like its Lat. equivalent advocatus, being used as a tt. for the professional 
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legal advisor or defender of an accused person in the same sense as syndikos or 
synégoros. But the use of parak/létos for representative is to be understood in the 
light of legal assistance in court, the pleading of another’s case, Dion. Hal. Ant. 
Rom., XI, 37, 1° (J. Behm, TDNT V 801). The existence of the Lat. legal term 
advocatus may have led early Christian writers to use it to translate paraklétos (cf. 
Tert., Adv. Prax., 9; Cyprian, Ep. 55, 18; Novatian, De trinitate, 28, 29; Augustine, 
Tract. in Ioan., 94; cf. Arndt, 623). In the history of religions numerous helpers 
are known. In the Mandaean writings dating from the 2nd and 3rd centuries 
A.D. there are several helpers, including Yawar (means helper) which has some 
features in common with the Johannine paraklétos (TDNT V 808). 


oT Job’s ‘‘comforters”’ are called parak/étores (plur. in Job 16:2 LXX; Aquila and 

Theodotion have paraklétoi). The Heb. is m®nah*mim. It is significantly the only 
instance of the word in the LXX. The question may be asked whether there is a 
correspondence between the ‘‘comforters” and Satan (cf. Job 1:6 ff.; 2:11 f. > 
Accuse). They are ostensibly friends who come to admonish Job but are unable to 
do so. Philo used the word in the sense of intercessor (Jos., 239; Vit. Mos., 2,134; 
Spec.Leg., 1) and adviser, helper (Op. Mund., 23; 165). Josephus used only the 
compounds aparaklétos and dysparaklétos (War, 6,190; Ant., 16,151) in a similar 
sense to Philo. The word was transliterated in Rab. Jud. as p*raqlét and other simi- 
lar forms. It was used as a loanword in the sense of advocate, counsel, defender, 
especially of man before God (SB II 560 ff.; TDNT V 802). There is no known 
corresponding word in Qumran literature. Only later did the meaning of ‘‘com- 
forter” penetrate early Christian literature through its connection with parakaleé 
(— Exhort, art. parakaleo). 


NT The etymology of parak/létos suggests that it was used originally in the passive 

sense of one called in to help. But the passages in which it occurs in the NT 
show that this is alien to its meaning there. The parak/étos is not called in but sent 
(In. 14:26; 15:26; 16:7), given and received (Jn. 14:16 f.). He does not merely 
put in a good word, but brings active help. The sense of helper and intercessor 1s 
suitable in all occurrences of the word (Arndt, 624; cf. E. J. Goodspeed, Problems 
of New Testament Translation, 1945, 110 f.). | Jn. 2:1 f. gives the term a soterio- 
logica! character in calling “‘Jesus Christ the righteous” our “advocate” (parak/étos) 
and ‘‘propitiation” (hilasmos) ‘for the sins of the whole world” (— Reconciliation, 
art. hilaskomai). 

The descriptions of the parak/létos in Jn. go beyond the task of an intercessor. He 
will ‘‘convince the world of sin and of righteousness and of judgment” (16:8 RSV, 
cf. vv. 9 ff. > Guilt, art. elencho). He will “‘teach you all things, and bring to your 
remembrance all that I have said to you” (14:26). Although the world will not 
know the paraklétos, the disciples ‘‘know him, for he dwells with you, and will be 
in you” (14:17). He will ‘bear witness” to Jesus (15:26). All this indicates that his 
role is to continue the revealing work of Jesus. The Spirit of truth “will guide you 
into all the truth; for he will not speak on his own authority, but whatever he hears 
he will speak, and he will declare to you the things that are to come. He will glorify 
me, for he will take what is mine and declare it to you” (16:13 f.). The purpose is 
not to satisfy curiosity about the future, but to continue the work of the historical 
Jesus in the Christ proclaimed by the church. 
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The paraclete-sayings lead to a stage in early christian history which Luke treats 
in his description of the bestowal of the — Spirit (Acts 1, 2 and 10). The Spirit 
honours Jesus and gives prominence to the time of Jesus. On the other hand, the 
church has the gift of the Spirit, and to that extent stands in continuity with Jesus 
and his time that is now past. But this is far removed from the Roman Catholic 
idea that the Paraclete is bound to an institutional teaching office whose work is to 
expound the apostolic tradition preserved in the church. 

A further question arises out of the fact that the word paraklétos in the NT 
denotes both a person and a power. In Jn. the paraklétos is the successor of Jesus 
who is himself called paraklétos (Jn. 14:16; 1 Jn. 2:1). But he is also termed “‘the 
—> Spirit of — truth” (to pneuma tés alétheias, Jn. 14:17; 15:26; 16:13) and “the 
Holy Spirit” (Jn. 14:26). This leads O. Betz to the conjecture of a being behind 
which stands a heavenly power (see bibliography). Hence, the question arises 
whether the paraklétos refers to a particular person, perhaps “‘a prophetic teacher 
who preserves, develops and completes the revelation of Jesus”’ (Betz), or is even 
the evangelist himself (H. Sasse, see bibliography). However, the identification of 
the paraklétos with the Spirit is for Bultmann the decisive factor in assessing the 
traditional understanding of the teaching of the evangelists. This militates against 
identifying him with a particular person. 

The sole exception is Jesus himself who together with the Spirit is called parakle- 
tos (Jn. 14:16; 1 Jn. 2:1). This restriction of the title to Jesus and the Spirit requires 
a theological interpretation of the term which is at the same time polemical. They 
alone — and not the multitude of non-Christian revealers and helpers — are the sole 
and real paracletes. This accounts for the repeated and stressed connection with 
the Father. The term is a variable concept which cannot be reduced to a single 
interpretation. On the one hand, it is Jesus who sends the paraklétos from the 
Father (Jn. 15:26). On the other hand, the Father sends the paraklétos at the re- 
quest of Jesus (14:16, 26). According to Jn. 14:26, Jesus himself is a paraklétos who 
is distinct from the other paraklétos whom the Father will send in his name. 

It is striking that the term paraklétos is only found in the Johannine writings, and 
apart from | Jn. 2:1 it occurs only in the discourses (Jn. 14:16, 26; 15:26; 16:7; cf. 
16:12 ff.). To that extent the paraclete-sayings belong to the questions raised by the 
Fourth Gospel and in particular by its discourses. The term is not found in Paul or 
the Synoptics. Rom. 8:26, 34 (cf. Heb. 7:25) does not form an exact parallel in 
style or teaching. Such considerations have led critics to question whether there are 
any traditions apart from Jn. which trace the idea or the teaching back to the 
historical Jesus. The suggestion has also been made that Jn. was influenced by 
extraneous thought-forms in the composition of these sayings. Their interpretation 
will depend on whatever weight may be given to critical considerations and other 
factors in the history of religions. ({Ed.] The question may, however, be asked 
whether the other evangelists do not express aspects of Jn’s paraclete teaching in 
other ways. Matt., in particular, speaks of the continued presence and help of 
Christ in a way which does not involve his physical presence (Matt. 18:20). It is 
linked with the Father and the Holy Spirit (Matt. 28:19 f.; Lk. 24:48 f.; cf. Matt. 
11:27; Lk. 10:22). As such, it is not known to the world generally but only to 
those to whom the revelation is given. Moreover, Jesus promised the assistance of 
the Holy Spirit in enabling them speak under trial (Matt. 10:20; Mk. 13:11; cf. 
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Lk. 21:15). Although they themselves are being judged, the implication is that their 
witness will convict their adversaries. Matt. and Lk. speak of a commitment of 
Jesus to his followers in such a way that those who receive them receive him and 
him who sent him (Matt. 10:40; Lk. 10:16; cf. Jn. 13:20). Moreover, this presence 
of Jesus in those who are his forms the basis of the conviction of the nations in 
judgment (Matt. 25:31—46). This gives rise to the suggestion that what in Matt. and 
Lk. is depicted as the continuing presence and work of Jesus in the post-resurrec- 
tion church is depicted by Jn. as the activity of the parak/létos of Jesus.) 

({[Ed.] The translation of the word parak/létos into English presents obvious 
difficulties. The word ‘‘advocate’’ reflects the early Christian Lat. equivalent with 
all its legal connotations, as does the RSV “‘Counsellor’’, though the latter may also 
have overtones of giving advice. Whilst this may well fit Jn. 16:7 ff. and | Jn. 2:1] 
(where RSV also has “‘advocate’’), the legal connotation seems to be absent from 
the other passages. The same applies to N. H. Snaith’s suggestion of ‘“‘convincer”’ 
(see bibliography). The translation ‘‘comforter’’ which goes back to Wycliffe is 
weak and misleading, unless one reads into it an etymological sense (Lat. con with; 
fortis strong). J. G. Davies (see bibliography) has, however, argued that comforter 
is the original meaning on the basis of the connection between paraklétos and 
parakaleo in the LXX where it means comfort or console. He sees this idea fore- 
most in such passages as Isa. 33:7—-10; 35:2-7; 61:1 f.; 66:10—-19 [cf. 66:14 with 
Jn. 16:22]; Ezek. 31:15 ff. However, these passages are not particularly associated 
with the paraklétos in the NT, and the idea of “‘comforter’’ does not seem to be 
particularly appropriate in the paraklétos-passages. This leaves either the loanword 
‘“‘paraclete’’ or “‘helper’’. Paraclete has the advantage and disadvantage of being 
neutral and meaningless, unless the Gk. background is known. Helper is an active 
word and thus does not convey the passive sense of the Gk. etymology, 1.e. someone 
called in. Nevertheless, it is the one English word which is both meaningful and fits 
all the passages in which paraklétos occurs in the NT.) G. Braumann 
—> Spirit, Holy Spirit 


(a). Arndt, 623 f.; C. K. Barrett, ““The Holy Spirit in the Fourth Gospel,’ JTS New Series 1, 1950, 
1-15; idem, The Holy Spirit and the Gospel Tradition, 1947; idem, The Gospel According to St. 
John, 1955; J. Behm, paraklétos, TDNT V, 800-14; R. E. Brown, ‘“‘The Paraclete in the Fourth 
Gospel,” NTS 13, 1966-67, 113-32; F. D. Bruner, A Theology of the Holy Spirit, 1971; R. Bult- 
mann, The Gospel of John, 1971; J. G. Davies, ‘““The Primary Meaning of paraklétos,’ JTS New 
Series 4, 1953, 35-8; A. Deissmann, Light from the Ancient East, 19117, 339 f.; J. D. G. Dunn, 
Baptism in the Holy Spirit, 1970; W. F. Howard, Christianity According to St. John, 1943, 71-80; 
G. Johnston, The Spirit-Paraclete in the Gospel of John, 1970; A. R. C. Leaney, ‘““The Johannine 
Paraclete and the Qumran Scrolls’’, in J. H. Charlesworth, ed., John and Qumran, 1972, 38-61; L. 
Morris, The Gospel According to John, 1971, 662-66; O. Schmitz and G. Stahlin, parakaled, 
paraklésis, TDNT V 773-79; H. N. Snaith, ExpT, 57, 1945-46, 47-50; H. B. Swete, The Holy Spirit 
in the New Testament, 1903. (See also Addenda, p.822.) 

(b). E. Bammel, “‘Jesus und der Paraklet in Johannes 16,” in B. Lindars and S. S. Smalley, eds., 
Christ and Spirit in the New Testament (Moule Festschrift), 1973, 199-218; O. Betz, Der Paraklet: 
Firsprecher im haretischen Spatjudentum, im Johannes-Evangelium und in neu gefundenen gnostischen 
Schriften, 1963; G. Bornkamm, ‘‘Der Paraklet im Johannesevangelium” in Festschrift fiir Rudolf 
Bultmann, 1949, 12-35; J. Jeremias, Heiligengraber in Jesu Umwelt, 1958, 133 ff.; N. Johansson, 
Parakletoi: Vorstellungen von Firsprechern fiir die Menschen vor Gott in der alttestamentlischen 
Religion, im Spdatjudentum und im Urchristentum, 1940; G. W. Locher, “‘Der Geist als Paraklet,”’ 
EvTh 26, 1966, 565 ff.; W. Michaelis, ‘Zur Herkunft des Johanneischen Paraklet-Titels,’ Coniec- 
tanea Neotestamentica, 11, 1947, 147-62; S. Mowinckel, “‘Die Vorstellungen des Spatjudentums 
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vom heiligen Geist als Filirsprecher und der Johanneische Paraklet,”” ZNW 32, 1933, 97-130; F. 
Mussner, “Die johanneischen Parakletspriiche und die apostolische Tradition,” Biblische Zeit- 
schrift 5, 1961, 56-70; S. Schulz, Untersuchungen zur Menschensohn-Christologie im Johannes- 
evangelium, 1957; H. Windisch, “Die fiinf Parakletspriiche” in Festgabe fiir Adolf Jiilicher, 1927, 
110-37. 


Age, Stature, Maturity 


| nAIKIa ndikta (hélikia), age, life-span, stature. 


CL Originally hélikia meant (1) the relative age in life of the person mentioned 

(Homer, //. 22, 419) hence it could be applied to any age; (2) the years of 
discretion as an expression of manliness (en hélikia, come of age); (3) a generation 
(Hdt. onwards) as a measure of time. Finally from the second meaning we get 
(4) height, size of body (Dem. onwards). Only (1) and (2) can be clearly found in 
the papyri, and no example of (4) has yet been discovered in them. 


oT In the LXX Aélikia is probably found only with the first two meanings (c. 20 

times) and that mostly in 2, 3, 4 Macc., in other words, in late writings of the 
Hellenistic period. It is found once as a translation of the Heb. gémdh, stature 
(Ezek. 13:18). Philo used the word mostly of age. 

In Judaism, as in antiquity generally, there was great respect for the older men 
(Lev. 19:32), because they had wisdom and understanding (Job. 15:10, Sir. 6:34 f.; 
25:4 ff.). There is nothing surprising in the fact that the elders accordingly exer- 
cised a leading role among the people from the first. 


NT In the NT hélikia doubtless means stature in Lk. 19:3. But normally it has the 
first two meanings (e.g. Heb. 11:11, age; Jn. 9:21, 23, maturity). The three 
following points are of importance: 

1. Man cannot influence the physical age he attains; it is a gift of the creator. 
Hence in Matt. 6:27 and Lk. 12:25 hélikia should not be translated height or 
stature (AV, RV tx, RSV mg) but age or span of life (RV mg, RSV tx). With all 
his worrying man is not even able to lengthen his life by a trifling measure of time. 
This saying is found also in P. Oxy. 655 fragment 1b., but is missing in Gos. Thom., 
logion 6. 

2. Lk. 2:52 says that Jesus “increased in wisdom and in stature’ (RSV mg “‘in 
years’). The references to Jesus’ growth in 1:80 and 2:40 have caused many to 
think here of “‘stature’’. Nevertheless the verb “‘increase”’ (prokopto, i.e, make pro- 
gress) makes it probable that hélikia is used here in the fig. sense of growing up to 
maturity, to full manhood (G. Stahlin, TDNT VI 712 ff.). 

3. The word is also found in a metaphorical sense in Eph. 4:13, “to the measure 
of maturity (hélikia) of the fulness of Christ.’’ Maturity is that through which the 
grown man — anér teleios (v. 13), RSV “‘mature manhood” — is to be distinguished 
from the child, the minor (népios, v. 14), who is tossed about and easily influenced. 
The measure of the maturity implies a goal that has been set (as under 2). But 
here it is not for the individual believer but the church, which is built up as the body 
of Christ (v. 12). Each member contributes his measure of effectiveness (v. 16) 
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according to the measure of the grace given to each (v. 7). The goal, however, is 
that they should all arrive at the unity of faith and knowledge of the Son of God 
(v. 13a) (— Fullness, Art. plérod). For only then will the whole body be like a 
grown man (v. 13). We may, therefore, see the meaning of stature or size here in 
hélikia, but that of mature manhood is to be preferred (+> Goal). R. Schippers 
—> Old, — Time 


J. Schneider, 7Aixkia, TDNT II 941 ff.; Moulton-Milligan, 279; E. K. Simpson, Words Worth 
Weighing in the Greek New Testament, 1946, 24 f. 


Akeldama 

Ae aac ’Axeldapday (Akeldamach), Akeldama. There are also the 
| *Axeddapdy | v.l. Akeldaimach, Akeldama, Akeldamak, and Achelda- 
mach. 


This place name is found only in Acts 1:19 where it refers to a field which Judas 
purchased with the thirty pieces of silver and where (so it is implied, though not 
precisely stated) he subsequently committed suicide. It can well be identified with 
the field purchased by the priestly authorities (Matt. 27: 3-10), the two being linked 
by the popular designation of the place as chdrion (Matt. 27:8; in Acts 1:19, agros) 
haimatos (of — blood). Tradition associates the site with a cemetery used up to the 
17th century for the burial of pilgrims at the east end and on the south slope of 
Hinnom. 

Problems surround every aspect of this matter. 

1. The acquisition of the field. Matthew’s account (27:7) says that the priests 
used the returned silver to make the purchase; Acts 1:18 makes Judas the pur- 
chaser. Since Matt. 27:3 associates Judas’ contribution with the condemnation of 
Jesus, and records that he took immediate steps to relieve himself of the accursed 
money, we ought to understand Acts as merely intending to make a direct link 
between that which was paid to Judas, and was therefore his money, and the pur- 
chase of the field. In this regard, the priests were but his agents. 

2. The OT background. Behind Matt. 27:9 there is a complex of OT passages, 
certainly including Jer. 32:7—9 and Zech. 11:12, 13 and possibly the potter-allu- 
sions in Jer. 18, 19 also. In returning the money, Judas did what Zechariah did; 
in buying the field, the priests did what Jeremiah did. 

3. The name. The wealth of variants reveals a real element of uncertainty 
concerning the Aramaic background to the name. The most likely is h*gél d°ma’, 
consonant with the interpretative comment in Matt. and Acts, “the field of blood’’, 
but “‘field of sleep’’ has been seriously canvassed and would accord aptly with the 
use of the plot for burials, along the line of the well-established — death/sleep 
metaphor. 

4. The relation of Akeldama to the death of Judas. Matt. explains that the name 
“field of blood”’ arose from the use of blood money in its purchase. Acts does not 
absolutely require more than this; it does not specify that Judas’ suicide took place 
there; at most it offers the circumstance of his death as additional justification for 
such a repellent nomenclature. Recognizing the possibility of foreshortening in 
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narrative forms, we need not assume that Judas’ suicide followed at once on the 
return of the money (Matt. 27:5), though it may well have done. In any event it 
became notorious through the grim details as recorded in Acts. The expression 
prénés genomenos is usually taken as “falling headlong”’; i.e. subsequent to hanging 
(Matt. 27:5), the body fell — before or after death, maybe in the actual death throes 
of the unfortunate man. There is a possibility, however, that prénés could be traced 
to pimprémi, “‘to burn with fever, to swell up.”’ This would provide an even more 
suitable introduction to elakésen mesos (Acts 1:18): lakaé is hapax legomenon in 
NT. It is related classically to /éked and thence to Jasko, to shout, (of animals) to 
scream, (later) to crack, burst. J. A. Motyer 
—> Blood 

(a). Arndt, 29; K. W. Clark, ‘““Akeldama,” /DB I 73 f.; Funk § 39,3; B. Gartner, StTh 8, 1954, 
16-20; R. H. Gundry, The Use of the Old Testament in St. Matthew’s Gospel, 1967, 122 ff.; 
J. Jeremias, Jerusalem in the Time of Jesus, 1969, 138 ff.; B. Lindars, New Testament Apologetic, 
1961, 102, 109, 116-122, 263 f.; K. Stendahl, The School of St. Matthew, 1968?, 120-27; commen- 
taries on Acts by F. F. Bruce, 1952?, and E. Haenchen, 1971; A. B. Gordon, ‘“The Fate of Judas 
according to Acts 1:18”, EQ 44, 1971, 97-100. 

(b). SB I 1029 ff.; J. Sickenberger, ‘“‘Judas als Stifter des Blutackers,’’ BZ 18, 1929, 69 ff. 


All, Many 


Statements which apply to the totality of a group may be made from two different 
standpoints. On the one hand, stress may be laid on the group as a whole. In this 
case Gk. uses pas, or its plur. pantes. The sing., like holos, can also mean “‘whole’’, 
a meaning also borne occasionally by polloi. On the other hand, stress may be laid 
on each of the many individuals or parts which make up the totality. In this case, 
we find either hekastos (used 81 times in the NT, but only once in plur.) and often 
the strengthened form heis hekastos (—~ One) or pas, one of the commonest words in 
the NT. pas and hekastos are used with unusual frequency in 1] Cor. 


= mac (pas), each, all, the whole; dzac (hapas), all, the 
TAC 

whole. 
pas as an adj. in the sing. (a) without art., means each; (b) before a noun 
with art., all (e.g. pasa hé Ioudaia, all Judea (Matt. 3:5); (c) between the art. 
and noun, the whole, all (e.g. ho pas nomos (Gal. 5:14), the whole law). Here the 
sum total as opposed to the parts, the complete as opposed to the separated 
portions is stressed. pas in the plur. means all. pas as a noun means each, everyone; 
linked with tis it means any. to pan means all, the whole, also the main point. 
en panti means in each matter, in every respect, in all. The neut. plur. panta means 
all, ta panta, all this (2 Cor. 4:15), all things (Rom. 11:36; Col. 1:16f., and fre- 
quently); in secular Gk. ta panta also means the all, the universe. hapas is a strength- 
ened form of pas, often used with the same but sometimes with an intensive mean- 
ing, the whole, all, everybody. 

1. In the NT, as in the OT, pas together with hapas is one of the commonest 
words. The concept expresses a collective totality. — polloi (see below) often bears 
a similar meaning. Often it may be translated by ‘“‘each thing’’. The Israelite was not 
permitted to sum up the world by a unifying concept like cosmos, for God alone is 
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one. The — world remained a plurality showing many differences and is unified 
only by the creative sovereignty of God over it. The NT never approaches pan- 
theism, though references to — powers, — demons and — magic might occasionally 
give the contrary impression. Its understanding is based on the OT, as 1 Cor. 8:6 
shows: ‘‘For us there is one God, the Father, from whom are all things (ta panta) 
and for whom we exist, and one Lord, Jesus Christ, through whom are all things 
and through whom we exist.’’ All comes from God and returns to him. God is the 
beginning and the end, origin and goal, and as such he has made himself known in 
his son. That is why the Christian is in no uncertainty about the outcome of his 
faith. 

2. Paul expresses the same point in Rom. 11:36: ‘‘For from him and through 
him and to him are all things (ta panta).”’ This corresponds to the OT declaration of 
Isa. 44:24: ‘I am the Lord, who made all things.” This witness to the uniqueness 
and universality of God is fully aware of the first commandment and rejects every 
power that claims to have shared in God’s work of — creation. This is not con- 
tradicted by the claim that through Jesus Christ all things were made (1 Cor. 8:6), 
in heaven and on earth, visible and invisible (Col. 1:15 f.). For as ‘‘God’s image”’ 
(—> Image, art. eikon) Christ is God himself in his relationship with the world. He is 
the executor of God’s will (Col. 1:19 f.). All beings exist because he exists, live because 
he lives, and are under God’s rule because he rules them (Col. 1:16 ff.; Jn. 1:3). He 
who separates himself from the Son cuts himself off from the root of his life. He 
who is in complete fellowship with Christ shares in his complete creation (“‘All are 
yours’’, 1 Cor. 3:22; cf. Col. 2:9). 

3. The exaltation of the Son confirms that all authority (~ Might) has been 
given to him (Matt. 28:18). His office as ruler embraces the fullness and majesty of 
God. Hence, he has authority in heaven, and on earth there is nothing that has 
power apart from him (Jn. 1:3; Col. 1:15 ff.; cf. Matt. 11:27). 

Our Lord’s power over all was not there merely to comfort the disciples. They 
were to proclaim it in all the world to every creature (Matt. 28:18 ff.; Mk. 16:15; 
Col. 1:23). It gives motive and success to the apostolic preaching, to mission and 
evangelism. The church is to reach its fulfilment in Christ (Eph. 1:22; Col. 3:11). 
The whole creation is to recognize and acknowledge Christ as Lord (Phil. 2:9 ff.). 
If all authority had not been given him, the proclamation of the gospel would be a 
fruitless venture, condemned in advance to futility. But what his emissaries bring 
is fellowship with him who is lord of all and who accomplishes his work through 
the Son and his Spirit (Matt. 28:18 ff.) He lifts men from striving after security 
for their own existence and raises them to participate in the work of the creation. 


F. Graber 
| xoddoi | modo (polloi), many, the many. 


CL hoi polloi (plur. of polys) has in secular Gk. the meaning of the most, the majority, 
great multitude. 


oT In the LXX it often represents the Heb. rabbim, which tends to mean “‘all’’. 
Hence the Gk. use of the word draws a distinction between the many (but not 
all) and the rest, a majority as contrasted with a minority. But Heb. use, and hence 
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that of the Gk. of the LXX is capable of an inclusive meaning denoting the many 
individuals in a totality. A possible residue may not be considered (cf. Deut. 7:1; 
15:6; 28:12; Isa. 52:14f.; Ezek. 39:27). 

If we omit its collective use (much water, long time, etc.), rabbim in the OT is 
used almost always with ‘ammim or géyim of non-Israelite peoples. Many peoples 
stream to Zion to come under God’s protection and enter his service (Isa. 2:2 ff.); 
the Servant of God bears the sins of the many (Isa. 53, — Son, art. pais theou). 

This summarizing use of rabbim is also found in the Qumran texts, though in 
another context. The message of the Teacher of Righteousness, the founder of the 
Qumran community, is for the congregation, the many (1QH 4:27). In the Manual 
of Discipline “the many” are the whole body of full members. 


NT In the NT the interpretation depends on grammatical position. Three usages 
may be distinguished. 

1. As a noun with the art. hoi polloi is twice used differentiatingly with the mean- 
ing of “the most”; Matt. 24:12, ‘And because wickedness is multiplied, most men’s 
love will grow cold’’; and 2 Cor. 2:17, “‘For we are not as the many, corrupting the 
word of God” (RY). 

Elsewhere in the NT hoi polloi may have the summarizing meaning of the OT, 
e.g. Mk. 6:2 (Lk. 4:22, the parallel passage has “‘all’’), “the large congregation 
who heard him” (NEB); Mk. 9:26, ‘“‘most of them said’’ (RSV — but in fact ‘‘all of 
them said”); Rom. 5:15, “‘For if the wrong doing of that one man brought death 
upon so many” (NEB), i.e. “‘all’’.. 

In the section Rom. 5:15—21 “‘the many”’ in the sense of all are contrasted with 
the one who puts an end to the dominating power of sin and death. Through Adam 
we see what Christ achieves. As through one man sin and death came to all, so also 
through one individual man, Jesus, righteousness and life was brought to all. That 
hoi polloi has here a summarizing meaning can be seen from the context. To trans- 
late ‘‘most men had to die” would be meaningless. The meaning is indicated in 
v. 15 by the parallels in v. 12 and 1 Cor. 15:22 which have pantes meaning all, and 
in v. 19 by v. 18 with its pantes (cf. also 11:32). Besides all this, the section has clear 
references to Isa. 53:11 f., which makes an interpretation in the Heb. sense the 
more likely. Paul contrasts here the totality of the descendants of Adam with the 
totality of believers. He leaves it an open question whether the totality of believers 
will ever include the whole of mankind. 

Rom. 12:5 and 1 Cor. 10:17a speak of the many (hoi polloi) as being one — body 
in Christ, referring to all the members of the church (cf. pantes in | Cor. 12:13; 
10:17b). In Heb. 12:15 reference to “the many” suggests that the whole congrega- 
tion might be defiled through the bitterness of some. 

2. As a noun without the art. The question arises whether polloi without the art. 
or used as an adj., is used with a summarizing meaning in the sense of all, or 
whether it should be translated as ‘“‘many”’. The question is important in cases like 
Matt. 22:14, ‘“Many are called, but few are chosen”; Mk. 10:45 (Matt. 20:28), 
“The Son of man also came .. . to give his life as a ransom for many”; Mk. 14:24 
(Matt. 26:28), ““This is my blood of the covenant, which is poured out for many”’; 
Heb. 9:28, ‘“‘Christ having been offered once to bear the sins of many’’. J. Jeremias 
(TDNT VI 543 ff.) assumes the summarizing meaning of polloi in these passages. 
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It may be doubted whether this is so in Matt. 22:14. When the called (k/étoi) and 
the chosen (eklektoi) are contrasted, we are not concerned with the suspension of 
the normal exclusive understanding of ‘“‘called”’ (—> Call). We have here a dialectical 
usage. The many who have come together to hear the word of God are in fact 
called, but their mere belonging to the congregation is no guarantee that they 
are the chosen for the world to come. Thus in Matt. 22:14 the “‘many” means a 
majority in contrast with the ‘few’, a minority who have fellowship with 
God. The saying is parallel with 7:21 ff. In it “we see the strictness with which 
Matthew consistently judges the Christian community” (J. Schniewind, NTD II 
1954’, 221, 3; cf. A. Schlatter, Matthdus, 19595, 641). The present writer agrees with 
Jeremias when he finds a summarizing meaning in Mk. 10:45 (Matt. 20:28); 14:24 
(Matt. 26:28); Heb. 9:28, for all these passages look to Isa. 53, and a stronger 
Semitic sense may be assumed. In this case “the many’”’ of Isa. 53 means all the 
nations of the world. Jesus, the Servant of God, gives his life as a ransom for all 
men and sheds his blood as a reconciliation for the whole world (cf. hoi polloi in 
Heb. 12:15). 

3. As an adj. In Rom. 5:16 and Lk. 7:47 polloi is linked with sins and transgres- 
sions. In Rom. 5 a summarizing meaning may be deduced from the context. God’s 
free gift of grace covers not only the majority of transgressions but all of them in 
bringing justification. The Gk. of Lk. 7:47 says lit.: “her sins, the many, are 
forgiven”. This implies the totality: ‘“‘all her sins — and they are many — are for- 
given her.” F. Graber 


(a). Arndt, 636-39, 694 ff. ; J. Jeremias, polloi, TDNT V1 536 ff. ; and The Eucharistic Words of Jesus, 
1955, 148 ff.; B. Reicke and G. Bertram, pas, TDNT V 886 ff.; P. Kaufmann, ‘“The One and the 
Many: Corporate Personality in the Old Testament and Paul,” Worship 42, 1968, 546-58; com- 
mentary on Mark by V. Taylor, 1952, on 10:45 and 14:24; commentaries on Romans by K. Barth, 
1933, A. Nygren, 1952, and C. K. Barrett, 1957, on 5:12-19; commentary on J Corinthians by 
C. K. Barrett, 1968, on 15:22—28; commentary on 2 Corinthians by P. E. Hughes, 1962, on 5:14 f.; 
commentaries on The Pastoral Epistles by E. K. Simpson, 1954, and J. N. D. Kelly, 1963, on 1 
Tim. 2:4 ff.; H. L. Ellison, ‘‘Paul and the Law — ‘All Things to all Men’” in W. W. Gasque and 
R. P. Martin, eds., Apostolic History and the Gospel, 1970, 195-202. 

(b). J. Jeremias, ““Das Lésegeld fiir Viele,” Judaica 3, 4, 1948, 249 ff.; W. Michaelis, Verséhnung 
des Alles, 1950; F. Mussner, Christus, das All und die Kirche, 1968; G. Sauer, kél, THAT I 828 f.; 
A. Schlatter, Der Evangelist Matthdus, 1959°, 641. 


Amen, Hallelujah, Hosanna 


aunyv | anv (amén), amen. 


oT 1. Amen is a transliteration of the Heb. ’amén, derived from ’aman, (niph.) 
show oneself firm, dependable, be durable, last ; (hiph.) know oneself to be secure, 
have faith, and so it means certain, true. 

The word was used some 25 times in the OT on solemn occasions to confirm a 
curse or adjuration by identifying oneself with it, to accept a blessing, or to asso- 
ciate oneself with a doxology. To say ‘“‘Amen” confirms a statement by someone 
else. In Num. 5:22 the woman suspected of adultery confirmed the priest’s adjura- 
tion with a double amen, In Deut. 27:15—26 a twelvefold confirmation is given to 
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the curses pronounced against certain transgressors of the Law. In Jer. 11:5 the 
prophet agreed with God’s threat of a curse on those who did not keep the covenant 
terms by saying ““Amen’’. In Neh. 5:3 the people likewise confirmed their promise 
under the threat of a curse by Nehemiah. Since God himself is a witness of such 
confirmation, he is called in Isa. 65:16 “‘the God of the Amen” (LXX theos aléthinos; 
RSV “‘the God of truth’’). The doxologies at the end of the first four books of the 
Pss. (41:13 (14); 72:19; 89:52 (53); 106: 48) areclosed by Amen. Neh. 8:6 and 1 Chr. 
16:36 show it to be the people’s expression of response. Through “‘amen’’ that 
which has been said is affirmed as certain, positive, valid and binding. A human 
commission which needs God’s help to be carried out is confirmed by “amen” 
(1 Ki. 1:36). As a confirmation by the speaker (or writer) of his own words, amen 
has been found only once in the OT period, in a letter (an ostrakon) from the end of 
the 7th cent. B.c., written by Metzad Chashavyahu, where he says, “‘Amen, there 
is no mistake on my part.”’ 

LXX transliterates the Heb. ’@mén 8 times; in Jer. 28:6 (LXX 35:6) it is trans- 
lated by aléthés; it is rendered 17 times by genoito (so may it be). This latter makes 
it an expression of hope and desire, and no longer a confirmation of what is; the 
obligation conveyed by ‘“‘amen’’ is also obscured (H. Schlier, TDNT I 336). 

2. In Rab. sources ‘“‘amen”’ is found only as a confirmatory and emphatic answer 
to what has been said by another. R. Jose b. Chanina (c. A.D. 270) said, ““Amen 
contains an oath, the acceptance of words, and the confirmation of words.” 
Anyone saying amen to a prayer or doxology made it his own. Anyone saying 
amen to an adjuration, blessing or curse made it binding on himself. Hence it 
was inferred that the adjuration of the woman suspected of adultery to which she 
had to answer Amen (Num. 5:11-31), had to be in a language she understood 
(Sifre Num. 12 on Num. 5:19). The Jew had to say amen to any doxology he heard. 
He who says amen properly will be richiy rewarded by God. Amen is seldom 
found at theend of a prayer. In the worship of the Synagogue, but not of the Temple, 
the congregation answered “‘amen’’ to the doxologies pronounced by the leader of the 
worship and also to the three sections of the Aaronic blessing (Num. 6:24 ff.), which 
had to be modified to a prayer if spoken by a layman. 

When someone joined the Qumran community, the priests repeated doxologies 
to God’s glory and blessed all the men who belonged to God’s portion, while the 
Levites cursed all the men who belonged to Belial’s portion. All those entering the 
covenant answered these doxologies, blessings and curses with a double amen 
(1QS 1:20; 2:20, 18; cf. Deut. 27:15-26). 


NT Amen is found some 126 times in the NT (including 31 times in Matt., 13 in 

Mk., 6 in Lk., 50 in Jn., 14 in Paul, 8 in Rev.). In the Gospels amen is found 
only in the mouth of Jesus, generally in the phrase, ‘““Amen, I say to you....” 
Sometimes Luke translates amen by aléthos (“truly”, 9:27; 12:24; 21:3); ep’ alétheias 
(‘in truth” 4:25); plén (“howbeit” 22:21). John has a double amen 25 times either *_z 
liturgical reasons or because amen was regarded as an exclamation capable of 
being doubled and hence strengthened. Strikingly, and obviously characteristic of 
his way of speaking, Jesus used the Heb. amen to confirm the words he spoke in 
Aram., although there were Aram. phrases that he could have used instead. (The 
nearest to Jesus’ manner of speech was the Bab.-Aram. hémdnita’, in good faith.) 
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Jesus’ unusual way of expressing himself remained preserved in the older gospels, 
because of the wish to preserve and transmit his words faithfully. 

There is no evidence from the time of Jesus that others confirmed their words 
with an amen, though it was possible earlier. The sayings of Jesus introduced by 
amen often show primitive traits, eschatological pronouncements (Matt. 10:23; 
19:28; 24:34; 25:40), and a sharp contrast with Pharisaism (Matt. 6:2, 5, 16; 
8:10). ({Tr.] The contrast here is rather with standard Judaism or its exaggeration.) 
By introducing his words with amen Jesus labelled them as certain and reliable. 
He stood by them and made them binding on himself and his hearers. They are an 
expression of his majesty and authority. 

Amen appears in the other NT writings at the close of prayers and doxologies, 
strengthening and confirming them (Rom. 1:25; 9:5; 11:36, 16:27; Gal. 1:5; Eph. 
3:21; Phil. 4:20; Heb. 13:21). Prayer and praise have their place in worship. 
Anyone hearing a thanksgiving in a service answers it with amen. Hence it must be 
expressed in a language he understands (1 Cor. 14:16; cf. the reference to Sifre 
Num. 12 under oT 2 above). In the Epistles it is assumed that the congregation will 
answer with amen (Rev. 1:7; Rom. 15:33; Gal. 6:18). In Rev. 7:12 amen stands 
before and after a doxology, linked with Hallelujah in Rev. 19:4, and with “‘even 
so” in Rev. 1:7. In Rey. 22:20 the church answers a divine “surely” with its amen 
and so endorses the promise. When Rev. 3:14 calls Christ himself the Amen and 
affirms that he is “‘the faithful and true witness’ (cf. Ps. 89:37, 38), which is 
virtually a translation of amen, it is taking up Isa. 65:16 (LXX). In 2 Cor. 1:20 Paul 
sees all the promises of God fulfilled and guaranteed in him. H. Bietenhard 


| GAAnihovia | GAAndovia (hallélouia), hallelujah. 


OT Though Jewish tradition attempts to cast doubt, there is no good reason for 

refusing the eminently reasonable explanation that ‘‘Hallelujah” is composed 
of two elements: the 2nd pers. pl. masc, imperative piel of the root Adlal, which in 
the piel means “‘to praise’, and the abbreviated form of the divine Name yah (on 
yah cf. e.g. Ps. 68:18). The verb is used widely of secular (e.g. Gen. 12:15) and 
religious (e.g. Jdg. 16:24) praise, and in its usage combines the notions of 
admiration, adulation and rejoicing. The fact that hal*li-yah is followed (e.g. Ps. 
148:1) immediately by hal*li-’eth-yahweh suggests that from early days it had 
become a cultic cry, a recognized shout of praise in its own right (cf. its use in 
1 Chr. 16:36, etc.). It is only thus used in LXX (the opening verses of Pss. 104-106; 
110-118; 134; 135; 145-150), i.e. not as a translation but as a transliteration, 
hallélouia with -é-. On the lengthened -é- see E. Kautzsch, Gesenius’ Hebrew 
Grammar, revised by A. E. Cowley, (1910) 1949, 97. The LXX spelling may 
reflect liturgical lengthening for emphasis while the Temple choir still functioned. 
Praise is offered to Yahweh for his words in creation (e.g. 104), the deliverance 
of the Exodus and his patience in the wilderness days (105, 106), his universal rule 
through the — Melchizedek priest-king (110), his eschatological purpose to make 
the whole world at the end what his chosen people are now (145 ff.). 


NT Use is confined to Rev. 19:1, 3, 4, 6, and reflects the “‘cultic cry’ usage of LXX. 
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The heavenly host praise the Lord for his victory over the “‘great harlot’, 


ascribing to him salvation, glory and power. J. A. Motyer 
[oad | @Moavva (hosanna), hosanna, transliteration from Aram. 
hésa‘ n@ (Heb., hési‘ah na’), meaning “‘O, save” 


oT The precise OT equivalent to the NT cultic shout ““Hosanna”’ is to be found in 

the hési‘aGh n@ of Ps. 118:25. Here LXX does not view it as a cultic cry of the 
“hallelujah”? type, and produces the translation séson. There is general agreement 
that we should find in Ps. 118 a liturgy for the Feast of Tabernacles, but beyond 
that interpretations vary as to who the “‘coming one”’ of v. 26 is. The view that it is 
the Jerusalem pilgrim who is so ‘‘blessed” by the welcoming priests (see, e.g. JDB 
II, s.v. Hosanna) is singularly unimpressive. The whole movement of the Psalm, 
and certainly its exalted tone of spiritual elation, is better suited if we imagine the 
Davidic king, in his role as the — Melchizedek priest, leading his people in procession 
to Yahweh’s house (cf. NBCR). In this context the cry ““O, Save’? would indicate 
an imploring cry to Yahweh to bring to reality that which the liturgy has depicted. 
Judaism later followed out this thought by making the great cry focus on the expec- 
tation of the messianic king. 


NT By NT times Hosanna had become a full ‘‘cultic cry’’, exactly as is reflected in 
in LXX use of — hallélouia. The Greek of Matt. 21:9; Mk. 11:9; Jn. 12:13 trans- 
literates but does not translate. The sight of Jesus fulfilling the kingly prophecy 
of Zech. 9:9, coupled with the strewing and waving of branches reminiscent of the 
ceremonial fronds which had come to characterize the — Feast of Tabernacles, 
prompted the shout appropriate to that occasion and, all unwittingly, they greeted 
the true — David with the Davidic welcome. All the NT “‘hosanna’”’ verses above 
centre their thought on the “‘son of David’’, the “kingdom of David’ and the 
‘*King of Israel’. J. A. Motyer 


On Amen: (a). Arndt, 45; F. F. Bruce, Commentary on Corinthians, 1969, on 2 Cor. 1:20; G. 
Dalman, The Words of Jesus, 1902, 226 ff.; and Jesus—Jeshua, 1929, 30; D. Daube, The New Testa- 
ment and Rabbinic Judaism, 1956, 288-93; J. Hempel, DB I 105; H. W. Hogg, ““Amen’’, JOR 9, 
1897, 1-23; J. Jeremias, ‘“‘Characteristics of the Ipsissima Vox Jesu”’ in The Prayers of Jesus, 1967, 
108-15; M. G. Kline, ““Abram’s Amen,” W7J 31, 1968, 1-11; C. F. D. Moule, The Phenomenon 
of the New Testament, 1967, 67 f.; H. Schlier, amén, TDNT I 335 ff.; S. Talmon, ““Amen as an 
Introductory Formula,” (on Jer. 15:11 LXX), Textus 15, 1970, 124-9. 

(b). K. Berger, Die Amen-Worte Jesu. Eine Untersuchung zum Problem der Legitimation in apoka- 
lyptischen Rede, BZNW 39, 1970; J. C. C. van Dorssen, De Derivata van de Stam amn in het 
hebreeusch van het Oude Testament, 1951; A. R. Hulst, ““Het Woord ‘Amen’ in het Oude Testa- 
ment,’’ Kerk en Eredienst, 8, 1953, 50-68; A. Jepsen, ’4man, TWAT I, 1971 313-48; A. Stuiber, 
RAC I 153-59; E. Pfeiffer, ‘““Der alttestamentliche Hintergrund der liturgischen Formel ‘Amen’,”’ 
KuD 4, 1958, 129-41; W. C. van Unnik, “‘Reiseplane und Amen-Sagen,”’ in Studia Paulina in 
Honorem J. de Zwaan, 1953, 215 ff.; C. Westermann, Der Segen in der Bibel und im Handeln der 
Kirche, 1968; H. Wildberger, ’»n, THAT I 177-210. 

On Hallelujah: (a). Arndt, 38; J. Hempel, “Hallelujah,” 7DB II 514 f. 

(b). E. Lohse, “‘Halleluja, » RGG? III 38; T. N6dldeke, “‘Halleluja,” BZAW 33, 1918, 376-80. 

On Hosanna: Arndt, 907; F. C. Burkitt, JTS 17, 1916, 139-49; F. D. Coggan, ExpT 52, 1940- 
41, 76f.; J. Hempel, “Hosanna,” IDB II 648; J. S. Kennard, ‘“‘ ‘Hosanna’ and the Purpose of 
Jesus,” JBL 67, 1948, 171-76; E. Lohse, h6sanna, TDNT IX 682 ff. 
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Angel, Messenger, Gabriel, Michael 
| dyyehog sid dyyedoc (angelos), angel, messenger; apydyyedoc (arch- 
Massie angelos), archangel; iadyyedoc (isangelos), like an angel. 
cL Gk. uses angelos for the messenger, the ambassador in human affairs, who 
speaks and acts in the place of the one who has sent him. He is under the 
protection of the gods and is inviolate. In Homer it is used especially of the messen- 


ger of the gods, i.e. Hermes, who is also an angelos as the one who escorts souls to 
Hades (—> Hell). Later, gods of the underworld are also mentioned in this capacity. 


oT 1. There are two contrasting views of angels in the OT. (a) There are angels 
who are heavenly beings, members of Yahweh’s court, who serve and praise 
him (Job 1:6; cf. Isa. 6:2f.). But in the older books they play no such special part. 
Historically this concept is associated with the Canaanite background. But Yahweh 
remained the sole creating power in nature and history, and angels never became 
autonomous or had cults dedicated to them in Israel. God’s court also included 
other heavenly beings, especially in post-exilic writings. They are not always 
explicitly called angels, but ‘‘holy ones’’, “‘strong ones’’, “‘heroes’’, “‘sons of God”’ 
(perhaps better translated “heavenly beings’’). Sometimes they appear in warlike 
contexts (e.g. Gen. 32:1 f. (2f.); Jos. 5:13 ff.). They witnessed the creation of the 
world (Job. 38:7), but as created beings they are not without fault (Job 4:18; 15:15). 
Yet they can be mediators of revelation (Zech. 1:9, 11 ff.; 2:2-5 (2:6-9); Ezek. 
40:3). Also mentioned are “destroying angels’’ (Ps. 78:49), “‘the destroyer’ (Exod. 
12:23), and “ministers of death’? (Job. 33:22 NEB). Special kinds of angels are the 
cherubim, who show traits of both men and animals (Gen. 3:24; Ezek. 1:5-12; 
10:19-—22; 11:22; Ps. 18:10(11)), and the seraphim who have 6 wings (Isa.,6:2). 
After the exile belief in angels greatly increased. This may well be explained by 
Israel’s greater contact with other religions and increasing stress on Yahweh’s 
transcendence, without any diminution in his activity in the world. This may have 
been a factor in the growth of belief in intermediate beings (cf. Job. 5:1; 15:15; Ps. 
89:5, 7(6, 8); Zech. 14:5). In Dan. they appear as powerful intermediate beings with 
personal names, archangels, watchers, and angels of the nations. Many millions 
surround God’s throne (Dan. 4:13, 17 (10, 14); 7:10; 8:16; 9:21; 10:5 f.; 12:1). 
(b) We should distinguish these from the angel of Yahweh. He is a heavenly 
being given a particular task by Yahweh, behind whom the angel’s personality 
entirely disappears. Hence it is wrong for the one to whom the angel has appeared 
to try and fathom his nature (— Name) (cf. Jdg. 13:17 f.). The angel of Yahweh 
appears almost always to help either Israel or an individual. He is virtually a 
hypostatic appearance of Yahweh, the personified help of God for Israel (Exod. 
14:19; Num. 22:22; Jdg. 6:11-24; 2 Ki. 1:3 f.). Only in 2 Sam. 24:16 f. do we find 
him in opposition to Israel. Sometimes we cannot distinguish between Yahweh and 
his angel. When the reference is to Yahweh without regard to man, “Yahweh”’ is 
used. Where man observes him, the expression “the angel of Yahweh” is used. 
This preserves Yahweh’s transcendence (e.g. Gen. 18; Exod. 23:20—23). Because 
Yahweh’s holiness could have destroyed Israel, only his angel was to go with the 
people. 
2. In later Judaism popular belief in angels greatly increased. It was not hindered 
by the rabbis, but was rejected by the Sadducees (cf. Acts 23:8). Provided that 
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they were not regarded as independent and no angel cult formed, belief in angels 
was considered to be an extension of OT piety. Angels represented Yahweh’s 
omniscience and omnipresence, formed his court and attendants, and were his 
messengers. They were linked with the stars, elements, natural phenomena and 
powers, which they ruled as God’s representatives. The individual had his guardian 
angel. National guardians were set over the peoples, including Michael over Israel 
(Dan. 10:13, 21). There were 4, 6 or 7 archangels. Other groups of angels included 
powers, dominions, thrones, lords, authorities, serving angels. Angelology was 
highly developed in Eth. Enoch with speculations on an angelic fall (6-16; 19-21; 
cf. Gen. 6:1-6). Angels also mediate God’s secrets to men in time and space in 
Heb. Enoch. 

In the scrolls of the Qumran community angels are a feature of a cosmic dualism. 
God has created two kingdoms, light and darkness, and each has a prince (Sar) or 
angel set over it ( Demon, art. daimon). Under these princes are all men and also 
other angelic beings, which are also called princes (1QS 2:20; CD 5:18; 1QM 
13:10) or spirits (rahét, 1QS 3:18 ff., 25). The angels of light are often called ‘“‘sons 
of heaven” (1QS 4:22; 1QH Frag. 2:10), and “‘sons of God” (1QH Frag. 2:3). They 
are special servants of God (1QH 5:21) and members of his council (1QH 6:13). 
Israel’s God and “‘the angel of his truth” (in 1QM 17:7f., he is equated with 
Michael) help all the “‘sons of light” (1QS 3:24 f.). The converted man enters “‘the 
everlasting host” in God’s presence (1QH 11:13), and “‘the angel of opposition”’ 
yields before him (CD 16:5). But “the disobedient Heavenly Watchers” have 
fallen (CD 2:18; cf. 1Q GenAp. 2:1, 16). God has judged the angels (1QH 
10:34 f.; 1QM 14:15). In the last days “the war of the heavenly warriors shall 
scourge the earth” (1QH 3:36), when God, with his angels who are in the camp of 
the sons of light (1QM 7:6; cf. 10:11 f.; 12:7f., 9; 15:14), will fight against the 
sons of darkness (1QM 1:10f.). We meet Michael, Gabriel, Raphael, Sariel as 
angelic names. But the consciousness is never lost that the godly man is always 
shielded by God’s care and concern in the various angelic forms. 

Philo often sees the Logos (— Word) behind the angels mentioned in the OT. 
Otherwise- angels and — demons are manifestations and powers of the universe. 
In Josephus angelos is used both for angel and messenger. When he makes angels 
take a part in the giving of the Law (Ant., 15, 5, 3), he is following Jewish 
tradition. He mentions that the Essenes speculated about angels (cf. War 2, 8, 7). 


NT angelos is found 175 times in the NT (51 times in the Synoptics, 21 in Acts, 67 in 
Rev.). It is used of men only 6 times (Lk. 7:24; 9:52; Jas. 2:25; and Matt. 
11:10, Mk. 1:2, Lk. 7:27, quoting Mal. 3:1). In 2 Cor. 12:7 angelos Satana may 
personify a disease. In general the Jewish concepts of the OT are taken over. 
Angels are representatives of the heavenly world and God’s messengers. When they 
appear, the supernatural world breaks into this one. Because God is present in 
Jesus, his way on earth is accompanied by angels (Matt. 1:20; 2:13, 19; 28:2, 5; 
Mk. 1:13; Lk. 1:19; 2:9, 13; 22:43; Jn. 1:51; cf. Acts 1:10). At his coming again 
they will be at his side (Matt. 13:49; 16:27; 25:31, 2 Thess. 1:7). As Son of God, 
Jesus stands indisputably above the angels (Mk. 13:27; Heb. 1:4-14; Phil. 2:9 ff.). 
The concept of the guardian angel occurs in Matt. 18:10 as an expression of the 
love of God for the “‘little ones” (cf. Acts 12:15). According to 1 Cor. 11:10 angels 
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watch over decorum. Angels are mediators of God’s judgment (Acts 12:23). They 
act on behalf of the apostles (Acts 5:19; 12:7—-10), and make God’s will known to 
them (Acts 8:26; 10:3-8; 27:27 f.). 

For Paul the fact of Christ dominates the thought of angels (Eph. 1:20 f.; Phil. 
2:9 ff.). The apostle with his commission given him by the Lord is superior to the 
word of an angel (Gal. 1:8). Love is better than the tongues of angels (1 Cor. 13:1). 
No creature or elemental angel can separate us from the love of God (Rom. 8:38; 
cf. Gal. 4:3 and above oT 2). Paul attacked Gnostic veneration of angels because 
it obscured the recognition of Christ’s unique position as mediator (Col. 1:15 ff.; 
2:18; cf. Rev. 19:10; 22:8 f.). But he recognized various categories of angels (Rom. 
8:38 f.; 1 Cor. 15:24; Eph. 1:21; Col. 1:16). Angels took part in the giving of the 
Law at Sinai (Gal. 3:19; cf. Acts 7:53; Heb. 2:2). They take an interest in the fate 
of men (Lk. 15:10) and the apostles (1 Cor. 4:9). They carry the soul to Paradise 
(Lk. 16:22). Angels surround God’s throne and fill the heavenly world with songs 
of praise (Rev. 5:11; 7:11). They mediate revelation and give visions (Rev. 1:1; 
10:1 ff.; 8 f.; 14:6 ff.; 17:1). They carry out God’s judgments (Rev. 7:1; 8:2 f.; 
9:1, 13; 11:15; 12:7 ff.; 14:15, 17 ff.; 15:1, 6 f.; 18:1 f.; 19:17; 20:1 ff.). On the 
other hand, Satan also has angels (Matt. 25:41; 2 Cor. 12:7). 1 Pet. 3:19 f., 2 Pet. 
2:4 and Jude 6 speak of the fall of the angels. 

Probably “‘the angels of the churches”’ (Rev. 1:20; 2:1 etc.) are really angels and 
not pastors. 

archangelos (archangel) is found in the NT only in 1 Thess. 4:16 and Jude 9. The 
concept, however, may also be found in Rev. 8:2, 7f., 10, 12; 9:1, 13; 11:15. The 
only names given are Gabriel (Lk. 1:19) and Michael (Jude 9; Rev. 12:7). 

isangelos, like an angel, is found only in Lk. 20:36 (cf. Matt. 22:30; Mk. 12:25). 
The word describes the condition of those who have been raised from the dead, 
who are no longer subject to the natural conditions of earthly life, including mar- 
riage. H. Bietenhard 


| Taf pina | T'aB pijd (Gabriél), Heb. gabri’él, Gabriel. 


OT The name comes from the root geber (man or strong) together with ’é/ (God). 

This suggests two meanings: man of God, or God is strong. In the OT Gabriel 
appears only in Daniel, and there as a heavenly messenger who makes his appear- 
ance as a man (Dan. 8:16, 9:21). His functions are to reveal the future by inter- 
preting a vision (8:17), and to give understanding and wisdom to Daniel himself 
(9:22). 

Other late Jewish texts display much greater interest in Gabriel. His position of 
eminence in the presence of God is stressed (Eth. Enoch 9:1; 20:7; 40:3; Sl. Enoch 
21:3). Particularly noteworthy is his position at God’s left hand (Sl. Enoch 24:1), 
and his authority over all powers (Eth. Enoch 40:9). His functions extend beyond 
those in Daniel to intercession (Eth. Enoch 9:1; 40:6; Sl. Enoch 21:3) and destruc- 
tion of the wicked (Eth. Enoch 9:9-10; 54:6). The Qumran Covenanters showed 
similar interest in angels, and Gabriel is one of the four angelic names written on 
the shields of the Sons of Light as they go out into battle (1 QM 9:14-16). The 
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Targums introduce Gabriel into the Biblical narratives as the one who leads 

Joseph to his brothers (Gen. 37:15), who buries Moses (Deut. 34:6), and who 

destroys Sennacherib’s army (2 Chr. 32:21). 

NT In the NT Gabriel appears only in the Lukan birth narrative. There he is the 
angelic messenger announcing the births of John (1 :11—20) and Jesus (1 : 26-38). 

As the one who comes from the immediate presence of God he brings reassurance 

to Mary of her standing in God’s sight (1:30). P. J. Budd 


Miyana Miyand (Michaél), Heb. mika’él, Michael. 


OT The name probably means “‘who is like God ?”’. The Michael who is to be found 

in the NT appears in the OT only in Daniel. Like Gabriel, he is a celestial being, 
but he has special responsibilities as the champion of Israel against the rival angel 
of the Persians (Dan. 10:13, 20), and he leads the heavenly armies against all super- 
natural forces of evil in the last great battle (12:1). 

This military patronage is frequently attested in other late Jewish writings (cf. 
Jub. 1:29; 2:1; Eth. Enoch 20:5; Test. Levi 5:6), and his name as protector of 
Israel is also on the shields of one division of the Sons of Light (1QM 9:14-16). 
Michael also has an intercessory role (Test. Dan. 6:2). It was further believed of 
Michael that he was the recording angel (Asc. Isa. 9:22-23). He was therefore the 
intermediary between God and Moses at Sinai (Jub. 1:27; 22:1; Asc. Isa. 11:21; 
Targ. Exod. 24:1). 


NT In the NT Michael appears on two occasions. In Jude 9 there is reference to a 
dispute between Michael and the devil concerning the body of Moses. Origen 
believed this to be recorded in the Assumption of Moses, but the story does not 
appear in the extant but incomplete texts of this work. Later rabbinic literature 
seems to be aware of the story (cf. e.g. Deut. Rabbah 10:11). In Rev. 12:7 the 
theme of Dan. 12:1 is taken up, presenting Michael as the vanquisher of the 
primordial dragon, identified as Satan and representing the supernatural forces of 
evil. P. J. Budd 
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Anger, Wrath 


Ovdc (thymos), passion, anger, wrath, rage; @vudopal 
Hes (thymoomai), pass. become angry; évOvyuéoyal (enthy- 
meomai), reflect, consider; év@0unaic (enthymesis), thought, reflection, idea. 


CL thymos (the root thym is cognate with Lat. fumus, smoke, steam), occurs from 
Hom. onwards, meaning (a) breath, life (Homer, J/, 6, 17; 5, 852), (b) spirit, 
105 


ANGER 


strength (Od., 10, 78; JI. 17, 744), (c) soul as shown by feelings and passions, in- 
cluding desire and appetite (//., 4, 263), anger C//, 9, 496, 598), the heart as the seat 
of emotions (//, 14, 156; 7, 189) and the mind as the seat of thought (//., 1, 193; 
4, 163). Cognates include enthymeomai (Thuc. onwards), lay to heart, ponder and 
enthymésis (Eur., Thuc.), consideration, esteem. For epithymed and epithymia > 
Desire, Lust. 


OT There is virtually no distinction in the LXX between thymos and — orgé. Both 

terms appear for the same numerous Heb. equivalents (especially hémdh, ’ap) 
and are used synonymously. For thymos in the LXX (used c. 200 times) — orgé, 
anger, indignation, wrath. 


NT thymos occurs only 18 times in the NT: twice in the Lucan writings, 5 times in 
Paul, once in Heb. and 10 times in Rev. The NT usage is connected with that of 
later secular Gk.; thymos in the NT means anger, wrath, rage. 

1. In Heb., and the Lucan and Pauline writings (apart from Rom. 2:8) thymos 
refers to human anger. It has the same meaning, whether used in sing. or plur. 
The plur. may denote outbursts of anger or even passions. As in the LXX it often 
stands alongside orgé, without any perceptible distinction of meaning (e.g. Col. 
3:8; Eph. 4:31). It stands in between words like eris (wrangling, quarrelling), 
zélos (jealousy), eritheia (selfish ambition, contentiousness), in 2 Cor. 12:20 and 
Gal. 5:20. It is mentioned together with pikria (bitterness) in Eph. 4:31. These are 
dangers into which even the church might fall. On the other hand, men could be 
filled with rage at the teaching of Jesus (Lk. 4:28) and Paul (Acts 19:28). 

All this has its origin in the — “‘flesh’’, and the ‘“‘old nature” (Gal. 5:19 f.; Eph. 
4:31; Col. 3:8 f.). It can only be overcome in the power of the Spirit who renews 
the heart (Eph. 4:23; Gal. 5:16, 18, 22, 25), and creates a new nature (Eph. 4:24). 

2. In Rom. 2:8 thymos is used along with orgé without differentiation to express 
divine anger. It is used absolutely without mention of the name of God. The divine 
anger will be revealed at the final judgment (v. 5) in those whose heart is hardened 
and impenitent, and who do not obey the truth (v. 8), but do evil (v. 9). It will 
bring distress and despair. 

In Rev. thymos denotes almost exclusively divine anger (e.g. 15:1, 7; 16:1). The 
picture of the wine of God’s anger (oinos tou thymou) is a striking expression of the 
divine judgment (14:10; 16:19; 19:15) which man must, as it were, drink. It brings 
eternal ruin. The expression is from the OT (cf. Jer. 25:15—28). The expressions “the 
winepress of God’s anger” (14:19) and “‘the bowls of God’s anger” (15:7; 16:1) are 
also similar. Even when the wine of anger of Babylon’s passion of fornication 
(thymos tés porneias) is spoken of (14:8; 18:3), the thought of God’s anger and 
judgment still stands in the background. 

3. Of the vbs. derived from thymos, thymoomai occurs in the NT only in Matt. 
2:16 meaning to become angry, and enthymeomai only in Matt. 1:20 and 9:4 for 
weighing up, reflecting, considering, thinking. The noun enthymésis accordingly 
means in the NT consideration, reflection, thought. But it is always in the negative 
sense of bad or foolish thoughts (Matt. 9:4; 12:25; Acts 17:29; Heb. 4:12). Except 
in Acts 17:29 the contexts suggest hidden, secret thoughts which a man prefers to 
keep to himself and not to reveal, but which God in his omniscience perceives and 
brings to light. H. Schénweiss 
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ana Opyy (orgé), anger, indignation, wrath; dpyit@ (orgizo), 
be, become, or make angry; opyiioc (orgilos), inclined to 
anger; mapopyilw (parorgizo) enrage, make angry; mapopylopdc (parorgismos), 


anger; mapocivw (paroxyno), provoke to anger, zapogvapdc (paroxysmos), sharp 
disagreement, ardent incitement. 


CL orgé is a cognate of orgad (be puffed up, swell, be excited) and means (a) a 
natural impulse, temperament, disposition, mood, (b) anger, wrath (Hdt., 3, 25; 
Thuc., 4, 122). Where orgé has a gen., it indicates the subject of the anger or the 
object or occasion of the anger. The object of the anger is usually designated by the 
prepositions eis, pros or epi with the acc., meaning towards or against. 

orgizo in the act. means to anger, in the pass. to be or to become angry. orgilos, a 
related adj., means inclined to anger, passionate, irritable. The vb. parorgizo, a 
derivation of orgizd, is only found in later secular Gk. and means to provoke to 
anger. The related noun parorgismos equally only attested in late Gk. means 
provocation, anger. 

1. The post-Homeric word orgé orig. means natural impulse, temper, tempera- 
ment, nature, heart (cf. Hdt. VI, 128). orgé is thus initially still a neutral word. In 
the tragedians (e.g. Aesch., Ag., 414 ff.; Soph., Ant., 875; El., 221 f.) the use of the 
word is increasingly limited to denote “‘the most striking manifestation of powerful 
inner passion, thymos’’ (H. Kleinknecht, TDNT V 384). thymos thus denotes ‘‘the 
wrath which boils up, orgé the wrath which breaks forth” (H. Cremer, cf. TDNT 
V 409, 383). The aim of the anger can be either to take vengeance or to exact — 
punishment. Thus in Dem., Orationes, 24, 118, orgé appears as the attitude which is 
particularly appropriate for a judge. It is positively evaluated as being in the service 
of — righteousness. For the rest, however, anger is mainly seen as a character 
defect, which man should strive to lay aside. For anger as the expression of un- 
restrained passion stands in contradiction to — reason, gnomé (decision on the 
basis of knowledge), and Jogos (— Word) and conflicts with the image of the wise 
man. It is an améchanon kakon, an evil which runs out of control. One cannot make 
amends for its consequences (Eur., Medea 446f.). It ‘‘necessarily leads to other 
kaka’, evils (cf. H. Kleinknecht, TDNT V 384). 

2. orgé, however, is also one of the most prominent characteristics of the Gk. 
divinities. The idea of wrathful gods is one of the basic factors of the majority of 
religions. (Mazdaism is an exception.) In earlier times the words cholos (anger, 
gall), kKotos (grudge) and ménis (anger) were used instead of orgé. Their anger was 
directed either against their own kind (e.g. Hom. //., 8, 407) or against human beings 
(e.g. Hom., //., 5, 177 f.; 24, 606). It was provoked as a rule by violation of one of 
the fundamental demands of life, morals or law. “‘By it order is restored, assertion 
made good and destiny achieved. Hence the wrath of the gods is not just blind rage. 
It is seeing anger, and even in regard to man, via negationis, it confers dignity on 
him by marking him out or putting him in the limits set for him, thus making him 
what he is” (H. Kleinknecht, TDNT V 385). For man, on the other hand, there is the 
possibility, particularly within the framework of the cult, of counteracting the 
anger of the gods by means of — prayer, vows, — sacrifice and expiatory rites 
(— Reconciliation). 

3. In the Roman world the idea of wrathful gods and their punitive judgments, 
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affecting individuals in sickness, suffering and natural catastrophes, is even more 
strongly historicized. Again and again the great historical writers, Tacitus (e.g. 
Historia, 4, 26, 84; Ann. 16, 16) and Livy (e.g. Hist. 5, 14, 3 and 22, 9, 1) allude to 
divine anger as the effective cause of historical incidents. Vergil in his Aeneid depicts 
how the origin of Rome was affected by the wrath of the gods, especially Juno, and 
how this was eventually appeased by cultic actions (rite preces). 

4. If in Gk. philosophy orgé was at first a neutral or even positive quantity, 
people came increasingly to reject this idea. Among the Stoics orgé was a repre- 
hensible passion (pathos), which befitted neither rational human beings nor gods. 
In particular, the thought of the impassibility of the gods also determines Philo’s 
conception of God. 


OT |. (a) The OT speaks of God’s anger and also human anger very frequently. 

The following Heb. words are mostly used: ’ap (c. 210 times), which first 
designates the nose (Isa. 2:22), then its trembling and snorting and thence the 
reason for this, anger (Job. 4:9); hémdh (c. 115 times), heat, poison, venom, rage 
(used of the spirit, Ezek. 3:14), and rage, anger (Gen. 27:44; Prov. 21:4); har6én, 
burning in combination with ’ap (33 times; only for the anger of God); ‘ebrah (24 
times), excess, arrogance, anger, fury; gesep (28 times), wrath; za‘am (22 times), 
curse and régez, thunder, agitation, wrath (Hab. 3:2). In addition, vbs. are used to 
denote anger which are mostly cognate with the above nouns. For all these words 
the LXX has as a rule either — thymos or orgé, used synonymously. 

(b) In the earlier strata of the OT the orgé word-group or thymos appear to be 
used to designate a human reaction in a neutral or even a positive sense. Zebul’s 
anger (Jdg. 9:30) is to be recognized as thoroughly justified. Still more legitimate 
appears -David’s anger with the rich man in Nathan’s fable (2 Sam. 12:5) and 
Nehemiah’s anger at grievances in Jerusalem (Neh. 5:6). Moses’ indignation at the 
sin of the people dancing round the golden calf is even presented as a holy anger in 
which Moses places himself on the side of God (Exod. 32:19; cf. Exod. 16:20; 
1 Sam. 11:6; Jer. 6:11; Job 32:2 f.). But especially in the later writings of the OT, 
outbursts of anger are depicted as a vice (cf. Ps. 37:8 f.; Job 36:13) and rejected 
(cf. Gen. 49:7 where anger is cursed). It is not only cruel (Prov. 27:4), but leads to 
quarrelling and wrangling (Prov. 30:33). It disunites men (1 Sam. 20:30) and can 
lead to bloody acts (Gen. 49:6). By his anger a man shows himself to be unwise 
(Prov. 29:8); for anger is a mark of fools (Prov. 12:16; 27:3). A man should avoid 
it at all costs (Job 36:18). 

(c) The role of the divine anger in the OT is of much greater significance. Yahweh 
is repeatedly said to be a jealous and angry God. His anger can be presented in 
quite drastic terms (Isa. 30:27 f.; 13:13; Jer. 30:23 f.; Ps. 2:5). Man’s encounter 
with the holy could be dangerous (Gen. 32:25 ff.; Exod. 4:24 ff.; 19:9 ff.; Isa. 
6:5); for the anger of Yahweh is to be appraised as an expression of his holiness 
and righteousness. It points to the living personal nature of God whose ways are 
beyond man (Gen. 32:23 ff.; Exod. 4:24; 1 Sam. 26:19; 2 Sam. 16:10 ff.; 24:1). 
But it is also surrounded by the experience of the divine covenant will in righteous- 
ness and love (W. Eichrodt, RGG*, IV 1930). This anger is provoked by the be- 
haviour of individuals (Exod. 4:14; Num. 12:9; Deut. 29:18 ff.; 2 Sam. 6:7; 2 Chr. 
19:2; 25:15; cf. Sir. 47:20 ff.; Man. 9 f.). But more often it is provoked by apostasy, 
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unfaithfulness and violation of God’s law on the part of the covenant people 
Israel (Num. 25:3; 32:10; Deut. 29:25 ff.; Jdg. 2:14, 20; Ps. 78:21). The prophets, 
especially Amos, Hosea, Isaiah and Micah “‘spoke of the divine wrath as a fact, and 
designated as its proper object their contemporaries’ whole way of life, their social 
and economic attitudes, their political behaviour and, in particular, their cultic 
practice’ (G. von Rad, Old Testament Theology, 1965, I, 179). God’s people often 
offend him. “‘His anger is always a lawful reaction to the violation of a law or to 
Opposition against his historically-determined activity, in which he not only 
requites the violation or opposition, but also wills to effect the restoration and 
maintenance of the order set between himself and man.” (S. Plath, Die Furcht 
Gottes, 105) 

Within the framework of covenant theology the wrath of God can be seen as an 
expression of rejected and wounded love. This is the deepest root of the concept of 
wrath, and in this light one can understand the overwhelming force of the message. 
It is Yahweh’s wounded love which awakens his wrath (J. Fichtner, TDNT V, 403). 
But Yahweh’s anger can equally be directed against the nations (Isa. 10:25; 13:3; 
Jer. 50:13; Ezek. 30:15; Mic. 5:14). It comes over all who desert him (Ezr. 8:22) or 
who are literally godless (Wis. 11:90; Sir. 5:7). It does not overtake men without 
prior warning (Exod. 22:23 f.; 32:10; Deut. 6:13 ff.). Those ‘“‘who did not wish to 
hear” (Mic. 5:15; cf. Jer. 42:18; Lam. 3:42 f.), who did not walk in accord with the 
divine ordinances (Ezek. 9:8—10; 22:31) are punished. Upon the disobedient God 
pours out his wrath (Jer. 7:20). He passes judgment on the wicked and on whole 
nations, sending sword, hunger and pestilence (Ezek. 6:11 ff.), trampling under 
foot (Isa. 63:6; Hab. 3:12), annihilation (Deut. 29:22), devastation (Jer. 25:37 f.), 
depopulation (Jer. 50:13), scattering (Lam. 4:16) and burning of the land (Isa. 
9:18 f.; 30:27). He treads the nations in his winepress (Isa. 63:1 ff.) and gives them 
the cup of his fury to drink (Isa. 51:17; cf. Jer. 25:15 ff.). Hosea 13:11 appears to 
reckon even the monarchy to be a gift of the divine wrath (cf. 1 Sam. 8). 

But God’s anger does not have to last for ever. The ‘“‘“moment”’ of anger is spoken 
of repeatedly (cf. Ps. 30:6; Isa. 26:20; 54:7f.; Wis. 18:20). Behind the divine 
anger there often already shines grounds for — hope (cf. 2 Sam. 24:16; Isa. 40:2; 
51:22; 54:8-10; Hos. 14:4). Such hope is nourished on observation of history in 
which God’s saving will prevails again and again (Ps. 78:38; 103:6—-13). Man is 
able to hold to this hope if he humbles himself (cf. 2 Chr. 12:12; 32:26), turns to 
God in penitent prayer (Exod. 32:12, 14; 2 Sam. 12:13; Ps. 6:2; 27:9; Dan. 9:15 f.; 
Hab. 3:2) and reaffirms the covenant in obedience (Num. 25:6-11; Jos 7; cf. Jon. 
3:7-10). If that happens, then God’s anger has fulfilled its task and has brought 
about restoration (Jer. 4:4; 36:7; Isa. 42:25). 

2. In later Judaism and Qumran some passages are concerned with justified 
anger, anger directed against sinners (e.g. 1QS 10: 19). But the negative judgment 
on anger as a vice which is incompatible with wisdom is forcefully exemplified 
(Wis. 10:3; Sir. 27:30; 1QS 4:10). Women (Sir. 25:21), the rich (Sir. 28:10), and 
rulers (Sir. 47:20 ff.; 2 Macc. 14:27; CD 8: 3; 19: 15 f.; cf. Matt. 2:16) appear as 
particularly susceptible to anger. In every case anger and rage are ‘“‘an abomina- 
tion’”’ which the godless pursue (Sir. 27:30). But God’s wrath is directed against the 
godless and pagans (Wis. 11:9; 19:1; Sir. 5:7; 16:7; Man. 5; cf. the calling down 
of God’s anger on an apostate member of Qumran, 1QS 2:15). This must be seen 
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and taken as seriously as his compassion (Sir. 16:12). It is an admonition to genuine 
repentance (Sir. 5:7 ff.; cf. Zeph. 2:3). In later Judaism, in particular, besides the 
idea of the wrath of God at work within history (Sir.; CD 1:5f.; 21; 3:8), there is the 
thought of an ultimate day of wrath when God will sit in judgment (Jub. 24:28; 
30; Eth. Enoch 62:12; cf. 1QM 4:1; Ezek. 7:19; Dan. 8:19; Zeph. 2:2 f.; Prov. 
11:4; 1QS 5:12). This day is presented in strong apocalyptic colours, as “‘a day of 
ruin and devastation, a day of > darkness and gloom” (Zeph. 1:15), as a day of ‘‘the 
burning anger of the Lord” (Zeph. 2:2; cf. 1QH 3:28). On this day the righteous 
and unrighteous will be divided according to the way they have — walked (Ezek. 
7:3). God will accept those who turn to him in penitence. But his — righteous anger 
will destroy the others (1QS 4:12; 1QH 3:25 ff.; 15:17, 1QM 3:9). 


NT In the NT the noun orgé occurs 36 times (21 times in the Pauline writings, 6 

times in Rev., and only occasionally in the Gospels) and relates both to human 
and divine anger. orgizomai, to be angry, is found 8 times, but like orgilos, angry 
(only in Tit. 1:7) and paroxynomai, to become angry (Acts 17:16; 1 Cor. 13:5) 
only of human anger. The same is true of parorgizo, make angry (Rom. 10:19; 
Eph. 6:4) and the nouns parorgismos, anger (Eph. 4:26) and paroxysmos stirring 
up, provoking, disagreement (Acts 15:39), ardent or affectionate incitement (Heb. 
10:24). 

1. In the NT orgé denotes, on the one hand, a human passion. It is largely used 
synonymously with — thymos. A slight shift of emphasis may be seen in the fact 
that thymos is preferred for depictions of sudden outbursts of anger (Lk. 4:28; 
Acts 19:28), whereas in orgé there is an occasional element of deliberate thought. 
But this does not prevent both thymos and orgé from being condemned as vices, in 
some cases in the same breath (Eph. 4:31; Col. 3:8). 

If the anger of the king in the parable of the wedding feast (Matt. 22:7; cf. Lk. 14: 
21) is justified, the anger of the elder brother in the parable of the Prodigal Son (Lk. 
15:28) is certainly not. A prohibition of anger directed against one’s brother is 
clearly expressed in the Sermon on the Mount (Matt. 5:22). Most of the rest of the 
NT statements concerning human anger move within the lines thus laid down. Thus, 
in Eph. 6:4 fathers are enjoined not to provoke their children to anger (parorgizein). 
Jas. 1:19 f. lays down the general rule: “‘Let every man be quick to hear, slow to 
speak, slow to anger, for the anger of man does not work the righteousness of God.” 
But where a man has become angry (whether for good or bad reasons), he is not 
to let the sun set on his anger (parorgismos), and so give opportunity to the devil 
(Eph. 4:26). Prayer is incompatible with anger (1 Tim. 2:8). 

From this standpoint it is understandable why anger is repeatedly named in lists 
of sins (Eph. 4:31; Col. 3:8; Tit. 1:7). In Eph. and Col. anger (orgé) is expressly 
reckoned among the things on account of which God’s wrath ‘“‘will come upon the 
sons of disobedience” (Eph. 5:6; cf. Col. 3:6). The context of both passages contrasts 
anger and other wrong attitudes with the life of faith. In Eph. 4:32 there is the 
injunction: “‘Be kind to one another, tenderhearted, forgiving one another, as God 
in Christ forgave you.”’ Love in contrast to anger, wrath, malice, slander and foul 
talk, is the life-style which the Christian should adopt (Col. 3:14; cf. 3:8). Being 
orgilos (‘“quick-tempered’’, Tit. 1:7 RSV) is a characteristic which unfits a man for 
being a — bishop (episkopos). 
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2. However, in a few places human anger is not evaluated negatively. Eph. 4:26, 
quoting Ps. 4:5, may be paraphrased: ““You may be angry, only do not sin.”’ The 
anger of the king with those who refused his invitation (Matt. 22:7; cf. Lk. 14:21), 
and even more clearly that of the king with the unforgiving servant (Matt. 18:34) 
may thus appear thoroughly justified. ‘For if anger ts ruled out a /imine, what 
is said about God’s wrath has to be explained away. Conversely, when this is taken 
seriously, a limited anger has to be accepted in the human sphere too”’ (G. Stahlin, 
TDNT V 419). Yet it has to be asked whether in these cases anger is not to be 
understood as participation by men in the anger of God. The mention of Jesus’ 
anger (Mk. 3:5) and angry behaviour suggest this possibility, even if the words 
themselves do not always occur (e.g. against Peter, Matt. 16:23; Mk. 8:33; the 
Pharisees, Matt. 23; or where God’s honour is insulted, Matt. 21:12; Mk. 11:15 ff.; 
Lk. 19:45 f.; Jn. 2:14 ff.). Paul can even regard the ruler of the secular state as “‘the 
servant of God to execute his wrath on the wrongdoer’’ (Rom. 13:4). But other- 
wise believers are never to avenge themselves, “‘but leave it to the wrath of God; 
for it is written, ‘Vengeance is mine, I will repay, says the Lord’”’ (Rom. 12:19; cf. 
Lev. 19:18; Deut. 32:35; Heb. 10:30). It is naturally not a case of sharing in God’s 
nature, but of the discharge of a service in which God can use pagans like Assyria 
and Cyrus (Isa. 10:5; 44:28; 45:1) and even satanic powers, as in Job 1, 2 and Rev. 
13:7 ff.; 20:7 ff. 

3. (a) As in the OT so also in the NT the orgé word-group serves to illustrate the 
character of God. The future wrathful judgment of God plays an important role in 
the preaching of John the Baptist (Matt. 3:7; cf. Mk. 1:3-8; Lk. 3:2-17; Jn. 
1:6 ff.; 19-28). Only he who repents (— Conversion, art. metanoia) will be able to 
escape the wrath; merely appealing to being children of Abraham does not suffice. 
But the proclamation of Jesus also contains this urgent reference to the days of 
wrath which will come over Israel and bring great distress (Lk. 21:23; cf. Matt. 
22:7 et pass.; Jn. 3:36). 

(b) This thought of the future wrath of God is unfolded on a massive scale in 
Rev., which speaks of the anger of the nations (Rev. 11:18), and of the anger of 
the — Dragon, a power opposed to God (Rev. 12:17). ““This is the great eschato- 
logical wrath which opposes the wrath of God. It is described with colours taken 
from the Psalter. The drama of revelation can thus be understood in large measure 
as a battle between two orgai”’ (G. Stahlin, TDNT V 439). The wrath of God (for 
which the term — thymos is also used, e.g. Rev. 15:1) will finally introduce the 
judgment, in which God will reward those who fear his name. But those who — 
destroy the earth will be brought to destruction (Rev. 11:18; cf. 6:16 which speaks 
of the judicial ‘“‘anger of the Lamb’’). The descriptions of the judgment include the 
pictures of the rod of iron and “the wine press of the fury of the wrath of God the 
Almighty” (Rev. 19:15; cf. 14:19; Ps. 2:9; Joel 3:13; Isa. 63:1 f.), and the “cup 
of his anger” (Rev. 14:10; cf. Jer. 25:15; 51:7), from which those who worship the 
beast and also Babylon must drink (Rev. 16:19; cf. 17:4; 18:3). 

4. While attention is thus forcibly drawn to the awful wrath of God in the future, 
it is viewed in Pauline theology on the horizon of an eschatology which is already 
being realized in the course of history from the time of the coming of Jesus Christ. 
The decisive significance of Jesus Christ for men in the face of the orgé theou is 
described clearly and impressively. By nature, as a child of this world-age, man 


111 


ANGER 


stands under the wrath of God (Eph. 2:3; cf. Rom. 1:18-3:20). It does not merely 
await him on the day of judgment (cf. Jn. 3:36), although Paul can also speak of it 
as a future event (Rom. 2:5; cf. Eph. 5:6; Col. 3:6). 

The wrath of God is first directed against unrighteousness, transgression of the 
law, irreverence (—> Godliness, art. sebomai), and disdain of the Creator (Rom. 
1:18, 21 ff.). Secondly, however, the anger of God is also aroused by the attitude of 
the so-called pious man, who through his observance of the Law allows himself to 
be driven into a feeling of his own self-esteem which finds expression in an unfitting 
—> boasting. But no man is able to satisfy the Law. Therefore the Law brings wrath 
(Rom. 4:15). For it is man’s transgression of the Law— which becomes clear when the 
Law is radically understood — that is the ground of the righteous anger of God. The 
lost situation of man, both Jew and pagan, who is a prisoner in sin and therefore 
stands under the anger of God, has now been revealed by God through the sending 
of Jesus Christ. That is the central statement of Rom. 1:18. In him God shows the 
world his righteousness (dikaiosyné), which embraces both his wrath (orgé) and 
also his grace (charis) and compassion (eleos — Mercy). In the words of G. Born- 
kamm: “‘Because he lets his ‘righteousness’ be made known, all the ‘wickedness’ of 
men also comes to light. In that he lets it be said to the world that in its sin it is 
subject to the ‘wrath’ of God, that there is no righteousness in it and that he alone 
in the dispute in which it entered with him (3.4), at the same time he lets the world 
be told that he has disclosed this ‘righteousness’ of his to believers” (‘‘The 
Revelation of God’s Wrath (Romans 1-3), in Early Christian Experience, 1969, 
64). 

Through the two aspects of this revelation man is placed in a situation which 
inescapably demands a decision. On the one hand, he may persist as a “‘vessel of 
wrath” (Rom. 9:22) in the realm of the orgé theou, the wrath of God, 4s — to Paul’s 
sorrow — does the greater part of the Jews of his time (1 Thess. 2:16; cf. Rom. 9:22). 
(In the light of the context and the quotations of Deut. 32:21 (cf. Isa. 65:1) in 
Rom. 10:19, O. Michel observes: “‘In his wrath God hides himself from Israel, 
coming out on the side of a foreign people”, Der Brief an die Romer, KEK 1957", 
263.) On the other hand, he may turn to Jesus Christ and allow him to save him 
from the wrath of God in the realm of the love of God (Rom. 5:8 f.; 1 Thess. 1:10). 
Ignatius put this realisation in the shape of a formula: “‘We must either fear his 
future wrath or love his present grace — one of the two!” (ign., Eph. 11:1; cf. 
TDNT, V 446). It is thus clear that the coming of Jesus Christ does not simply 
mean ‘“‘cheap grace” for all. ““God continues to be the Judge, and Christian faith in 
the grace of God does not consist in the conviction that God’s wrath does not exist 
or that there is no threateningly impending judgment (II Cor. 5:10), but in the 
conviction of being rescued from God’s wrath” (R. Bultmann, Theology of the New 
Testament, I 1952, 288). If God has destined us to be “vessels of mercy” (Rom. 
9:23) “‘to obtain salvation” (1 Thess. 5:9), the offer of salvation requires accep- 
tance. “If there is deliverance from eternal wrath in Christ alone, then everything 
depends on whether a man rejects Christ or appropriates, or more correctly, 
lets himself be appropriated to, what Christ is and brings” (G. Stahlin, TDNT, 
V 446). This comes about through — faith. Only he who believes in the Son need 
no longer fear the — judgment of God, for it is only to him that the promise of 
eternal — life is given. In both Jn. and Paul, eternal life describes the contrast 
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between — destruction, the fruit of the divine anger, and compassion, the fruit of 
the divine — mercy (Jn. 3:36; Rom. 2:7). H-C. Hahn 
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Animal 


| On piov | On piov (thérion), wild animal, beast. 


CL thérion (a diminutive form of thér, cf. Lat. ferus) means a wild animal, occa- 

sionally an animal kept at pasture, and generally an animal. Early on (Plato 
onwards) it came to be used metaphorically as a derogatory term for people of a 
““bestial’’ type: beast, monster. Nero was called a beast of prey which eats up every- 
thing (Philostr. VA IV 38). 


OT In the OT thérion is used to render the Heb. hayydh in the sense of “the not 

domesticated, in the open country living, in most cases big and dangerous 
animal” (Koehler-Baumgartner, 293; cf. the division of the animal kingdom into 
different kinds, Gen. 1:24 f.; Ps. 148:10; Hos. 4:3). The thérion is man’s enemy 
(Gen. 3:14 f.; 9:2, 5; 37:20). In warnings of God’s judgment the ravages of wild 
beasts are listed along with other troubles (Lev. 26:22; Deut. 32:24; Jer. 12:9; 
15:3; Ezek. 5:17; 14:21). The devouring of human corpses by beasts is regarded as 
the height of shame, and as evidence of being forsaken by God (Gen. 40:19; 
2 Sam. 21:10). Not until the era of salvation to come will the harmony between man 
and beast, which existed in Paradise, be restored (Lev. 26:6; Isa. 35:9; Ezek. 34:25; 
Hos. 2:20). 

In Dan. 7 thérion refers to world powers, which are seen as supernatural, beast- 
like figures. They arise from the chaos which is hostile to God (— Water), and 
represent the sort of political powers, hostile to man, with which the Jewish people 
has had to deal throughout the centuries. The coming of the Son of Man puts an 
end to them. Dan. 4:13-33; 5:21 depicts the fall of Nebuchadnezzar as a descent 
from the height of human pride to the depths of an animal existence. 
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NT 1. The NT follows the OT, in that thérion is found in lists of living creatures 

(Acts 11:6; Jas. 3:7), in a catalogue of plagues (Rev. 6:8), and as a description 
of the national characteristics of the Cretans (Tit. 1:12). In Mk. 1:13 the wild beasts 
emphasize the horror and human desolation of the wilderness; possibly they are 
also intended as an allusion to the Messianic return of the Paradise era, with its 
state of peace between man and beast. 

2. 38 of the 45 instances of the word in the NT are found in Rev., particularly in 
chs. 6-19. The beast and the false prophet representing powers opposed to God, join 
with the — dragon to form the Satanic trinity (16:13). From their mouths issue three 
foul demonic spirits like frogs who assemble the world rulers for Armageddon 
(— War). The beast in 11:7 combines the characteristics of all four beasts in Dan. 7, 
dreadfully intensified. It originates in the realm of chaos (11:7; 13:1), is given 
authority by the “‘dragon”’ (13:2, 4), has the attributes of beasts of prey (11:7), and 
executes its claims to total power with ruthless force (13:7 f., 15). As the > Anti- 
christ the beastly monster caricatures the —- Lamb (with its wound, 13:3, 14, cf. 
5:6; its horns, 13:1, cf. 5:6; world dominion, 13:2, cf. 5:5; and worship, 13:4, cf. 
5:8 ff.). It also apes the title of God (17:8, 11; cf. 1:4). The “‘other”’ beast (13:11), 
otherwise called the false prophet (16:13; 19:20; 20:10), furthers the plans of the 
first beast by its propaganda, working miracles (13:13), erecting an — image 
(eikon, 13:14), and branding people with a mark (charagma, 13:16 f.). Though to 
outward appearances a lamb, it speaks like a dragon (13:11; cf. Matt. 7:15). 

The final victory over these beastly powers will belong to Christ and his church 
(15:2; 19:19 f.). The imagery is not intended to refer to the first-century historical 
situation alone, but to indicate that every generation is simultaneously threatened 
by these powers W. Bauder 


Animals in the NT 

The word kténos is also used in the NT for an animal, particularly a domesticated 
animal, a pet, a pack animal, or an animal used for riding. It is used in the latter 
sense of the Good Samaritan’s beast (Lk. 10:34) and Paul’s mount, when he was 
taken under escort to Felix (Acts 23:34). It probably means cattle in Rev. 18:13. 
It seems to refer to animals generally in 1 Cor. 15:39, where Paul is speaking of 
different kinds of flesh in the course of his argument that the resurrection body has 
its own peculiar nature and that we ought not to think of it as being identical with 
our present bodies. 

It has been estimated that animals are mentioned some 3,000 times in the Bible. 
In the NT they feature as part and parcel of everyday life and also serve to illustrate 
by their characteristic features moral and religious truths. In the ancient world the 
goat (tragos) seems to have been kept chiefly as a milk-producer. Its tough, strong- 
smelling meat was not so edible as that of the kid (eriphos or eriphion) which was 
eaten on festive occasions (Jdg. 6:19; Lk. 15:29). Skins of both sheep and goats 
were used for bottles (Mk. 2:22), and goat skins were used for clothing for those in 
reduced circumstances (Heb. 11:37). The he-goat is mentioned as a sacrificial 
animal, especially in connection with the annual Day of Atonement rites (Heb. 
9:12 f.; 19; 10:4; cf. Lev. 16). Here the high priest took two goats, slaying one 
together with a bull as a sin offering and sprinkling their — blood on the mercy 
seat on entering the holy place in the tabernacle and on the altar of incense to 
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cleanse the people of Israel from their sin. After this he confessed the iniquities of 
Israel over the live goat, laying his hands upon its head, before letting it go in the 
wilderness. One of the main arguments of Heb. is that such sacrifices cannot ulti- 
mately take away sins (10:4). Rather, they foreshadow Christ who has entered the 
sanctuary, offering his own blood once and for all (9:23-28; cf. 10:1). 

In Matt. 25:32 sheep (~ Lamb, Sheep) and goats are mentioned together in a 
mixed flock, representing the nations standing before the king in judgment. The 
practice of keeping mixed flocks is still current among Arabs. To the stranger the 
sheep and the goats may be scarcely distinguishable in colour and shape, but their 
owner knows which are which (G. S. Cansdale, Animals of Bible Lands, 
1970, 48). They are separated in the evening, the goats needing to be kept warm at 
night, while the sheep which are more valuable prefer the open air. J. Jeremias has 
suggested that the white colour of the sheep is a symbol of righteousness which 
contrasts with the black of the goats (The Parables of Jesus, 1963", 206). But there is 
no mention of colour in the parable. If Cansdale is right, the parable teaches that 
just as there is no obvious, outward identifying mark of Christ as he encounters men 
incognito through his needy brethren, so there is also no obvious, outward mark to 
identify those who are righteous before God. The parable puts the question: ““By 
what criterion will the heathen (v. 32) be judged?’’ (J. Jeremias, op. cit., 209). It 
gives the answer that the righteous will show their righteousness (albeit unawares) 
by their service to Christ in the person of his brethren in need. The unrighteous 
will be oblivious to the day of opportunity, just as the Jews were when confronted 
by Jesus. The parable suggests that Jews and Gentiles are alike outwardly. The 
decisive difference between men depends on their inner righteousness which finds 
expression in their outward acts. 

In addition to the detailed legislation for the — sacrifice of sheep and cattle 
(see esp. Lev. 1-9, 16; cf. Exod. 12:21 ff.; 24:6 ff.), there was also considerable 
humanitarian concern for animals in the OT. The sabbath rest extended to the ox 
and the ass (Exod. 20:10; 23; 12; Deut. 5:14). The straying ox had to be returned to 
safety (Exod. 23:4 f.; Deut. 22:1), and the fallen ox was to be helped to its feet 
again (Deut. 22:4). There was a ban on oxen and asses ploughing together (Deut. 
22:10). On the other hand, dangerous animals were to be restrained and even 
slaughtered and their owners made liable to penalties (Exod. 21 and 22). Jesus 
endorsed this humanitarian attitude towards animals but extended it to apply to 
man as well. For whereas many could accept the need to water and tend sheep and 
cattle (Gk. bous) on the — sabbath, they failed to see that caring applied all the 
more in the case of man (Matt. 12:11; Lk. 13:15; 14:5). There were, of course, in 
these instances the overtones of material advantage in caring for animals on the 
sabbath, whereas there was no such material advantage in caring for one’s fellow 
man. The injunction not to muzzle the ox as it treads out the corn was seen by Paul 
as the expression of a principle that those who labour are entitled to support from 
the benefits of their work (1 Cor. 9:9; 2 Tim. 5:18; cf. Deut. 25:4). Thus Christian 
workers are entitled to support from those who benefit from their toil. This again 
is an instance of extending to men a principle that could be seen to be self-evident 
in the case of animals. 

Other words for cattle in the NT include damailis, heifer, the ashes of which were 
used in the rite of cleansing (Heb. 9:13; cf. Num. 9:9, 17 f.). This is contrasted with 
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“the blood of Christ, who through the eternal Spirit offered himself without 
blemish to God”’ and who thus purifies the — ‘“‘conscience from dead works to 
serve the living God”’ (Heb. 9:14). thremma denotes a domesticated animal, includ- 
ing sheep and goats (Moulton-Milligan, 292) and is used of Jacob’s cattle drinking 
from the well of Samaria (Jn. 4:12; cf. Gen. 33:19; 48:22). moschos is the calf or 
young bull sacrificed on the Day of Atonement (Heb. 9:12, 19; see above discus- 
sion of the goats in the Day of Atonement rites). The fatted calf (ho moschos ho 
siteutos) was preserved for special feasts and brought out on the return of the 
prodigal son (Lk. 15:23; 27, 30; cf. Jud. 6:25a, 28a). It appears as an apocalyptic 
animal, as one of the four living creatures around the throne together with the lion, 
the man and the eagle (Rev. 4:7; cf. Ezek. 1:10). Later Christian writers identified 
these creatures with the four evangelists. Irenaeus identified the man with Matthew, 
the eagle with Mark, the ox with Luke and the lion with John (Haer. 1, 11, 8). 
Augustine attributed the lion to Matthew, the man to Mark, the ox to Luke and 
the eagle to John (De cons. 1, 6). But this is an allegorical reading into the text of a 
meaning not originally intended. The vision symbolizes the whole created order in 
its service and praise to God. The different figures suggest the most powerful wild 
beast (the lion), the mightiest domestic animal (the ox), the most indomitable of the 
birds (the eagle), and the most intelligent creature (the man). The word tauros 
means a bull, used as a sacrificial animal (Acts 14:13; Heb.9:13; 10:4) and in banquets 
where it is mentioned together with sitista, fatted cattle or calves (Matt. 22:4). 

The camel (kamélos) is mentioned in various connections in the NT. John the 
Baptist wore clothes of camel’s hair (Matt. 3:4; Mk. 1:6). It was the cheapest, 
coarsest and simplest material available. But the chief reason for John’s garb was 
that it was the traditional dress of the prophet (C. H. H. Scobie, John the Baptist, 
1964, 128; cf. Zech. 13:4; 1 Ki. 19:19; 2 Ki. 2:13 f.). The saying that it is easier 
for a camel to pass through the eye of a needle than for a rich man to enter the 
kingdom of God illustrates the impossible by comparing the largest animal with the 
smallest opening (Matt. 19:24; Mk. 10:25; Lk. 18:25). Since the early centuries 
attempts have been made to mitigate the contrast or provide an explanation by 
suggesting that there was a narrow gate in the walls of Jerusalem through which a 
man or a camel might pass in emergency. But they could only do so by removing 
all encumbrances. There is, however, no known evidence for such a gate and it 
seems preferable to take the saying as an example of deliberate hyperbole like the 
sayings about the beam and the splinter (Matt. 7:3; Lk. 6:41), and straining out a 
gnat and swallowing a camel (Matt. 23:24). A later rabbinic parallel spoke of the 
impossibility of an elephant passing through the eye of a needle (Ber. 55b; cf. 
SB 1 828; V. Taylor, The Gospel According to St. Mark, 1952, 431; M.-J. Lagrange, 
Evangile selon Saint Marc, 19428, 269 ff.). To strain out a gnat (kéndps) and swallow 
a camel draws attention to the fatal danger of being over-zealous in small matters 
and oblivious to important ones. In Matt. 23:23 f. it is applied to the scribes and 
Pharisees who are scrupulous about tithing even herbs at the expense of neglecting 
“the weightier matters of the law, justice and mercy and faith” (cf. Lev. 27:30; 
Mic. 6:8). The AV “‘strain at” is either a misprint or an archaism for “strain out”’ 
(Arndt, 199). The hapaxlegomenon kondps which is usually translated as “‘gnat”’ 
has been suggested as a word for a certain worm found in wine (Arndt, 463). 

All four evangelists say that Jesus rode into Jerusalem on a pdlos (Matt. 21:2, 
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7; Mk .11:2, 4f., 7; Lk. 19:30, 33, 35; Jn. 12:15). The word generally means the 
colt of a horse that is old enough to use. But in our literature it refers to an ass’s 
foal, a young donkey. The evangelists see the action as the fulfilment of the pro- 
phecy of Zech. 9:9. In early Israel even the nobility rode on donkeys (Jdg. 5:10; 
10:4; 12:14; 2 Sam. 17:23; 19:26), but the situation was changed after David with 
the widespread introduction of the horse (1 Ki. 10:25-29; 2 Ki. 9:18 ff.). A 
merchant or humble traveller might still ride a donkey in Jesus’ day, but a con- 
quering king might be expected to ride a charger or enter the city marching at the 
head of his troops. Jesus’ action not only appears as the fulfilment of prophecy but 
as an indication of the sort of king he was, ruling in humility (cf. L. Morris, The 
Gospel According to John, 1971, 586 f.; J. G. Baldwin, Haggai, Zechariah, Malachi, 
1972, 164 ff.). John describes the animal as an onarion, lit, a little donkey, but 
often used as a diminutive in form only for onos, donkey (cf. Lk. 13:15; 14:5 TR; 
Matt. 21:2; Jn. 12:14). (See also W. Bauer, “The ‘Colt’ of Palm Sunday’’, JBL 72, 
1953, 220-9.) See further Addenda. 

Numerous critics have seen in Matt’s reference to two animals (an ass [onos| 
and a colt [polos]; 21:2, 7) a mistaken understanding of a Heb. parallelism in 
Zech. 9:9. On the other hand, it would be natural for the young animal to be 
tethered by its parent. Both Mk. 11:2 and Lk. 19:30 (but not Matt.) observe that 
no one had yet sat on the animal. This suggests the conjecture that the old animal 
was brought to calm the young animal amid the crowds. 

The pig (choiros) was an unclean animal (Lev. 11:7; Isa. 65:4; 66:3; Ps. 79(80): 
14; cf. SB 1 448 ff., 492 f.). In general, the rule was a safe one in view of the fact that 
it is now known that pork is only safe when fully cooked (cf. Cansdale, op. cit., 99). 
But references to pigs in the NT suggest that their use for food was more wide- 
spread than the law allowed. The reaction of the Gadarenes at the loss of their pigs 
(Matt. 8: 30-34) is an ironic comment on their values. In begging Jesus to go, they 
showed that they preferred their unclean animals to the presence of the Son of God 
and the healing of the demoniacs. The utter degradation of the prodigal son 1s 
shown by his employment in looking after unclean animals and in his desire to eat 
the pods that the pigs ate (Lk. 15:15 f.). | 

Pigs and dogs feature in two NT sayings. ““Do not give dogs what is holy; and 
do not throw your pearls before swine, lest they trample them underfoot and turn 
to attack you” (Matt. 7:6). The words were quoted by Did. 9 in forbidding the 
admission of the unbaptized to the Lord’s Supper and by Tertullian who blamed 
heretics for admitting them (De praesc. 41). The word dog (kydén) was used by 
Jews in the Ist cent. A.D. to designate the heathen (cf. Matt. 15:26; Mk. 7:27 f.). 
The usage seems to have been adapted by the church to designate the Jews them- 
selves who were outside the church and attacked it (Phil. 3:2 f.; Rev. 22:16). In 
Deut. 23:18 ‘“‘the wages of a dog”’ refers to the wages of a male prostitute. 2 Pet. 
2:22 applies to those who have turned back “‘the true proverb, The dog turns back 
to his own vomit, and the sow (hys) is washed only to wallow in the mire”’ (cf. Prov. 
26:11). The reference to the dogs licking the sores of Lazarus (Lk. 16:21) recalls 
the fact that dogs in Egypt and Palestine were mainly scavengers which were not 
welcomed as household pets. The Syro-Phoenician woman’s reply to Jesus that the 
little dogs (kKynaria) eat the children’s crumbs under the table (Matt. 15:27; Mk. 
7:28) emphasizes the gulf between herself and the true Jew. 
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The horse (hippos) is mentioned in Jas. 3:3. Just as the bit guides the horse and 
the rudder the ship, the tongue which is likewise relatively small plays a deter- 
minative part in human life for both good and ill. The remaining references to 
horses all occur in Rev., representing forces before which men are powerless. In the 
vision of the seals (6:2-8) the four horses recall those of Zech. 1:8; 6:1—8, but the 
OT imagery is transformed (cf. R. H. Charles, The Revelation of St. John, I, 1920, 
160-71). The rider of the white horse has a bow and is given a crown and goes out 
conquering and to conquer (6:2). In view of 19:11, this rider represents Christ in 
the present age. But the other horses and riders represent destructive powers. The 
rider of the red horse is permitted to take peace from the earth so that men slay 
one another. He is given a great sword (6:4). The rider of the black horse carries a 
balance. A voice cries: “‘A quart of wheat for a denarius, and three quarts of barley 
for a denarius; but do not harm oil and wine!” (6:6). The thought here is that the 
necessities of life are being sold at famine prices, while luxury commodities are 
available for those who can afford them (cf. R. H. Charles, op. cit., I, 166 ff.). The 
rider of the pale horse is Death and Hades (6:8). They are given power over a 
fourth part of the earth to kill with the sword, famine, pestilence and wild beasts. 
The fact that the power of none of the latter three is absolute and final is indicative 
that they will continue throughout the present age, but they will not be able to 
extinguish life altogether. 

The horses in Rev. 9:7, 9, 17, 19 have an apocalyptic aspect, representing the 
ultimate in destructive power. They are like locusts (9:3, 7). By contrast, he who is 
called ‘Faithful and True” and judges in righteousness and makes war (19:11) sits 
upon a white horse, followed by the armies of heaven also on white horses (19:14). 
Together they will bring about the final overthrow of evil (19:17-21). 

Like the horse, the lion (/eén) also symbolizes the powers of evil and the powers 
of Christ. Heb. 11:33 possibly alludes to Dan. 7. 2 Tim. 4:17 (“So I was rescued 
from the lion’s mouth’’) may be taken both lit. and fig. The lion appears in apo- 
calyptic imagery in Rev. 4:7 (cf. Ezek. 1:10); 9:8, 17; 10:3; 13:2 in both good and 
bad senses. The devil is compared with a roaring lion seeking whom he may devour 
in 1 Pet. 5:8. On the other hand, John is urged: ‘““‘Weep not; lo, the Lion of the 
tribe of Judah, the Root of David, has conquered, so that he can open the scroll 
and its seven seals’ (Rev. 5:5; cf. Gen. 49:9). When, however, John looks, the 
lion is in fact a lamb, “‘standing as though it has been slain, with seven horns and 
seven eyes, which are the seven spirits of God sent out into all the earth” (5:6). 

Like the dog, the fox (aldpéx), the wolf (/ykos), and the bear (arkos) have negative 
connotations. Jesus called Herod a fox (Lk. 13:32). In the context of rabbinic 
thought the fox could suggest both slyness and inconsequentiality (SB II 200 f.; 
D. Daube, The New Testament and Rabbinic Judaism, 1956, 191). Jesus’ reminder 
to the disciples that foxes have holes but the Son of man has nowhere to lay his 
head (Matt. 8:20; Lk. 9:58) graphically expresses the utter demands made on him 
as Son of man and consequently upon those who would follow him. Whereas the 
foxes have somewhere to call their own in this world, Jesus has nowhere. False 
prophets are called “ravenous wolves’? who come in sheep’s clothing (Matt. 7:15; 
cf. 10:16; Lk. 10:3; Jn. 10:12; Acts 20:29; Ezek. 22:27; Zeph. 3:3; cf. G. W. H. 
Lampe, “‘‘Grievous Wolves’ (Acts 20:29)’, in B. Lindars and S. S. Smalley, eds., 
Christ and Spirit in the New Testament, 1973, 253-69). They call for even more 
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caution than dogs and pigs, for whereas the latter may be left alone wolves are 
hostile and marauding. The reference to sheep’s clothing may be an allusion to the 
prophet’s mantle as a sign of authority (cf. Matt. 3:4; Zech. 13:4). But outward 
signs and claims to authority are no guarantee of good intention or divine authority. 
The description of the apocalyptic beast (thérion), which is in league with the dragon 
and is like a leopard (pardalis) with feet like a bear’s and a mouth like a lion’s, is 
drawn from the OT (Rev. 13:2; cf. Dan. 7:1-8; Hos. 13:7). It has been identified 
with various Roman emperors such as Nero and Caligula, especially in view of the 
latter’s recovery from a dangerous illness (cf. Rev. 13:2; R. H. Charles, op. cit., 
I, 349). It is followed by another beast which exercises all the authority of the first, 
making the earth and its inhabitants worship the first beast (13:12), performing 
signs and wonders and claiming absolute authority. The — number of this beast, 
666 or 616 (13:18) suggests a Heb. cryptogram for Nero redivivus (cf. Charles, op. 
cit., I. 364-8). The beasts, therefore, present an image of secular power exalting 
itself against God and tyrannizing mankind. 

The destructive power of the locust (akris) has already been alluded to (cf. Rev. 
9:7 ff.; Exod. 10; 2 Chron. 7:13; Joel 2:25; Amos, 4:9). They were also used for 
food (Lev. 11:20 ff.; Matt. 3:4). The ravages of the moth (sés) graphically depict 
the transitoriness of earthly wealth (Matt. 6:19 f.; Lk. 12:33; Jas. 5:3). 

— Bird, — Dragon, — Fish, — Lamb, Sheep C. Brown 


(a). G. S. Cansdale, Animals of Bible Lands, 1970; W. Foerster, Art. thérion, TDNT Ill 133 ff.; 
D. L. Harrison, The Mammals of Arabia, I, 1964; II, 1968. 

(b). E. Fascher, ‘‘Jesus und die Tiere”, TLZ, 90, 1965, 561 ff.; H. Wohlstein, “Zur Tier-Damono- 
logie der Bibel’’, ZDMG, 84, 1963-64, 483 ff. 


Anoint 


In ancient thought, various kinds of anointing oil (e/aion) can penetrate deep into 
the body and impart strength, health, beauty and even joy. The idea of anointing 
thus gained at an early period a symbolic and religious meaning, over and above its 
normal use in cosmetics and medicine. Anointing in the literal, non-figurative sense 
is expressed in the NT by aleipho, while chrio and chrisma are use exclusively in a 
religious and symbolic sense. 


| aheipw | aheipa, aleiphd, anoint. 


CL 1. aleipho occurs as early as Mycenaean Gk., and denotes the process by which 
soft fat (myron, ointment), or oil (e/aion), is smeared upon or pouted over a 
person or object. 

2. In the ancient East, anointing gained a special significance in very early times. 
Anointing bowls and vessels are among the prehistoric finds in Egypt. Early on, the 
cleansing and strength-giving properties of ointments and oils were applied not 
only for purposes of purification, bodily hygiene and beautification, but also to the 
treatment of wounds and curing of diseases. The actual healing properties cannot be 
disentangled from the magical conceptions associated with anointing. Every ail- 
ment was associated with the power of gods or demons. 


119 


ANOINT 


Anointing acquired a further significance, which may be traced to these magical 
ideas, when practised at the institution of an official or a vassal king in Egypt, or a 
priest in Babylon. Here the action indicates obligation and honour, and also pro- 
tection for the one who is anointed (— art. chrid). Holy trees, idols and even wea- 
pons were anointed. By this means they could be invested with special powers 
(— art. chrio oT). Further uses of anointing are: to set a purchaser and a seller free 
of obligations; to free a female slave; and to release a bride from her parental home 
at her wedding. 


oT 1. Anointing in the OT is very close in its uses and in its significance to practices 

outside Israel. In the LXX aleiphd is normally used of anointing in the lit. sense 
(Heb. equivalents s#k and fiah): anointing for the care of the body, or for beauty’s 
sake (Ruth 3:3; 2 Chr. 28:15; Dan. 10:3; Jdg. 16:8). It is omitted during a 
period of mourning (2 Sam. 14:2; cf. 12:20). Anointing by a host is a mark of care 
and honour for his guest (Ps. 23:5). In Ezek. 13:10-16 aleiphd is used in the sense 
of ‘to daub” (with whitewash). Only very occasionally is it synonymous with 
chriod, for Heb. maSah, which signifies anointing in the symbolic sense (cf. Gen. 
31:13 of the anointing of a pillar; Exod. 40:15 and Num. 3:3 of anointing to the 
priesthood (— chrid oT)). There are a number of OT references to anointing prac- 
tices where neither aleiphd nor chrid are used: for medicinal purposes (Isa. 1:6; 
Jer. 51:8), to express joy, (Isa. 61:3); and to honour the dead (Gen. 50:2; 2 Chr. 
16:14). 

2. Judaism retains the varied uses of anointing. 


NT In the NT aleiphd occurs only 8 times (in all four gospels and in Jas.). In 

contrast with the more important word chrid, it refers consistently to the 
physical action of anointing, performed exclusively on people: for care of the body 
(Matt. 6:17); as a mark of honour to a guest (Lk. 7:38, 46; Jn. 11:2; 12:3); to 
honour the dead (Mk. 16:1); and to heal the sick (Mk. 6:13; Jas. 5:14). Ointments 
used are olive oil, or the more expensive myrrh, and balsam. 

The physical action of anointing the body presents no particular problems. Its 
theological significance in the NT cannot, however, be reduced to a single pattern. 
Three ideas may be distinguished. 

1. In the Sermon on the Mount (Matt. 6:17), Jesus commands all who fast in 
order to pray, not to stop anointing themselves. This is seen as a normal expense 
for personal hygiene and a general expression of joy, which should be continued 
during the fast. Only what is done secretly before God and not before men, and 
can be offered joyfully, has true worth. 

2. The background of Lk. 7:38 ff. is the Jewish custom of anointing the head of a 
guest. Jesus here exposes the Pharisee who failed to show him this honour and 
who now has to watch Jesus receive it at the hands of a humble woman whom the 
Pharisee would regard as one of the lost. Here anointing becomes an expression of 
faith, and its omission an expression of unbelief. The case is similar in Jn. 12:3, 
where the anointing of Jesus by Mary is interpreted as an anticipation of the anoint- 
ing (or honouring) of his body at death. 

3. Where anointing with oil is performed on sick persons (Mk. 6:13; Jas. 5:14), 
we are reminded of the anointing of the sick elsewhere in the ancient world. It 
may be that in the NT medicinal properties were attributed to the anointing, 
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though these are not emphasized. Probably passages like Mk. 6:13 and Jas. 5:14 
have their background rather in the practice of exorcism. Anointing is a symbolic 
act by which demons are cast out. The healings performed by the disciples or 
elders of the church were accompanied by anointing, and took place in the context 
of preaching and prayer. Healing, and therefore anointing also, came to be seen as 
a visible sign of the beginning of God’s reign. The quasi-magical misunderstanding 
of anointing is, however, held firmly in check, especially in Jas. 5:13 ff., by the 
importance attached to accompanying prayer. W. Brunotte 


| xy piw | xy pi, chrid, anoint; y piopa (chrisma), anointing, unction. 


cL chrié (Homer onwards), touch the surface lightly, anoint, to paint. chrisma 

(Xenophon; earlier chrima) meant originally paint, whitewash, oil or salve used 
in anointing; and later (beginning with LXX) also the action of painting, smearing 
anointing (the latter exclusively, in NT). For non-biblical practices of anointing 
—> aleipho. 


OT chrid occurs some 60 times in the LXX. Apart from two instances (Deut. 28:40; 

Ezek. 16:9, Heb, sik), it always stands for the Heb. masah, to smear, anoint 
with oil or ointment. Unlike aleipho, chrio is used basically in the symbolic ritual 
sense (except at Deut. 28:40 and Amos 6:6). Likewise chrisma (and chrisis which 
does not occur in the NT) is used consistently of ritual anointing (Exod. 30:25; 
40:9 etc.). | 

1. (a) From the petty states of the Canaanites in the region of Syria and Palestine, 
Israel adopted the institution of the monarchy, and with it probably also the 
anointing of kings (Jdg. 9:8, 15; 1 Sam. 9:16; 10:1; 15:1, 17; 16:3, 12 f.). The OT 
tradition concerning the anointing of the king is not, however, uniform. In one 
place the anointing could be performed by the “elders of Israel’’ on the basis of a 
contract between the king and these representatives of the twelve tribes (2 Sam. 5:1- 
12). Elsewhere it is said to have taken place at the direct command of Yahweh, by 
the hand of a prophet (1 Sam. 9:16 etc.). In M. Noth’s view monarchy in Israel had 
numerous historical roots and practices (The Laws of the Pentateuch and other 
Studies, 240 ff.). It does not follow, however, that we can distinguish a secular 
anointing (by the representatives of the people) and a sacred anointing which took 
place “‘before Yahweh” (at the hands of a prophet). We should rather conclude 
that, regardless of whether it was Yahweh or the people who ‘“‘made’”’ the king, the 
anointing of the king very soon became a sacred act forming part of the ceremony 
of enthronement, which took place in a holy place “‘before Yahweh’. It is signifi- 
cant that, “‘the elevation of a person by the elders to be king originally had as its 
prerequisite a declaration of the divine will concerning the person who was to be the 
future king’ (M. Noth, op. cit., 16). 

The anointing gave the new king the legal right to rule over Israel. It was done 
from a special vessel, a horn which was kept in the temple (1 Ki. 1:39; cf. 1 Sam. 
10:1; 16:1, 13), using olive oil mixed with spices (myrrh, cinnamon, calamus, etc.), 
which was poured over the king’s head with an appointed form of words (2 Ki. 9:3, 
6). The anointing formed the first part of the coronation ceremony in the temple 
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(2 Ki. 11:12; cf. the anointing of Solomon, | Ki. 1:33 ff., which took place at the 
spring of Gihon, probably a holy place). It was followed by the acclamation by the 
people, “‘Long live the king!” (2 Ki. 11:12), and finally the ascent of the throne in 
the royal palace (2 Ki. 11:19). 

(b) The anointing signified communication of kabéd, the gift of authority, 
strength and honour (cf. Ps. 45:7), as in — blessing. Through the anointing the 
king became the bearer of special authority. In Ps. 45:7 f. the Psalmist sings of the 
robes of the anointed one, fragrant with myrrh and aloes. Through the anointing, 
the royal office radiates joy and fragrance (cf. H.-J. Kraus, Psalmen, I 336). The 
kind of anointing mentioned in Ps. 45, cannot be determined with certainty. “‘It is 
quite within the realms of possibility, that the royal wedding was preceded by a 
ceremonial repetition of the enthronement of the heir of David, at the royal feast of 
Zion” (H. J. Kraus, ibid.). 

The sons of David were certainly regarded as David’s successors to the throne 
(2 Sam. 7), as Yahweh’s anointed, without having in every instance been sym- 
bolically anointed by a prophet. The anointing of Yahweh is sometimes coupled 
with the gift of the Spirit and Yahweh’s special protection (1 Sam. 16:13; 24:6-11; 
26 :9-23; 2 Sam. 1:14 ff.; 19:21 f.; 23:1 f.; Isa. 11:2; cf. E. Kutsch, RGG? V 1331). 
The anointed one stood in direct contact with God, and was regarded as inviolate. 

2. M. Noth, G. von Rad and others, think that anointing of priests came in later 
than that of the kings, and was practised after the exile, when, with the disappear- 
ance of the monarchy, certain cultic functions which before the exilé had been 
performed by the king were given to the High Priest (— Priest). 

The High Priest was anointed (Exod. 29:7) and later the other priests (Exod. 
40:15). This anointing took place during the 7-day-long consecration of the priests, 
after the preparation of the sacrifice (Exod. 29:1—3), the ritual cleansing (Exod. 
29:4) and the enrobing (Exod. 29:5 f.) at the entrance of the sanctuary (Exod. 
29:7; cf. 28:41; 29:29; 40:13; Lev. 4:3). The anointing made the priests sacrosanct. 
It separated them from the sphere of the unclean (Exod. 30:29). This same process 
of desecularization and sanctification could also apply to objects. The tabernacle 
(Exod. 40:9; Lev. 8:10; Num. 7:1), the altar (Exod. 29:26; 40:10), the vessels 
used in the sanctuary, and the ark (Exod. 30:26; Num. 7:1) could also be anointed. 

3. In passages like Isa. 61:1 and Ezek. 16:9, the anointing is to be understood 
metaphorically, since in Israel ritual anointing was only available to kings and 
priests. Isa. 61:1 should be seen as the testimony of the prophet, who is here 
speaking of his charismatic endowment with authority. In the NT (Lk. 4:18) this 
text is applied to Jesus: he has been anointed by God to be the promised prophet. 


NT In the NT chrio (apart from the form christos — Jesus Christ) is found only 5 

times, and chrisma only 3 (all in 1 Jn.). Both words are used exclusively in a 
figurative sense, corresponding to their use in the LXX. Anointing is a metaphor for 
the bestowal of the Holy Spirit, special power, or a divine commission. 

1. On 4 occasions we read of the anointing of Jesus by God (Lk. 4:18 quoting Isa. 
61:1; Acts 4:27; 10:38; Heb. 1:9 quoting Ps. 45:7). All these texts indicate that 
a special endowment by the — Holy Spirit with supernatural power (cf. especially 
Acts 10:38). This anointing by the Holy Spirit (Lk. 4:18; Acts 4:27: 10:38) 
probably recalls what happened at Jesus’ — baptism. At baptism Jesus received 
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the royal and priestly anointing which made him the Christos, the Messiah. Jesus 
of Nazareth was thereby declared the instrument of the gospel of the peace of God. 
According to Luke 4:18, Jesus read out the Isaiah passage in order to proclaim that 
the period which begins with him is the period of salvation. In Acts 4:27, Luke sees 
Psalm 2 (which has just been cited) as fulfilled in Jesus ‘““whom thou didst anoint” 
hon echrisas, as the Christ. 

Heb. 1:9 does not refer to baptism when it speaks of anointing, but to the 
ceremonial act of enthronement in heaven (cf. 1:3, 4). On account of (dia) his 
obedience and his endurance of suffering (Heb. 2:9), Jesus has been anointed and 
elevated (— Height, art. hypsos) at his ascension to the rank of eschatological ruler 
(1:8) and high priest (5:9 f.). The anointing mentioned in the OT quotation under- 
lines once again the theme of Heb. 1:5 ff. (cf. Pss. 2:7; 45:6 f.; 2 Sam. 7:14). The 
official bestowal of the rank of son, king and high priest signifies ‘‘as in Phil. 2:9, 
an increase in authority as compared with the earthly history of Jesus” (E. 
Kasemann, Das Wandernde Gottesvolk, 59). 

2. The remaining instances refer to the anointing of Christians (the word 
Christianos is found in the NT only at Acts 11:26; 26:28, 1 Pet.4:16;— Jesus 
Christ, art. christianos). Some exegetes suggest the existence of an act of anointing 
before — baptism, as part of the baptismal ceremony. It is quite possible that 
chrisas hémas theos (lit. “God having anointed us’, RSV “‘commissioned’’) in 2 
Cor. 1:21 and chrisma (“anointing’’) in 1 Jn. 2:20, 27 are references to baptism 
(see | above). But there is no evidence of anointing as an independent sacramental 
rite within the baptismal ceremony. R. Bultmann believes that: “In using this 
designation ‘unction’ John apparently has adopted a term of some Gnostic mystery- 
cult, against which he turns the barbs of his remarks in their own language”’ 
(Theology of the NT, II 88). 

For Jn. the chrisma is the — Spirit of Truth who gives Christians the power of 
understanding, so that they do not need any other teacher (1 Jn. 2:27). Through 
their anointing they have received the Spirit, who brings to mind what Jesus has 
said (cf. Jn. 14:26; 15:26; 16:13 f.). The anointing of the Spirit is the power which 
works in the believer through the divine authoritative word. In following and 
abiding in Jesus (1 Jn. 2:28) and through the power of the preached word as it 
works in the church, the believer is given a share in the Messianic anointing of 
Jesus. He receives the Holy Spirit, who is able to discern the spirits (1 Jn. 4:1 ff.; 
2:18). 

It is difficult to determine the meaning of chrié in 2 Cor. 1:21. Is it baptism? Or 
is it a kind of adoption in faith, on the pattern of the Israelite anointing of kings? 
Or is it a reference to election? Verse 22 mentions the gift of the Spirit. Those 
exegetes are probably right who regard the three verbs (establish, anoint, seal) as 
three different aspects of what happens in baptism. By their spiritual anointing, 
Christians are made rightful members of the covenant of promise. It is possible 
that Paul’s language here, like that of Heb. 1:9, implies a reference to a term in the 
Gnostic mysteries, from which he thus dissociates himself. It is not man’s own 
choice and decision that leads him through a mystic anointing to higher know- 
ledge of the other world and to the way of redemption. It is the decision made by 
God for man in Christ Jesus, which operates through faith. This is how he becomes 
the anointed one. D. Miller 
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Antichrist 
————.—— atx piaotoc (Antichristos), Antichrist; wevddypiotoc 
| dvtixpiotos ( scauochr ates) false Christ. ‘ ~ 
The words antichristos and pseudochristos are first found in the second half of 
the Ist cent. A.D., and are creations of Christian literature. 

The prep. anti originally meant “‘in the place’’ of and then “‘against’’. It indicates 
a fundamental, dualistic opposition of a kind familiar in Hellenism. Both contem- 
porary with the NT and later we find the expression antitheos, anti-God (originally 
‘like the gods” in Homer’s J/iad). On the other hand, the compound with pseudo, 
found about 70 times in Gk., gives the word the ethical connotation of being 
false or deceptive. 


oT The real background of the word is to be found in Jewish apocalyptic. This is the 

literature of a movement specially interested in calculating and describing the 
end of this age, the coming of the Messiah (— Jesus Christ, art. Christos) and the 
setting up of the — Kingdom of God. Dan. 7-12 is the earliest expression of this 
literature which was very influential and widespread. Although it does not form a 
true unity, apocalyptic brings together eschatological expectations of Jewish 
prophecy (e.g. Isa. 26; 35; Jer. 5:1 ff.; Ezek. 37-48), elements from Babylonian and 
Persian dualistic mythology (— Evil, kakos oT 2), classical theories about the ages 
(— Time, art. aion) and explanations and veiled judgments on contemporary 
political events. Dating is difficult, and the visions and pictures of the course of 
history often remain obscure for us. Examples of pre-Christian apocalyptic 
writings are the Testaments of the Twelve Patriarchs and most of the Ethiopian 
Book of Enoch; 2 Esdras and the Syriac Apc. of Baruch are approximately con- 
temporary with the NT. 

Regular features of this literature are the birth-pangs of the Messiah, the 
dissolution of the old age and the transition to the new age with all its terrors 
including plagues, diseases, wars, tyranny, miscarriages, earthquakes, and signs in 
the sun, moon and stars (e.g. 2 Esd. 5:50 ff.; 5:8; 6:21; Eth. Enoch 80:4 ff.; 99). 
Man’s apostasy will increase, and all the powers of evil will arm themselves under 
the leadership of — Satan against God and his people. Satan is often called Beliar 
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(Sib. 3: 63 ff.; Mart. Isa. 3:11; cf. 2 Cor. 6:15), Sammael (Mart. Isa. 2:1), or Mastema. 
Their personification and climax is the enemy of the people of God (e.g. Pss. Sol. 
2:29(25) ff. (‘the Dragon”, perhaps Pompey); 8:16(5) ff. (God uses him as an 
instrument of punishment); 17:13(11) (“the godless one’’); Sib. 3:63 ff. (Beliar does 
mighty signs including raising the dead, and leads many astray), 388 ff. (the man 
in the purple garment who causes much bloodshed). He is the rival of the Messiah 
(— Jesus Christ, Christos) who is either the forerunner or central figure of the 
Kingdom of God. The greater the — tribulation the more fervently the Messiah 
was awaited by the godly. 

The typical example of such personification is King Antiochus IV Epiphanes (the 
manifested god) of Syria (175-164 B.c.). Some scholars see him in Dan. 8:23 ff., 
depicted in more than human stature. His desecration of the Jerusalem temple by 
an altar to Zeus and the sacrifice there of a pig was considered to be an “‘abomina- 
tion of desolation’’, and his reign to be the breaking in of the anti-God. In Ass. Mos. 
6 ff. traits of his personality have clearly been united with those of Herod the Great 
to form an anti-God figure. Such traits were also seen in Caligula, the Roman 
emperor (A.D. 37-41), who wished to erect a statue of himself in the temple at 
Jerusalem. 

All these factors formed the expectation and concept of the Antichrist, who 
appears sometimes as tyrant, sometimes as false prophet. He is always in league 
with Satan, and may be no more than his mask. In the last analysis our construc- 
tions of the picture of Antichrist are based on inferences from Rev. 13 and similar 
passages, which in general are neither clear nor unambiguous. 


NT If we based our thoughts only on the NT, one thing is certain. All that is said 

of the Antichrist is essentially negative in relation to the picture of the Christ 
(—> Jesus Christ, — Redemption). It gives the dark background against which his 
victory and his kingdom shine out the more brightly. The actual word is found only 
5 times in 1 and 2 Jn. The outlines of the Antichrist are also to be found unmistak- 
ably in Mk. 13 par. (Matt. 24; Lk. 21), 2 Thess. 2:3 ff. and in Rev. They may also 
play a part in the story of Jesus’ temptation (Matt. 4:1-11 par.). 

(a) Mk. 13 par. speaks of “the abomination of desolation” (cf. Dan. 9:27; 12:11). 
It is personified, for the construction is masc. (RSV renders “‘the desolating sacri- 
lege’). Also mentioned are false prophets (pseudoprophétai, — Prophet) and those 
who falsely claim to be the Christ (pseudochristoi — they say “I am He’’). These 
may all apply to Antichrist, the deceiver, and opponent of God in all his disguises 
and masks. No distinction need really be made between sing. and plur. 

(b) 2 Thess. 2:3 f. speaks of the man of sin (RSV tx “lawlessness”, anomia; mg 
“sin”, hamartia), the son of perdition, the opposer, who exalts himself above 
(RSV “‘against’’) every so-called god or object of worship, who claims to be God 
and takes his seat in the temple of God. This is the Antichrist, but Jesus will an- 
nihilate him with the breath of his mouth. It remains undecided whether the term 
‘‘Antichrist’”? was unknown to Paul or whether he is deliberately writing with 
reserve. 

(c) Rev. gives the fullest picture of the Antichrist and his war against the church 
of God. Here too the name is missing, but everything said in ch. 13 about the two 
beasts clearly contains the traits of a personified power opposed to God, which is in 
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fact a blasphemous parody of the Christ. We must interpret the number of the 
beast (v. 18) in terms of contemporary history with the help of the numerical 
symbolism then prevalent (-~ Number). It cannot be decided with certainty today 
to whom the number 666, or possibly 616, refers. It may be Nero, or Domitian, 
regarded as Nero returned to life, or just the Empire. The details of the figure 
include traits from Dan. 7:7 ff., and comparative history suggests parallels with 
Babylonian and Persian mythology. But on an eschatological interpretation every 
one is no doubt intended who deceives and persecutes the church and blasphemes 
the Christ. In both cases the conqueror is Christ. 

(d) In the Johannine Epistles (1 Jn. 2:18, 22 f.; 4:3; 2 Jn. 7) teachers of false 
doctrines are called antichrists. Both the sing. and plur. are used in 1 Jn. 2:18, 
otherwise only the sing. (see above (a)). No clear details are given of the doctrine. It 
is clear that they were claiming special fellowship with and love for God (cf. 
1 Jn. 1:5f.; 2:4 f.; 5:1 f.). But they denied that Jesus is the Christ and that he had 
become man (4:2 f.). The impression is also given that, convinced that they enjoyed 
special fellowship with God, they did not take sin very seriously (cf. 3:6 ff.). Here 
the deception does not come from outside but from inside the church. Members of 
the church had become servants of the Antichrist. Even though they had separated 
from the church, the danger had not disappeared. E. Kauder 
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Apostle 


[ dnootéhdo anootéAhw (apostelld), send; é€anootéAlo (exapostello), 
| send out; zéumw (pempo), send; axdatodoc (apostolos), 
envoy, ambassador, apostle. 


CL 1. apostello (Soph. onwards), a compound of ste/l6, put up, make ready, and the 

prep. apo, from, away, back, means send (both persons and things), send away, 
chase away, send off. Where delegation for a particular purpose is involved, the 
cause for sending is often particularly stressed. 
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Since the envoy has full powers and is the personal representative of the one 
sending him, a close connection is established between the sender and the recipient 
(cf. the formula from the 3rd cent. B.c., “the envoys (apestalmenoi) of the king’’). 
This is particularly stressed by the use of apostello, while pempo, send, which is 
~ much commoner in secular Gk., stresses the mere fact of sending. In popular Stoic 
philosophy the idea of the envoy’s authority to represent his master acquires a 
religious significance. A Cynic peripatetic teacher considered himself to be an 
envoy and an example sent by Zeus (Epict.). Hence apostelld also occurs as a 
technical term denoting divine authorization. 

2. apostolos is derived from apostello first as a verbal adj. and then as a noun. 
It is first found in maritime language, where it means a cargo ship, or the fleet sent 
out (Dem.). Later it denoted a commander of a naval expedition, or a band of 
colonists sent overseas. In the papyri it can mean an invoice, or even a passport (cf. 
K. H. Rengstorf, TDNT I 408). Only in two passages in Hdt. does apostolos mean 
envoy or emissary as a Single person. The normal terms are angelos (— Angel) or 
kéryx (— Proclamation). Josephus uses the word for a group sent on a mission 
(the Jews sent to Rome, Ant., 17, 11, 1 (300)). All its usages have two ideas in 
common: (a) an express commission, and (b) being sent overseas. Thus the root 
meaning in the case of the noun is narrowed down. 

It was probably only later in gnostic circles that apostolos came to convey the 
oriental concept of emissaries as mediators of divine revelation. There, according 
to the system in question it could be used in the sing. for a heavenly saviour, or in 
the plur. for a number of saving persons or “spiritual men’’. 


oT The LXX uses apostelld and exapostell6 some 700 times. They are used almost 

exclusively to render Salah, stretch out, send (the root meaning is to let loose, 
cf. Lat. mittere), which is translated only 5 times by pempo. (The latter occurs 26 
times in the LXX altogether.) The translators rightly realized that the Heb. verb 
does not describe the sending (which could be the meaning of pemp6) so much as its 
essential purpose, the authorization of the messenger (cf. Jos. 1:16; 1 Ki. 5:9(23); 
20:9 (RV); 21:11; 2 Ki. 19:4; Jer. 34:3 (LXX 27:3)). Furthermore the noun 
apostolos is found only in 1 Ki. 14:6, where it translates Sa/dah, the pass. part. of 
Salah. Here there is no question of sending, but of the commissioning and em- 
powering of the prophet Ahijah with a hard message for Jeroboam’s wife, who was 
coming to consult him. Hence two conclusions may be drawn: 

(a) The LXX, following the Heb. text, uses apostellé and its cognates to denote 
not the institutional appointment of someone to an office, but the authorization of 
him to fulfil a particular function or a task which is normally clearly defined. 
This explains why the vb. rather than the noun is used almost exclusively. 

(b) If the sending is linked with a task in the use of apostelld, it follows that 
attention is always focused on one who sends. In other words, the stress falls on 
the one who gives his authority to the one whom he sends and whom he takes into 
his service. In the story of Isaiah’s call the messenger is not even named (Isa. 6:8). 

2. The common Jewish legal institution of the Saliah (the Aram. pass. part. of 
salah) has become important for NT exegesis. Rab. Judaism in the time of Jesus 
clearly recognized the function of the representative or proxy derived from the old 
Sem. law concerning messengers. It is expressed briefly in the principle found in the 
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Mishnah, “A man’s agent (Salah) is like himself” (Ber. 5:5 et al.). Hence the 
messenger becomes the proxy of the one who has given him the commission (cf. 
1 Sam. 25:40 f.; 2 Sam. 10:4, 6). Irrespective of the personality of the messenger or 
of the one who commissioned him, irrespective even of the commission, the 
expression Saliah means a person acting with full authority for another (cf. W. 
Schmithals The Office of Apostle in the Early Church, 103). According to Rab. 
writings a Saliah could act as a representative in a betrothal. The leader in syna- 
gogue prayer was the Saliah of the community. Rabbis were sent as representatives 
of the Sanhedrin for inspections and collections, at home and in the diaspora. 

These representatives were not missionaries. Jud. does not know of mission in 
the sense of officially sending missionaries. So Saliah could not be used of those 
trying to win others for Judaism. Strangely enough, the name S@liah is not applied 
to the prophets in spite of Isa. 6:8, though to have done so would have been an 
easy deduction from their position as messengers. Certain great men of the past, 
(e.g. Moses, Elijah, Ezekiel) are called God’s §*lihim (plur.) because of the mighty 
acts performed through them. 

What has been said of the use of apostelld in the LXX applies equally to the 
Saliah. The term does not denote a continuing office, important in itself, but the 
exercise of a function limited in scope and duration by a definite commission, and 
terminating on its completion. 


NT A. apostelld is used 131 times in NT; 119 of the cases are found fairly evenly 
divided among the Gospels and Acts. Luke uses the compound exapostelld 11 
times out of the 13 occurrences. In Lk. 1:53; 20:10 f. it has the force of send away, 
allow to go. In the 7 examples in Acts it means the same as apostello. By contrast, 
pempo occurs as a virtual synonym especially in Jn. (32 times) but also in Lk. and 
Acts (10 or 11) times. These are writings more independent than Matt. and Mk. of 
the Sem. originals, including LXX (where pempo is used only 26 times). John’s use 
of the two words side by side without any obvious difference is not to be put down 
merely to contemporary Hel. usage. It may be that he wished to stress the purely 
functional aspects of the term in contrast to the institutional concepts already 
being attached to apostolos (see below), and also to underline more strongly the 
authority of the —- Lord who sends (cf. Jn. 4:34; 7:16; 14:24 with 5:36; 7:29; 
17:21, 25). E. von Eicken, H. Lindner 


B. 1. In contrast to the LXX, the frequent occurrence of the noun apostolos is 
something new. It is found 6 times in Lk., 28 in Acts, 34 in Paul, once in Heb., 3 
times in Peter, once in Jude, 3 times in Rev. Matt., Mk., Jn. use it once each. In 
striking contrast with classical Gk., apostolos is used in the NT only in the general 
sense of messenger, and particularly as the fixed designation of a definite office, the 
primitive apostolate. 

(a) With the exceptions of Lk. 11:49, Acts 14:14, Luke applies apostolos ex- 
pressly to the Twelve. They had been called by the historical Jesus to their office 
(Lk. 6:13; cf. 1:17). They had been with him throughout his ministry from the time 
of John’s baptism. The risen Lord had met them in various appearances (Lk. 24: 36 ff. ; 
Acts 1:3). And so they had the best possible knowledge of what Jesus had said. 
Before the ascension they had received the promise of the — Spirit (Acts 1:4) and 
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the command to evangelize (Acts 1:8). By the event of Pentecost (Acts 2) they were 
made bearers of the Spirit, the great authorities of early Christianity who, based on 
Jerusalem, guarded the true tradition which went back to the historical Jesus. 

According to Luke, there could be no other independent authorities beside the 
Apostles. They had to make or confirm every important decision (cf. Acts 15). 
' They commissioned the Seven (6:6), though the idea of apostolic succession 
can hardly be based on this passage (— Serve). They arranged the tasks in the 
local church (15:2 ff.), and began the mission to the Gentiles (10:1-16). Sofor Luke 
apostolos becomes the equivalent of membership of the Twelve. Except in 14:14, 
which he may have taken from another source, Luke never calls Paul an apostle. 
He clearly did not fulfil the preconditions for the office of an apostle which were 
fulfilled by the Twelve. According to Luke’s account, the gap left in the circle of 
the Twelve by Judas’ betrayal was closed by the election of Matthias (1:16—28). 

(b) It is therefore remarkable that such a fundamental concept as apostolos 
should appear only once in each of the other three gospels. Jn. 13:16 cannot be 
understood of an office, for here it obviously means no more than messenger (cf. 
K. H. Rengstorf, TDNT I 421; R. Bultmann, The Gospel of John, 1971, 477 n. 4). 
In Matt. 10:2 the term is found at the head of the list of the Twelve before they are 
sent out, and in Mk. 6:30 they are called by this name when they return, their task 
accomplished. Both remind us of the saliah concept (see also oT 2). Otherwise 
these three gospels do not use the expression “‘apostle”’ for the Twelve. 

(c) The Pauline epistles are regarded by many to have been written before Luke— 
Acts, and so are regarded as the oldest source of information about the technical 
use of apostolos in the NT. The following features and assumptions emerge from 
Paul’s understanding of the office of apostle in his debates with his opponents: 

(i) The — call and commissioning to lifelong service of an apostle is not through 
men but “through Jesus Christ and God the Father” (Gal. 1:1; cf. Rom. 1:5; 
1 Cor. 1:1; 2 Cor. 1:1). It comes about through meeting with the risen Lord (1 
Cor. 15:7; Gal. 1:16), who himself gives his apostle the message of the gospel 
(1 Cor. 11:23; 2 Cor. 4:6; Gal. 1:12). The apostle delivers the — gospel to men as 
Christ’s “‘ambassador” (2 Cor. 5:20). ““The service of the apostle makes it clear 
that the local church is not a law unto itself but under law to Christ” (E. Schweizer, 
Das Leben des Herrn in der Gemeinde und ihren Diensten, 1946, 70). 

(ii) In contrast with the Jewish Saliah, the call to the Christian apostleship is 
bound with the duty of mission among the Gentiles (+ People; Rom. 11:13; Gal. 
2:8; cf. Rom. 10:15; 1 Cor. 1:17). Presumably the apostles were originally sent 
out two by two (Gal. 2:1, 9; cf. Mk. 6:7; Lk. 10:1; Acts 15:36—40). Special signs 
and wonders attended their work (Rom. 15:19; 2 Cor. 12:12). Their task was pri- 
marily to preach and not to baptize (1 Cor. 1:17). 

(iii) Suffering is an inescapable part of the apostle’s service (1 Cor. 4:9-13; 
15:30 ff.; 2 Cor. 4:7-12; 11:23-29). 

(iv) Like the prophets, the apostle has a special insight into the mystery (—> Secret) 
of Christ (1 Cor. 4:1; Eph. 3:1-6). 

(v) Paul gives no suggestion that the apostle’s special position (e.g. as an example, 
1 Cor. 4:16; Phil. 3:17, etc.), exalts him above the church and distinguishes him 
from the others with spiritual gifts (1 Cor. 12:25—-28; cf. Eph. 4:11; Rom. 1:11 f.). 
His spiritual gifts are there to fulfil definite functions in the church (— Grace). 
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‘The apostle knows that he also is a member of the local church” (Schweizer, ibid.). 
His authority is not derived from some special quality in him (2 Cor. 3:5), but 
from the gospel itself in its truth and power to convict (Rom. 15:18; 2 Cor. 4:2). 
That is why Paul takes pains to make it clear when he is giving his own opinion 
(1 Cor. 7:10, 12). 

(vi) Paul met the risen Lord as last of the apostles (1 Cor. 15:8); if we are to 
take “‘last of all’? absolutely, then there was no possibility of continuing the 
apostolate by calling others to it. 

It is no longer clear whom Paul reckoned as apostles. He certainly belonged to 
their number. This is affirmed 14 times in the Pauline letters. So too did Peter 
(Gal. 1:18 f.), Junias, Andronicus (Rom. 16:7), and Barnabas (cf. Acts 14:14 with 
Gal. 2:1, 9, 13). Some doubt whether he considered James, the Lord’s brother, to 
be an apostle, as the ei mé (except) of Gal. 1:19 is ambiguous. It is uncertain if he 
included Silvanus (2 Cor. 1:19; 1 Thess. 1:1; 2 Thess. 1:1). At any rate Paul never 
applies the title of apostle to the Twelve as a definite group. To interpret 1 Cor. 
15:7 and Gal. 1:17, 19 as referring unambiguously to the Twelve is possible only 
by presupposing Lukan language. When Paul calls Titus, Epaphroditus and others 
“apostles of the churches” in 2 Cor. 8:23 (cf. Phil. 2:25), he is clearly not using 
apostolos as a technical term for a member of the Christian apostolate but rather as 
‘“‘messenger” (so AV, RV, RSV; NEB renders ‘‘delegates” in the former case). In 
other words, we cannot be certain whether the characteristics Paul attributed to the 
apostles are necessarily applicable to the NT apostle as such, or whether Paul con- 
sidered the Twelve to be apostles and how numerous the apostles were in Paul’s day. 

(d) Light is thrown on the question whether we can equate the Twelve with the 
apostles by the fact that only in Rev. 21:14 are they expressly so called in the other 
NT writings. In 1 Tim. 1:1; 2:7; 2 Tim. 1:1; 2:11; Tit. 1:1; Eph. 1:1; Col. 1:1; 
1 Pet. 1:1 and 2 Pet. 1:1 apostolos refers to the writer. In Heb. 3:1 the title is given 
to Jesus. 

(e) It is clear then that, apart from the general meaning of messenger or envoy, 
two differing concepts lie behind the NT use of “‘apostle’’. We must ask the ques- 
tions: Where did the idea and institution of Christian apostleship come from? 
When did the Twelve begin to bear the name “apostle”? What is the relation be- 
tween their apostleship and that of Paul? What was the origin of the differing 
concepts of Paul and Luke? If the circle of apostles in the time of Paul was ob- 
viously wider than that of the Twelve, and possibly did not include it, how was the 
title attributed and even confined to them? These questions may not be answered 
by questioning the textual accuracy of our sources or by a false harmonization, 
which may involve the elimination of certain passages. 

2. NT scholars have attempted to trace the sources of the Christian concept of 
apostleship and the reasons for its varied forms by using the results of investigations 
in the history of religion, and in the historic background and development of the 
period. Some typical attempts at a solution may be mentioned. 

(a) For a long time scholarship has been dominated by the view best expounded 
by K. H. Rengstorf. This maintains that both linguistically and functionally | 
Christian apostleship was derived from the Jewish institution of the sdaliah. It is 
firmly linked with the history of the earthly Jesus by passages like Mk. 6:7—13 
par.; 9:28-32; Matt. 10:40 ff.; and Lk. 10:16. 
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After a period for hearing and learning Jesus appointed his disciples as apostles 
(who included more than the Twelve) by sending them out and setting them to 
active work (Matt. 10:1-5; Mk. 6:7-11; Lk. 9:10; cf. TDNT I 424 ff.). In other 
words the apostolate was originally not an office but a commission ‘‘in the sense of 
the authorization which is limited in time and space, and which is conditioned 
materially rather than personally, as in the Jewish concept of SG@liah’’ (loc. cit., 427) 
This commission was renewed, but modified, by the risen Lord, for the apostles 
were now called to an authoritative position (i) as Spirit-empowered witnesses of 
the resurrection, (ii) for their whole life, (ii1) with a missionary responsibility. 
Through this the apostolate received the character of an office, but we can no longer 
determine the size of the apostolic circle, though the Twelve were its chief members. 

A special position was occupied by Paul, who had been neither one of the disci- 
ples nor one of the earliest Christians. Since he saw his equality with the Twelve 
doubted, Paul felt compelled ‘“‘to establish his apostolate in a way which saved him 
from a verdict of inferiority and at the same time proved to be of basic importance 
for the whole conception and claim of the early Christian apostolate’’ (loc. cit. 
437). In spite of this, he consciously desired to remain with the primitive tradition 
about Jesus (1 Cor. 11:23—26; 15:1-7; etc.), which “constitutes the unity” be- 
tween him and the original apostles, however many the differences between them 
(Acts 15:12; cf. Gal. 2:9 and especially 1 Cor. 15:11; cf. Rengstorf, loc. cit., 437). 
Paul was probably the first to link the apostolate with a meeting with the glorified 
Christ and to link it with the consciousness of being sent possessed by the OT 
prophets. It is he who shows us the classical picture of the apostle (loc. cit., 439). 

(b) A weighty argument against this view nevertheless continued to be heard. 
It is impossible to prove exegetically from our texts, except Luke, that Jesus 
transmitted the office of apostle to the Twelve, either during his earthly activity, or 
immediately after his resurrection. A. v. Harnack had argued that the title of 
apostle was reserved for the Twelve first by Paul’s opponents, and Paul had then 
included himself in that circle, thus fixing his own status (Die Lehre der Zwéolf 
Apostel, 1884, 116). This was expanded by a group of scholars, including A. 
Fridrichsen, E. Lohse and J. Munck, who asked whether the concept of “‘apostle”’ 
had not first been attributed to the originally non-apostolic Twelve during the 
Pauline controversies (cf. G. Klein, Die Zw6lf Apostel, 53). The original title of 
‘apostle’ had been given to the missionaries and travelling preachers sent out by the 
churches, especially the primitive church in Jerusalem, and not to the Twelve, 
who remained in Jerusalem as eschatological “‘pillars” (cf. Gal. 2:9), and with the 
exception of Peter (1 Cor. 9:5) never thought of missionary activity, but confined 
their preaching to Israel (E. Lohse, ““Ursprung und Pragung des christlichen 
Apostolats’’, ThZ 9, 1953, 264 f.). Paul did not have this authorization as Saliah 
from the primitive church; in the face of remonstrances he had to base his aposto- 
late Jesus Christ himself. He recognized, however, that the Twelve, especially Peter 
had it in the same way. “The result was that ‘apostle’ acquired a well-defined mean- 
ing and was confined to the Twelve and Paul. Only they were in a true sense apostles 
of Jesus Christ. Thanks to Paul the old concept of the Twelve (dddeka) receded, 
and in the Gentile church ‘apostle’ took its place’’ (E. Lohse, loc. cit., 269). Luke 
finally carried back the result of this development into his description of the life of 
Jesus and of the first apostolic age. Quite logically he omits Paul from the list of 
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apostles. The gap in the circle was filled by Matthias before Paul began his career 
as the great world missionary. 

The question has rightly been asked whether Gal. 2:7 and 1:18 f. will permit this 
hypothesis (cf. G. Klein, Die Zw6lf Apostel, 1961, 54 ff.). It would follow, e.g., that 
the “other apostles” of 1 Cor. 9:5 would simply be “‘delegates of the churches’”’ 
amongst whom Paul — against the run of his argument — would have numbered 
himself as an “authorized itinerant preacher” (Lohse). It is far more likely that 
Paul was using an already common meaning of “apostle” and not coining a 
new one for his argument. The same inference may be drawn from his formula 
‘“‘an apostle of Jesus Christ” in the superscription of many of his letters (1-2 Cor., 
Gal., Eph., Col.). 

(c) It is not surprising that scholars have looked for other solutions of the 
problem. H. v. Campenhausen considers that the origins of the apostolate in the 
primitive church elude research, but the Twelve were probably instituted by the 
historical Jesus (“Der urchristliche Apostolatsbegriff’’, St7h 1, 1948, 96-130; 
Ecclesiastical Authority and Spiritual Power in the Church in the First Three Centuries, 
1969, 12-29). Paul, for whom we have first-hand information, did not consider 
himself to be essentially an exception. He was an apostle like the rest. For him 
“the apostles — and he is deliberately using an existing term — are the foundation- 
laying preachers of the Gospel, missionaries and church founders possessing the 
full authority of Christ and belong to a bigger circle in no way confined to the 
Twelve” (St7h 1, 127). Paul did not create a new concept of apostleship, and the 
limitation to the Twelve occurred after his death. 

Luke took over a picture of the apostles conditioned by the disappearance of 
“living members of ‘the apostolic generation’ ” (ibid., 117) and an idealized con- 
cept of the Twelve (in some cases because of the influence of old rivalries). He 
considered the Twelve to have been “‘‘above all the authoritative witnesses of the life 
and resurrection of Jesus, and moreover the initiators, first teachers and leaders of 
the whole Church’’ (ibid., 127). 

This view too was inadequate to answer all the problems. If the Twelve “‘as a 
whole”’ could hardly have been considered ‘‘apostles from the first”, how are we to 
understand their commissioning by the historical Jesus? And if their commission- 
ing as apostles goes back to the historical Jesus, then surely an “‘idealization”’ of 
them cannot have caused the apostolate to have been restricted to them in the eyes 
of the first post-apostolic generation. In addition von Campenhausen acknow- 
ledges that some survivors of “‘the apostolic generation” must have long continued, 
so “such a restriction cannot have been due to a reaction to a lack of living apostles”’ 
(cf. Klein, op. cit., 62). We must also ask whether we should generally speak of a 
limitation of the apostolic circle or rather of a transference of the title of apostle to 
the Twelve (cf. W. Schmithals, The Office of Apostle in the Early Church, 266). In 
addition we must ask whether Paul coined the formula “‘apostle of Jesus Christ’, 
or whether he took it over and was responsible for its becoming a technical term. 

(d) The work of G. Klein and W. Schmithals to some extent questions the whole 
basis of earlier studies. They claim that a relationship between the Christian office 
of apostle and the institution of the Sdl/iah is unprovable. The earliest use of saliah 
in Heb. texts in such a sense is in A.D. 140 or later. Furthermore, the term is purely 
juridical, limited in time, and never applied to missionaries or OT prophets. But 
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apostleship has a religious connotation, is eschatological in character and life- 
long, and the missionary charge cannot be separated from it. The Saliah expects 
his message to be received because of his authorization, but the legitimacy of the 
apostle is proved by his message. Apart from the fact that both are sent, Saliah and 
apostle have nothing in common (Schmithals, op. cit., 96-110; Klein, op. cit., 
26 ff.). 

According to Schmithals, there is only one notion of apostleship to be found in 
Paul, but it was not invented by him (op. cit., 22 ff.). It derived from Jewish or 
Jewish-Gnostic circles as a title for redeemer figures or heavenly emissaries (op. cit., 
114-192). These featured in Mesopotamian speculative thought which gnosticism 
took over. Jewish-Christian gnosticism and the church’s apostolate both originate 
in the region of Syria. Schmithals claims that the characteristic features of apostle- 
ship in the church correspond to those of gnosticism. The idea spread from the 
missionary centre at Antioch to the Gentile church at large. In both gnosticism and 
the church the emissary does not come from the community (op. cit., 198). In both 
cases mission is entrusted to the apostle (op. cit., 200). The apostle in the church is 
“‘called’’ by the exalted Christ; “‘the relationship of the genuine Gnostic to Christ 
is one of identity of being’ (op. cit., 204). Since for the gnostic apostle Christ 
himself is the gospel, Paul’s claim to have received his apostleship ‘‘not from man, 
nor through men, but through Jesus Christ and God the Father’ (Gal. 1:1; cf. 2 
Cor. 12:1) is readily comprehensible (op. cit., 206 ff.). 

Schmithals also claims that the terminology indicates gnostic origin: “for 
apostolos and apostellein belong to the most characteristic and most original 
technical expressions of Gnosticism in general, and can only have been given by 
Gnosticism to Christianity, but never by Christianity to Gnosticism” (op. cit., 
230). At all events, the first Christian missionaries who came from the region of 
Syria were called apostles. Peter soon came to be so called because of his missionary 
work. The title was then quite naturally extended to others among the Twelve, as 
tradition increasingly identified them with the leadership of the Gentile mission 
(op. cit., 231-271). However, Paul who came into direct contact with gnosticism 
only relatively late did not realize his dependence on gnosticism. 

Schmithals’s argument fails, however, to explain why, when the title of apostle 
came to be applied to the Twelve, all the others who had previously been called 
apostles lost their status (cf. G. Klein, op. cit., 64). Nor does his exegesis explain 
passages like Gal. 1:17 and 1 Cor. 15:7 with their evidence of apostles in the primi- 
tive church at Jerusalem (op. cit., 64 ff.). Moreover, in gnosticism the apostle is the 
pneumatic or spiritual man (op. cit., 175 ff.). How then could this description of the 
gnostic in general give rise to the idea of apostleship in the church which was much 
more than a mere term for a function? (cf. G. Klein, op. cit., 63, n. 277). 

Schmithals holds that the use of “‘apostle’’ to designate the Twelve did not result 
from the controversies between Paul and the Jerusalem church, but arose in the 
late post-apostolic age (op. cit., 277-288). The institution of apostleship in general 
goes back not to the historical Jesus, but to the exalted Lord. G. Klein goes further. 
He considers the idea of the Twelve as apostles to be the tendentious invention of 
Luke to help in the struggle against gnosticism, by making the Twelve the only 
legitimate bearers of the divine message, commissioned and sent out by Jesus. He 
wrote at the beginning of the 2nd cent., and knew of the Pauline epistles but did not 
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use them. By witholding from Paul the title of apostle, he put him on a lower level. 
To deprive the gnostics of the Pauline epistles and to maintain the church’s 
tradition, Luke transferred apostleship to the Twelve, subordinated Paul to them 
and erased all traces of a wider circle of apostles. Thus he identified the circle of 
disciples with that of the Twelve, and read this back into the life of Jesus (op. cit., 
190 ff.; cf. Schmithals, op. cit., 265-278). 

E. Haenchen’s criticism is justified, that Klein’s theory stands or falls with the 
proof that no one before or contemporaneously with Luke amalgamated the 
Twelve and the “‘apostles”’ into the combination of the ‘“Twelve Apostles” (The Acts 
of the Apostles, 1971, 123 ff.). Klein has to reinterpret or dub as later interpolations 
all these passages which are older than the date he attributes to Luke and which 
connect apostleship with the Twelve (e.g. Rev. 21:14; 1 and 2 Pet., cf. 1 Clem.; 
Barn.). In many cases this is impossible. It is easier to believe that Luke was already 
familiar with a tradition that gave such a standing to the Twelve, and which existed 
independently of the Pauline tradition (cf. also Schmithals, op. cit., 263). 

3. We are forced by the perplexing multitude of attempts at a solution to the 
conclusion that the darkness that lies over the beginnings of the primitive Christian 
apostolate can no longer be illuminated with certainty. In any case, if we take the 
growth of the canon seriously, we shall have to recognize that the concepts of the 
apostolate vary in the various NT writings. However we try to understand these 
various conceptions in their historical setting, we cannot avoid hypotheses. That 
does not free us from the duty of choosing the most probable of these, and of 
constantly checking and questioning it anew. 

We may take it as incontrovertible that the missionary commission was an 
essential part of the primitive Christian apostolate. If we bear in mind, however, 
that the twelve disciples were tied to Jerusalem by their eschatological role as 
representatives of the twelve tribes of Israel, it is unlikely that Jesus himself, either 
before or immediately after his resurrection, appointed them as apostles in the 
sense in which that office was later understood. It is also hardly credible that a 
circle of disciples with such authority derived from their Lord himself should have 
lost its précedence already by the time of the Apostolic Council, so that one was 
soon no longer certain who the Twelve were. Finally how could Mark, Matthew 
and, circumstances permitting, John also have concealed without apparent reason 
the fact that Jesus had appointed a circle of twelve apostles? 

The present writer considers that the investigations of Schmithals and Klein 
make it impossible to take in the institution of the saliah as the basis of apostle- 
ship in the church. This does not mean that every influence from that quarter is to 
be excluded. Strangely enough, overtones of the Saliah occur particularly in pas- 
sages, where apostolos is not used in a technical sense (e.g. Jn. 13:16). In Matt. 10:2 
and Mk. 6:30 the later technical term is applied to the disciples as representatives 
of Jesus. 

We consider that NT scholarship has not sufficiently considered the meaning of 
the vb. apostellé as a starting point for a solution. Already in secular Gk. “‘to send”’ 
was used as a technical term for a divine authorization, and its sub. was used, admit- 
tedly very rarely, with the meaning “messenger’’. Since the Hellenistic churches 
could not be assumed to have an understanding for the concept of the Saliah, the 
Gentile Christians would understand apostle in exactly this sense. If we consider too 
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that the LXX uses this term for the mission of the prophets, we shall ask ourselves 
whether OT prophecy cannot serve as a positive basis for the special concept of 
apostleship in the primitive church. If that is so, the primitive church chose, as it so 
often did, an unfamiliar word, seldom used in the secular language, with little 
ready-made content, in order to fill it with one expressing its own conceptions. 
Missionaries specially called by the Lord bore this title. It was soon applied to 
Peter, the only disciple, at least known to us, active in missionary work. Paul 
was included in this circle because of his special meeting with the risen Lord. We 
can no longer establish, even hypothetically, how numerous the circle was in Paul’s 
day. It is through Paul’s controversy with his gnostic opponents that we know the 
general features of this apostleship. 

After the time of Paul, when the Twelve became more and more regarded as the 
only legitimate bearers of the message of Jesus as the Christ, and the conviction 
became general that they had been the initiators of the mission to the Gentiles, 
the title of apostle was gradually transferred to the whole circle of the Twelve. It 
may possibly have been through Luke that the title of apostle was finally confined 
to the Twelve, in the more restricted technical sense, indicating their role as 
guarantors of the legitimate tradition. 

Whether things happened like this or in some other way, one thing is certain. 
The NT never betrays any understanding of the apostolate as an institutionalized 
church office, capable of being passed on. The varied statements make it clear that 
the adoption and transformation of the concept of apostleship by the primitive 
church had an important and possibly decisive influence in preventing the disinte- 
gration of the witness to Christ and maintaining the continuity of its tradition 
down to the time when the canon of the NT was fixed (— Rule). It was due to the 
office of the apostolate that the link between the Crucified and the Exalted, between 
the earthly Jesus and the Christ of the proclamation, was preserved. 

D. Miiller 


Note on Apostleship in Luke—Acts 

The above article reflects the tendency in German scholarship to see a sharp 
distinction between the picture in Luke—Acts and that in the Pauline writings and 
other gospels. English-speaking scholars, whilst recognizing Luke’s special inter- 
ests, are on the whole less inclined to see a conflict of attitudes over apostleship 
and the Twelve (cf. A. M. Farrer in K. E. Kirk, ed., The Apostolic Ministry, (1946) 
19572, 119-41; E. M. B. Green, Called to Serve, 1964, 11-32; L. Morris, Ministers 
of God, 1964, 39-61; A. Ehrhardt, The Apostolic Succession, 1953, 11-34; M. H. 
Shepherd, JDB, I 171 f.). 

The omission to make explicit reference to the ““Twelve”’ as such at the Jerusalem 
Council in Acts 15 may be due to the author’s taking their identity for granted in 
the light of his previous identification of the twelve disciples with apostles (Lk. 
6:12-16; Acts 1:13—26). The fact that in the council’s decision-making they are 
accorded no special pre-eminence does not compel the conclusion that they did not 
exist. It is consonant with the non-authoritarian, collegiate character of church 
leadership which Acts consistently depicts (1:13-26; 6:2ff.; 8:14 ff; 11:1 ff; 
13:1-4). It is, moreover, consonant with the teaching of the gospels and epistles on 
— > humility and — service. 
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It can hardly be said that Acts plays down the call and commissioning of Paul 
which it records no less than three times (9:1-19; 22:1-21; 26:2-18). We would 
hardly expect Paul to be given the title of apostle at his conversion. Nevertheless, 
the Lord reveals to Ananias that Paul is ‘‘a chosen instrument of mine to carry 
my name before the Gentiles and kings and the sons of Israel’’ (9:15), and Luke’s 
account of Paul’s words contain the vbs. exapostello (““Depart; for I will send you 
far away to the Gentiles,” 22:21) and apostellé (“I have appeared to you for this 
purpose to appoint you to serve and bear witness to the things in which you have 
seen me and to those in which I will appear to you, delivering you from the people 
and from the Gentiles —- to whom I send you,” 26:16 f.). In encountering the risen 
Christ on the Damascus road, Paul fulfilled a basic qualification for apostleship, 
that of being “‘a witness to his resurrection” (Acts 1:22). He did not fulfil the other 
condition, that of being a follower of Jesus in his earthly ministry. In short, the 
picture that Acts paints is not that Paul was not an apostle, but that he was an 
apostle extraordinary which is consonant with Paul’s own account (1 Cor. 9:1 ff.; 
15:5-9; Gal. 1:12-17). Whilst Acts presents the Jerusalem apostles as a closely- 
knit body working separately from Paul (e.g. 8:14; 9:27; 15:2; 16:4), it does speak 
of Paul and Barnabas as apostles (14:4, 14). 

The difference of emphasis between Luke and the other evangelists is also less 
sharp than may appear at first sight. apostolos occurs in Matt. 10:2 (=Lk. 6:13) and 
Mk. 6:30 (=Lk. 9:10). Luke uses the term on only 5 more occasions of which 11:49 
may simply mean one sent by God and the other occasions are patently synonyms 
for the disciples (17:5 (cf. 17:1); 9:10; 22:14; 24:10). The use of the term in all four 
gospels appears to be by the application of a term familiar at the time of writing 
but which was not necessarily current at the time when the incidents described 
happened. All four gospels give accounts of the call of the disciples (Matt. 10:2—-4; 
Mk. 3:16-19; Lk. 6:14 ff. (cf. Acts 1:13); and Jn. 1:35-43). In all four (but 
especially Matt.) the disciples are called the — Twelve. During the earthly ministry 
of Jesus they figure as learners (— Disciple). And in all four they are sent as 
—> witnesses to the risen Christ (Matt. 28:16-20; Mk. 16:7 (cf. 3:14); Lk. 24:46 ff. 
(cf. Acts 1:8); Jn. 20:21 ff., 30f.; 21:15 ff., 24). C. Brown 
—> Bishop, Presbyter, Elder, —-~ Disciple, -—- Number, — Serve 


(a). K. Barth, CD II, 2, 431-49; IV, 1, 714-25; C. K. Barrett, The Signs of an Apostle, 1970 and 
The Second Epistle to the Corinthians, 1973; R. E. Brown, K. P. Donfried and J. Reumann, eds., 
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hausen, Ecclesiastical Authority and Spiritual Power in the First Three Centuries, 1969; O. Cullmann 
Peter: Disciple, Apostle, Martyr, 1962; A. Ehrhardt, The Apostolic Succession in the First Two 
Centuries of the Church, 1953; The Acts of the Apostles, 1969; and The Apostolic Ministry, 1958; 
A. Fridrichsen, The Apostle and his Message, 1947; S. Freyne, The Twelve: Disciples and Apostles. 
A Study in the Theology of the First Three Gospels, 1968; L. Goppelt, Apostolic and Post-Apostolic 
Times, 1970; E. M. B. Green, Called to Serve, 1964; E. Haenchen, The Acts of the Apostles, 1971; 
A. T. Hanson, The Pioneer Ministry, 1961; O. Karrer, Peter and the Church: An Examination of 
Cullmann’s Thesis, 1963; J. A. Kirk, ‘““Apostleship since Rengstorf: Towards a Synthesis”, N7S 21, 
1974-75, 249-64; K. E. Kirk, ed., The Apostolic Ministry (1946) 19572; K. Lake, ‘““‘The Twelve 
and the Apostles’, in F. J. Foakes-Jackson and K. Lake, eds., The Beginnings of Christianity 
Pt. 1, vol. 5, 1933, 37-59; T. M. Lindsay, The Church and the Ministry in the Early Centuries, 1902; 
T. W. Manson, The Church’s Ministry, 1948; and Ministry and Priesthood: Christ’s and Ours, 1958; 
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the Salvation of Mankind, 1959, 11-68; and “Paul, the Apostles, and the Twelve,” St7h 3, 1950-51, 
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1962, 61-7; E. Lohse, “‘Ursprung und Praégung des christlichen Apostolats,” ThZ 9, 1953, 259-75; 
W. Maurer, ‘Paulus als der Apostel der Volker,” EvTh 19, 1959, 28 ff.; W. Nagel, ‘‘Paulus als 
der Apostel der Volker,’ EvTh 19, 1959, 28 ff.; K. H. Rengstorf, ed., Das Paulusbild in der 
neueren Deutschen Forschung, 19697; H. Riesenfeld, ‘‘Apostel,’ RGG* 1497 ff.; A. Schulz, Nach- 
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christlichen Vorbildethik, 1962. 


Avarice, Greed, Love of Money 

| mdeovetia—_—| theovecia (pleonexia), greediness, insatiableness, avarice, 
Oe e..___| covetousness; zAeovextém@ (pleonekted), take advantage 
of, outwit, defraud, cheat; mAgovéxtyc (pleonektés), one who is greedy, a covetous 
person. 


CL Etymologically the words connected with pleonexia are related to pleon (more) 

and echo (have). Gk. writers did not confine their use of these words merely to 
the desire for more material possessions. In the earliest instance of it, pleonexia 
denotes immoral lust for power (Herodotus, 7, 149). In Thucydides (3, 82) it is, 
together with philotimia (ambition), the decisive force in human action and the 
progress of history. In Plato pleonekted means both to surpass someone in a just 
action and also to defraud. The noun is used by Plato and Aristotle always nega- 
tively in the sense of desire and covetousness, including sexual desire. There is no 
room for pleonexia in a just society. The Cynics and Stoics repudiated all desire, 
for possessions of any kind meant attachment to what is empty. 


oT In the LXX the word group occurs only occasionally. It appears chiefly in the 

denunciations and warnings of the prophets about dishonest gain and the 
enrichment by violence of the politically powerful (Jer. 22:17; Ezek. 22:27; Hab. 
2:9). In 2 Macc. 4:50 pleonexia refers to coveting gain by bribery. The emphasis 
thus falls on the ungodly and thoroughly bad character of covetousness. For that 
reason the person praying in Ps. 119 asks to be preserved from pleonexia 
(v. 36 LXX). 
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NT 1. In the NT the words of this group are found only in Paul, apart from the use 

of pleonexia in Mk. 7:22; Lk. 12:15; and 2 Pet. 2:3, 14. The action denoted by 
them is always judged negatively, and except in 2 Cor. 2:11 it always appears to be 
directed towards material gain. Thus pleonekteo (2 Cor. 7:2; 12:17 f.; 1 Thess. 
4:6; 2 Cor. 2:11) means to take advantage of, wrong, defraud, or cheat. pleonektés 
(1 Cor. 5:10 f.; 6:10; Eph. 5:5) means a greedy person, someone who is covetous. 
pleonexia (in the passages cited above and Rom. 1:29; 2 Cor. 9:5; Eph. 4:19; 5:3; 
Col. 3:5; 1 Thess. 2:5) means greed, avarice, covetousness, insatiableness. 

2. In the catalogues of vices pleonexia is a mark of a life which lacks knowledge of 
God (Rom. 1:29; 1 Cor. 6:10 f.), faith and obedience (1 Cor. 5:10 f.; Eph. 5:3). 
Where the bond between creature and creator is severed, human society falls into 
disorder. The man who no longer has his goal and fulfilment in God seeks fulfil- 
ment in himself, his possessions and acquisitiveness. Ultimately he makes himself 
into an idol that strives to subject everything to itself. For that reason Col. 3:5 
identifies covetousness with idolatry (eiddlolatria; —- Image, art. eiddlon). In Matt. 
6:24 and Lk. 16:13 Mammon (— Possessions, art. mamonas,) wealth itself, is an 
idol which holds in its sway the man who seems to control it. 1 Thess. 4:6 lays 
down the rule that no one should “‘transgress, and wrong his brother in the matter”’ 
(RSV; ‘‘defraud his brother in business’”” RSV mg.; to mé hyperbainein kai pleo- 
nektein en td pragmati ton adelphon autou). It is not clear whether this general rule 
refers to sexual relations outside marriage (as the previous vv. suggest) or whether 
it refers to business conduct (cf. RSV mg.). 

3. For Christians there can be no association with men of this sort in the church 
(1 Cor. 5:11). By their pleonexia they exclude themselves from it and ultimately 
from the — Kingdom of God (1 Cor. 6:10; Eph. 5:5; — Possessions, arts. ploutos 
and chréma). Like immorality and impurity, covetousness must be strictly kept out 
of the life of the church (Eph. 5:5). (The latter verse is not to be understood in a 
narrow literal sense, cf. H. Schlier, Der Brief an die Epheser, 1957, 233.) Col. 3:5 
urges its readers to “Put to death what is earthly in you: immorality, impurity, 
passion, evil desire, and covetousness which is idolatry.” This recalls Matt. 5:29 f. 
and urges that the physical nature enslaved in sin be subjected to the rule of the 
new spiritual life, with its transforming liberating power revealed in Christ (Col. 
3:3 f.; Flesh, — Spirit). 

4. According to 2 Pet., false teachers are characterized by their greed for material 
gain (2:3, 14). Similarly, Paul’s opponents are “peddlers of God’s word” (2 Cor. 
2:17 RSV, kapéleuontes ton logon tou theou). Against this Paul can point out that 
as a rule he earned his keep with his own hands (Phil. 4:15; 1 Thess. 2:9). Even in 
Corinth it could not be argued that he and his co-workers had desired to enrich 
themselves by their service (2 Cor. 7:2; 12:17). But with regard to the collection for 
Jerusalem, Paul could ask in urgent terms for a liberal gift (2 Cor. 8f.). 

F. Selter 


; didapyvpia (philargyria), love of money, avarice, 
| pidapyopia | miserliness. 


In 1 Tim. 6:10 philargyria (lit. love of money) is described as “‘the root of all evils’’ 
(rhiza panton tén kak6on).— Evil, art. kakos. The saying sounds exaggerated. It 
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may, however, be seen against the background of an ancient proverb which 
expresses a pagan philosophical judgment on all material things. Democritus and 
others described the love of money as the ‘“‘metropolis” of all evil (Diog. Laert., 
6, 50). But what is said in this text comes of experience. The dream of wealth and 
happiness can gain a demonic hold over a man or a nation. 

The proverb gets its point in its biblical context through its application to man’s 
relationship with God. Selfish amassing of material possessions has its prototype 
in man’s grasping after the forbidden fruit in the garden of Eden. It is an indication 
that life, limited as it is by time, circumstance and the vital interests of others, is 
no longer accepted thankfully from the hand of God. Love of money erects a sel- 
fish dividing wall against God and our neighbours. It drives the man who is 
possessed by it into utter isolation. Thus striving after wealth is the germ of total 
alienation from God. G. Finkenrath 
—> Possessions | 
(a). G. Delling, pleonektés, pleonekted, pleonexia, TDNT VI 266-74. 

(b). E. Klaar, pleonexia, pleonektés, pleonektein, ThZ 10, 1954, 395 ff.; S. Lyonnet, ‘‘ “Tu ne con- 
voiteras pas’ (Rom. vii 7),”’ in Neotestamentica et Patristica (O. Cullmann Festschrift), 1962, 157- 


65; H. Schlier, Der Brief an die Epheser, 1957; W. Schrage, Die konkreten Einzelgebote der 
paulinischen Pardnese: Ein Beitrag zur neutestamentlichen Ethik, 1961. 
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Bafvidv (Babylon), Babylon; Heb. Babel, Babel, Babylon. 


CL 1. We do not know when Babylon was founded. The earliest known reference 

is from the time of Sarkali-sharri of Accad (c. 2500-2290 B.c.). It is to Ka- 
dingir or Bab-ilim, Gate of God, which may possibly be the popular etymology of a 
pre-Semitic name Babila. The name of Bab. ziggurat E-temen-an-ki, the House of 
the Foundation of Heaven and Earth, may be compared with the name Beth-el, the 
House of God, given to the holy stone of Bethel (Gen. 28:17). [7r. But the sugges- 
tion that what Jacob saw was a ziggurat and not a ladder (v. 12) has little support. ] 
The Gk. form expresses the later variation Bab-ilani, Gate of the Gods. 

2. Until the time of Hammurapi (or Hammurabi), probably 1728-1686 B.c. 
({(Tr.] or 1792-1750 B.c.) the town had little historical importance. Hammurapi 
was responsible for making it the cultural leader of the Near East. This lasted until 
the Hel. period. This was partially due to making Marduk the city god of Babylon, 
and so the head of the Sumerian-Accad. pantheon of some 1300 deities. It brought 
ali the religious traditions into one system. He made of Babylon a world power 
and the successor of the world power of the Accad. kings Sargon and Naramsin 
(probably 24th cent. B.c.), even though this did not last long. Babylon developed, 
independently of Greece, scientific knowledge, the major developments of which 
were in mythology, philology, medicine, mathematics and (lst cent.) astronomy 
(cf. Dan. 1:4, 17). Babylon did not regain political power until the time of the 
Chaldean kings (625-539 B.c.), the most important of whom was Nebuchadnezzar 
or Nebuchadrezzar IT (605-562 B.c.). Its immense riches came from its far-reaching 
commercial traffic. Among the Greeks and Romans it was proverbial for its trade 
and magnificence. 


OT Babylon is mentioned in the OT only in 1. the Yahwistic prehistory (Gen. 10:8- 
12; 11:1-9); and 2. in the history of the decline and fall of the kingdom of 
Judah and of the exile. 

1. (a) Gen. 10:8-12 traces back the concept of world dominion to Babylon: 
Babylon, Erech, Accad, Kalneh (instead of the latter unidentified town RSV has 
“‘all of them’’). After that, dominion passed to Assyria: Ashur, Nineveh, Rehoboth- 
Ir, Kalach (or Calah, today Nimriid). Gen. 10:9 describes Nimrod as “‘a mighty 
hunter before the Lord’. In the Assyrian pantheon he may well be regarded as 
Ninurtu, god of Kalach, and of the chase and war. 

(b) In Gen. 11:19 the architecture of the giant temple of Babylon is stigmatized 
as the expression of human, pride that wishes to storm heaven. God himself 
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prevented its completion. This conception is doubtless linked with the fact that 
E-temen-an-ki, 295 feet long, broad and high — in the ancient world only the three 
main pyramids were higher — was in all probability begun at a very early, and 
certainly pre-Israelite date, but was completed only under Nebuchadnezzar II. Both 
references in Gen. show an anti-Babylonian note. 

2. As a result of the exile we find four types of statement: 

(a) The king of Babylon is Yahweh’s instrument for the destruction of Judah 
and its allies (Jer. 25:9; 27:6 f.). He bears Yahweh’s sword in his world conquest 
(Ezek. 30:24 f.). Judah will be destroyed because of its harlotry with Assyria and 
Babylon, in view of the introduction of their cults when on friendly terms with 
them (Ezek. 23:11-32). Ezek. objects above all to political alliances, which in 
themselves he regards as apostasy. 

(b) Towards the end of the exile the downfall of Babylon and the deliverance of 
the exiles was proclaimed (Isa. 47; 48:12—16a, 20-22; 21:1-10; Jer. 50; 51). In this 
connection the total desolation of Babylon in war was expected. 

(c) It is highly significant that Isa. 13 expects the eradication of sinners and the 
destruction of tyranny to coincide with the destruction of Babylon, and 14:1—23 
mocks Babylon as a fallen power, the end of which will bring a period of peace and 
salvation to all peoples. Here Babylon appears as a type of the power, which opens 
to evil men every possibility in the world. When it falls, they perish. An apparently 
earlier poem (14:4-21) is here applied to Babylon. It dealt with a fallen world-ruler 
who tried to force his way even into the assembly of the gods. The intention was 
to unveil the real nature of the lofty Babylonian religion by looking at it from the 
viewpoint of its political and human activity. As the later chapters of Isa. show, 
the polemic against Babylon exceeded in seriousness anything that had gone before. 

(d) Contrary to expectation, Babylon was not destroyed, and the freeing of the 
exiles did not mark the opening of a new era of salvation. The apocalyptic writer of 
Dan. 2 and 7 used a tradition of four world powers which eliminated one another. 
In its original form it probably had Assyria including Babylon, Media, Persia, 
Greece. The destruction of the last of them would be followed by a final kingdom 
of salvation. 


NT 1. The mention of Babylon in Acts 7:43 picks up OT threads. The Babylonian 

exile appears as in Jer. and Ezek. as punishment for Israel’s idolatry since the 
conquest of Canaan. According to Matt. 1:11, 17 (in the genealogy of Jesus), 
the second phase of Israel’s history ended with the exile. After the passing of the 
foreseen time — fourteen generations as in the period from Abraham to David - its 
removal and the fulfilment of all promises was to be expected. In the framework 
of the genealogy this serves to prove that Jesus is the Messiah. 

1 Pet. 5:13 is rather to be understood against the background of contemporary 
Jewish parallels. In all probability we should see Rome behind the phrase “She 
who is at Babylon’’, for in the whole of ancient tradition only the apostle Thomas 
is linked with Babylon. The significance of this name, which is probably more than 
a mere disguise, will then be: as the Jews once lived in exile in Babylon, so the 
Christians now live in the world, as exiles; they are strangers in the Dispersion 
(1 Pet. 1:1), attacked with hate by a totalitarian world that seeks to have its own 
way (cf. 4:12 ff.; 5:8 f.). 


141 


BABYLON/BAG 


2. The most important ocurrence of the name is in Rev. 14:8; 16:19; 17:1-19:10, 
in the apocalyptic delineation of Babylon the great (cf. Dan. 4:30 (MT 27)), which 
links up with Isa. 13 and 14. Here Babylon is the type of worldly power in rebellion 
against God and the antitype of the heavenly Jerusalem (21 :1—22:5). John wants to 
show that the great shifts of nations and power which are recorded as history have 
a deeper historical significance. In the last analysis history consists in the great 
struggle of worldly power against the rule of Christ. As Christ is killed and passes 
on his way through death to resurrection and redemption, the powers of this world 
continually manifest their might, riches and abominations. But in the end they will 
be conquered by the impotent, slaughtered Lamb on the throne. Hence Babylon 
the great has some of the features of historic Babylon. She sits “upon many 
waters” (17:1) and has seven hills like Rome (cf. 17:4, 9). She wears a fillet with a 
name, as worn by Roman harlots (17:5). The description of the woman riding on 
the beast (17:3 f.) recalls pictures of oriental gods and goddesses. Perhaps one 
should think of Cybele, the Magna Mater, worshipped in Rome since 204 B.c., 
with her orgiastic cult. This would explain “mother of harlots”, the epitome of 
harlotry (K. G. Kuhn, TDNT I 515)) as well as other homes of abomination (e.g. 
Tyre; cf. Ezek. 27, 28). Similarly one may also find traits of contemporary powers. 

H. Seebass 
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Bag, Box 


; Baddavtiov (ballantion or balantion, cf. Funk § 11.2), 
| Baddaytiov | pe: 


CL & OT ballantion is found in secular Gk. (Pseudo-Simonides to Plutarch), the 
LXX (Job 14:17; Prov. 1:14; Tob. 1:14; 8:2; Sir. 18:33), and Philo, meaning a 
bag for holding coins. 


NT In the NT it is found only in Lk. 10:4; 12:33; 22:35f. Jesus charged the 
Seventy not to take a ballantion, as he warned the Twelve against taking 
money in their belts (zdné, Matt. 10:9; Mk. 6:8). Luke is commending poverty 
here (10:4) as elsewhere (e.g. 12:13 ff.), perhaps as a demonstration of trust in God 
on an urgent mission (cf. Lk. 22:35 with Matt. 6:32). G. T. D. Angel 


| yA@OCOKOMOV | yAwoadKopov (gléssokomon), box, chest, money-box. 
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CL & OT gldssokomon is a vernacular form of glossokomeion (from gldssa, tongue, 

and komed, take care of). It is found in secular Gk. from the 2nd cent. B.c. to 
the 2nd cent. A.D., and meant originally a case for keeping reeds or tongues of 
musical instruments, but then generally a case for books, a corpse, etc., a money- 
box (Plutarch and papyri). It is used of the ark (2 Sam. [LXX Ki.] 6:11) and of a 
chest (2 Chron. 24:8, 10 f.). 


NT In the NT it is found only in Jn. 12:6 and 13:29 for the money-box from which 
Jesus and the Twelve paid their expenses. Both passages mention the fact that 

it was Judas who kept this box, and the former that he was in the habit of 

misappropriating funds. G. T. D. Angel 


TH pa | mH pa (pera), knapsack, traveller’s bag. 


CL & OT pérais found in secular Gk. from Homer to the Gk. inscriptions from Syria 
c. 2nd cent. A.D. It is used of a shoulder bag for carrying provisions and small 

animals, a beggar’s bag, the Cynic itinerant preacher’s bag, and the shepherd’s 

bag (Josephus, Ant., 6, 185). It occurs in the LXX only in Jud. 10:5; 13:10, 15. 


NT péra is found only in the synoptic gospels (Matt. 10:10; Mk. 6:8; Lk. 9:3; 

10:4; 22:25, 36). A. Deissmann identifies the article with the beggar’s collecting 
bag, and sees Matt. 10:10 as a prohibition to the disciples to beg. But W. Michaelis 
denies the association with begging on the grounds that péra did not normally mean 
a beggar’s bag. He identifies it with the traveller’s bag, and sees the passage as a 
call'to the disciples to rely on God’s generous provision without the encumbrance 
of heavy stores. J. Schniewind suggests that the disciples are to appear before men 
in the same attire as before God, for those who fasted and prayed did so barefoot 
and without a staff (Das Evangelium nach Matthdus, 1956, ad loc.). 

The references to péra, like those to ballantion and glossokomon, all suggest that 
the followers of Jesus should not seek — money or — possessions for their own 
sake, but should put God’s service first in their lives and trust in him to supply their 
material needs. — also Bread, art. epiousios. G.T. D. Angel 


Arndt, 130, 161, 662; A. Deissmann, Light from the Ancient East, 19117, 108 ff.; J. N. Geldenhuys, 
Luke, 1950, 300; D. Hill, The Gospel of Matthew, 1972, 186; W. Michaelis, pera, TDNT VI 119 ff.; 
Moulton-—Milligan, 52, 128; K. H. Rengstorf, ballantion, TDNT I 526. 


Baptism, Wash 
Baptism belongs to the general group of practices connected with washing (— 
Water). Hence, besides the key words bapto/baptizé which indicate (mostly total) 
immersion, attention must be paid to the actions described by the words Joué and 
nipto, namely complete and partial washings. Apart from the literal meaning of 
purifying (— Pure), there was already before the NT period a figurative use of the 
term. At first it meant the provision of cultic purity, and then in the NT it was 
extended to express the complete renewal of human existence. 
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[panto | Banta (bapto), dip; BaxtiC@ (baptizo), dip, immerse, 
submerge, baptize; Bantiagudc (baptismos), dipping, 
washing; Bantioua (baptisma) baptism. 


cL In secular Greek baptd means (a) dip, (b) dip into a dye, and so dye, and 
(c) draw (water). baptizd is an intensive form of baptd and means (a) dip, and 
(b) cause to perish (as by drowning a man or sinking a ship). 

While there is some evidence that baptod was occasionally used in secular Greek 
of a ritual bath, there is none to show that baptizd was so employed (perhaps be- 
cause of its association with the idea of perishing). Far commoner words for 
religious ablutions were Joud, wash (the whole body) and niptdé, wash or rinse 
(members of the body) and rhaino, sprinkle (— Blood, Art. rhantizo). 


oT 1. In the LXX bapt6 usually translates the OT Heb. tabal, dip (13 times; on 3 

occasions bapto represents other vbs.). baptizd occurs only 4 times: in Isa. 21:4 
it is used metaphorically of destruction, but in 2 Ki. 5:14 it is used in the mid. of 
Naaman’s sevenfold immersion in the Jordan (the only passages as equivalent for 
Heb. tabal). This is significant, because in this case there is no suggestion of Naa- 
man’s destruction. The use of baptizd in the story of Naaman may have been 
decisive for its later use in the mid. to signify taking a ritual bath for cleansing 
(so J. Ysebaert, Greek Baptismal Terminology, 1962, 27 f.). The vb. has this mean- 
ing in Sir. 34(31): 25; Jud. 12:7. Despite assertions to the contrary, it seems that 
baptizo, both in Jewish and Christian contexts, normally meant “immerse’’, and 
that even when it became a technical term for baptism, the thought of immersion 
remains. The use of the term for cleansing vessels (as in Lev. 6:28 Aquila [cf. 6:21]; 
cf. baptismos in Mk. 7:4) does not prove the contrary, since vessels were normally 
cleansed by immersing them in water. The metaphorical uses of the term in the NT 
appear to take this for granted, e.g. the prophecy that the Messiah will baptise in 
Spirit and fire as a liquid (Matt. 3:11), the “baptism” of the Israelites in the cloud 
and the sea (1 Cor. 10:2), and in the idea of Jesus’ death as a baptism (Mk. 10:38 f. 
baptisma; Lk. 12:50; cf. Ysebaert, op. cit., 41 ff.). The Pauline representation of 
baptism as burial and resurrection with Christ is consonant with this view, even if 
it does not demand it. 

2. The Jewish “baptizing sects’ do not appear to have used tabal and baptizo for 
their lustrations. This holds good even of the Qumran Sect. In the Dead Sea 
Scrolls the common term is rdhas (Gk. loud), bathe; nazah (Gk. rhantizo), sprinkle, 
also occurs twice, although the adherents of the Sect actually immersed themselves 
for purification. It is unlikely that the latter term was retained with the former in 
view of the stress laid by the Sect on inward as well as outward cleansing and the 
conjunction of these where repentance (— Conversion) and ablution were united. 
(Note the common association of sprinkling and cleansing from sin in the OT, e.g. 
Num. 19:18 f.; Ps. 51:7 (50:9); Ezek. 36:25.) It is disputed whether the lustrations 
of the Sectaries should in any sense be classed with baptism, seeing that the lustra- 
tions were perpetually repeated and baptism is received but once; nevertheless 
there is much in favour of regarding the first lustration of a novice as having the 
character of initiation into full membership of the Community (see especially 
1QS 2:25-3:12). In any case, it is of importance to observe that the lustrations of 
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Qumran had a more than purely ceremonial significance. Where they were accom- 
panied by penitence and submission to the will of God, they were viewed as effec- 
tive for the cleansing of moral impurity. Josephus attests that in his day the Essenes 
(of whom the Qumran Sectaries were at least forerunners) were assisted in their 
divinations by “using several sorts of purifications”, and those among them who 
were married subjected their brides to special lustrations with a view to early 
conception and child-birth (War, 2, 8, 12 f. (159 f.)). If these practices were develop- 
ments of earlier views, there must nevertheless have been sacramental elements in 
the earlier stages from which they developed. 

3. A Gentile convert to Judaism at the beginning of the Christian era was 
required to receive —> circumcision, to undergo a ritual bath and to offer sacrifice. 
For this so-called “‘proselyte baptism’ the Heb. and Aram. texts employ the term 
tabal. The few references to it in Gk. literature employ baptod but not baptizé. This 
may be accidental, but it is consonant with the avoidance by Gk. writers of baptizo 
when describing the rites of purification. 

The extent to which the practice and understanding of proselyte baptism influ- 
enced the baptism of John and early Christian baptism is a much debated question. 
The earliest references to proselyte baptism belong to the latter half of the Ist cent. 
A.D. While they indicate the probability of its being a pre-Christian institution, the 
uncertainty they manifest as to the significance of the rite and especially its relation 
to circumcision, suggest that its adoption was gradual and that its interpretation 
was still evolving during the Ist cent. A.D. 

In assessing the significance of proselyte baptism, it is essential to note the 
importance attached by the Jews to circumcision. The oft-quoted saying in Yeb. 
2:29, ‘““One who has become a proselyte is like a child newly born’ (Soncino 
Talmud ed., 22a), should be compared with that in Pes. 91b, ““One who separates 
himself from his uncircumcision is like one who separates himself from the grave.”’ 
The decisive turn from heathenism is taken in circumcision; the bath fits the newly 
made Jew to enter upon his first act of worship, i.e. sacrifice. If it be legitimate to 
infer from these sayings, that conversion from heathenism to Judaism was viewed 
as an entry upon life from the dead and that this was the source for the Christian 
doctrine of the new life of a convert to Christ, it should be observed that in Judaism 
the concept is only secondarily associated with proselyte baptism, and that the 
Christian understanding of baptism in terms of dying and rising is determined by 
its character as a baptism to the Messiah who died and rose, and thereby inaugurated 
the ‘‘age to come’’. In Christian baptism the emphasis falls on the redemptive 
action of the Messiah and the convert’s relation to him. 


NT 1. Philology and statistics give the following picture for the NT. bapté occurs only 

4 times (twice in Jn. 13:26, and also in Lk. 16:24 and Rev. 19:13), and only 
with the meaning “‘dip’’. baptiz6 is a technical term for baptism, and in all the Gos- 
pels it occurs chiefly in the account of John’s baptism, in particular that of Jesus. 
But while in Matt. it occurs outside ch. 3 only at 28:19 (the command to baptize), 
its use in the other Gospels is more widespread. Nevertheless, it refers almost 
entirely to John’s baptism. It is only in the Synoptics that John is described as the 
baptistés (used as a noun, Matt. 7 times, Mk. twice, Lk. 3 times). On the other hand, 
in Acts baptizo is almost always used of Christian baptism (18 out of 21 passages; 


145 


BAPTISM 


3 refer to John’s baptism). Apart from this, the vb. occurs only twice more in Rom. 
6:3, 9 times in 1 Cor. (especially 1:13-17) and in Gal. 3:27. Of the substantival 
forms baptismos occurs only once in Mk. and twice in Heb., and baptisma occurs 
4 times each in Mk. and LK., 6 times in Acts and twice in Matt., referring to John’s 
baptism. Only in Rom. 6:4; Eph. 4:5; Col. 2:12 and 1 Pet. 3:21 is it used of 
Christian baptism. Furthermore, it is striking how these words are never found in 
1 and 2 Thess., the Pastoral and Catholic Epistles and Rev., with the exception of 
Heb. 6:2; 9:10; 1 Pet. 3:21. John’s baptism is universally described by the vb. 
baptizo; this is also true of Christian baptism throughout the NT. 

2. The baptism of John. John administered a “repentance-baptism for the for- 
giveness of sins’ (Mk. 1:4) in anticipation of the baptism of Spirit and fire that the 
Messiah would exercise (Matt. 3:11). Isa. 4:2-5 and Mal. 3:1-6 suggest that this 
Messianic baptism was symbolic of a universal judgment that would refine the 
people of God and fit them for the — Kingdom, but consume the wicked that they 
should not participate in it. The baptism of John had, therefore, two focal points: 
it marked the ‘“‘turn’’ (repentance means — conversion) of a Jew to God, associat- 
ing him with the penitent people and assuring him of forgiveness and cleansing, 
and it anticipated the Messianic baptism with Spirit and fire, assuring him a place 
in the Kingdom (cf. G. R. Beasley-Murray, Baptism in the NT, 1962, 31 ff.). It is a 
plausible conjecture that the lustrations of Jewish groups like the Essenes sug- 
gested to John a means whereby the OT predictions of cleansing in the last times, 
prior to the great Messianic purgation, should be fulfilled, and that the rite was 
viewed by him in a manner comparable to the acts of prophetic symbolism per- 
formed by the prophets who were before him. 

3. Jesus’ baptism and the command to baptize. Christian baptism is rooted in the 
redemptive action of Jesus. His submission to the baptism of John (Mk. 1:9) 
demonstrated and effected his solidarity with sinful men. The divine response of an 
opened heaven and voice of approval showed it to be the initiation of the movement 
of salvation, and gave promise of the revelation of the Kingdom in the completed 
action of the Messiah. The authorization of baptism during the ministry of Jesus 
(Jn. 4:1 ff.) was provisional. The command to baptize falls of necessity in the 
resurrection era, when redemption has been achieved, universal authority accorded 
to the risen Lord, and the mission of the church to the world begun (Matt. 28:18 ff.). 

4. The early church. (a) Baptism seems to have accompanied the — proclamation 
of the gospel from the beginning of the church’s mission (Acts 2). Luke’s un- 
derstanding of Christian baptism appears in Acts 2:38. Baptism is conversion- 
baptism; it is administered “in the name of Jesus Christ”’, i.e. in relation to Jesus 
Christ and with the use of his name, so that the baptized calls on the name of Christ 
(Acts 22:16) even as the name is called over him, signifying to whom he belongs 
(cf. Jas. 2:7); it is “for the forgiveness of sins” and with a view to the gift of the 
Holy Spirit. Variations from this norm (notably Acts 8:14 ff.; 10:44f.; 19:1 ff.) 
reflect the variety of circumstances and of experiences of the Spirit in a period of 
transition. 

(b) For Paul’s interpretation of baptism Gal. 3:27 is significant. Baptism is “to 
Christ” (a shorthand expression for “in the name of Christ’’); it relates the believer 
to Christ in such a way that he is “‘in Christ”’ (cf. v. 26). From this basic view flow 
the other features of baptism that appear in Paul. Baptism ‘“‘to Christ” is baptism 


146 


BAPTISM 


“to his death” (Rom. 6:3 ff.); it relates the believer to Christ’s redemptive action, 
so that Christ’s death on Golgotha was his death, and it entails an end (‘‘death’’) 
to the life of estrangement from God and the beginning of life in Christ. Baptism 
to Christ is baptism to the — church, for to be in Christ is to be a member of the 
body of Christ (Gal. 3:27 ff.; 1 Cor. 12:13). Baptism to Christ is baptism in the 
Spirit of Christ (“We were all immersed in one Spirit . . . and were all saturated in 
(the outpouring of) one Spirit’, 1 Cor. 12:13), for the Spirit and Christ are in- 
separable (Rom. 8:9 f.; 2 Cor. 3:17). Baptism to Christ is for life after the pattern 
of Christ’s dying to sin and rising for righteousness (“We were buried with him 
through baptism... that we might walk in a new life’, Rom. 6:4; see further the 
baptismal ethics of Col. 3:3-13). Baptism to Christ is for life in the kingdom to be 
revealed in the day of Christ (2 Cor. 1:22; Eph. 1:13; 4:30). The latter passages 
strictly refer not to baptism but to the baptism of the Spirit with which baptism in 
water is associated in the apostolic writings (cf. the alleged utterance of Thecla 
when about to die, “In the name of Jesus Christ I baptize myself for the last day!” 
Act. Paul 3:34 [Henn.—Schn., II, 262)). 

This eschatological relation of baptism made possible the adoption by the church 
of the custom, apparently reflected in 1 Cor. 15:29, of baptizing the living for the 
dead, that the latter might share in the kingdom of God. The practice could hardly 
be reconciled with the Pauline proclamation, and was cited by Paul as part of his 
polemic: people who deny the resurrection of the dead ought not to get baptized 
for the dead! Baptism to Christ is subordinate to the gospel of Christ (1 Cor. 1:17). 
Paul as an apostle usually left it to others to administer (1 Cor. 1:14 ff.). This is 
not to minimize baptism, but to clarify its function. It is an embodiment of the 
gospel of grace and the supreme occasion for confessing it, hence the climactic 
point of the restoration of relations between God and the repentant sinner. Many 
of the confessional declarations in the epistles are thought to have originated as 
baptismal confessions (e.g. Rom. 10:9; Phil. 2:6-11; Eph. 4:46; Col. 1:13-20), 
and from such beginnings the later creeds of Christendom developed. 

(c) The relation between “washing” and the — “‘Word”’ is reflected in Eph. 
5:26; cf. 4:5. In harmony with this 1 Pet. 3:21 defines baptism as “‘an appeal to 
God for a clear conscience”’ or “‘an answer to God from a clear conscience”’ (the 
interpretation is uncertain). On either view it is the occasion of the baptized 
addressing himself to God in response to the gospel. And in this context the power 
of the resurrection is known (““Baptism saves . . . through the resurrection of Jesus 
Christ’). 

In Tit. 3:5 and Jn. 3:5 baptism is associated with regeneration (— Birth). In 
both passages the operation of the Spirit is to the fore. In the former (a baptismal 
hymn ?) the pertinent clause should be rendered, “He saved us through the washing 
characterised by the regeneration and renewal wrought by the Holy Spirit’’ (cf. 
M. Dibelius-H. Conzelmann, HNT, XIII, 111 f.). The latter passage affirms the 
necessity of a “‘new beginning” from God (‘“‘from above’’) through submission to 
baptism and through the recreative work of the Holy Spirit. The Christian reader 
knows that while these two things were for Nicodemus separated as present de- 
mand and future hope, through the lifting up of Jesus on the cross (vv. 14 f.) and 
the sending of the Holy Spirit (v. 8, cf. 7:39) the two “‘baptisms”’ have been brought 
together. 
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(d) In the light of this apostolic teaching, modern confessional watchwords 
about baptism like “declarative”’, ‘symbolic’, ‘‘self-operative’’ etc. are inadequate. 
In Acts and the epistles baptism appears as a divine-human event, even as the 
“turning” to God, with which it is invariably associated, is a divine-human event. 
Both elements are given due weight — the divine and the human. Since baptism 
signifies union with Christ (Gal. 3:27), all that Christ wrought for man in his 
redeeming acts and bestows by virtue of them is conjoined with baptism in the 
apostolic writings. This includes union with Christ (— Fellowship) in his death 
and resurrection (Rom. 6:1 ff.; Col. 2:11 f.), ~ forgiveness of sins and cleansing 
from sins (Acts 2:38; 22:16), bestowal of the Spirit (Acts 2:38; 1 Cor. 12:13), 
membership in the body of Christ (1 Cor. 12:13; Gal. 3:27), renewal by the Spirit 
(Tit. 3:5), the promise of the kingdom of God (Jn. 3:5). Rightly to estimate this 
teaching requires the recognition that in the apostolic writings these benefits of 
Christ and his saving grace are given to — faith. In particular this is true of union 
with Christ (Eph. 3:17), participation in his death and resurrection (Gal. 2:20; 
5:24; Col. 2:12), forgiveness and cleansing (1 Jn. 1:9), the gift of the Spirit (Gal. 
3:2, 14), renewal by the Spirit (Jn. 1:13), life in the kingdom of God (Jn. 20:31). 
This coincidence of divine action for faith and in baptism presumes that God’s 
gracious giving to faith belongs to the context of baptism, and that his gift in 
baptism is to faith. This coincidence of divine action for faith and in baptism 
comes to expression in the definition of baptism in 1 Pet. 3:21, where baptism 
appears as a trysting place for the Redeemer and the penitent, who addresses him 
on the basis of the gospel. 

A word of caution is, however, required. The Acts of the Apostles show that all 
statements about the action of God in baptism must make allowance for the divine 
freedom in bestowing salvation and the Spirit. This is illustrated even in the initial 
sending of the Spirit to the church, for at Pentecost the Spirit was outpoured on a 
company of men and women who had not received Christian baptism (i.e. baptism 
in the name of Jesus), and we do not know how many of them had received any 
other baptism. The complicated phenomena regarding baptism and the Spirit in 
the stories of the Samaritan believers (Acts 8:14 ff.), Cornelius and his company 
(10:44 ff.) and the Ephesian “‘disciples”’ (19:1 ff.) doubtless were not solitary in 
the primitive church. They illustrate that life is more complex than formulations of 
doctrine, and that God is able to meet every variation from the norm. That holds 
good of the church of all ages, from the apostolic to our own. 

5. Infant baptism. The belief that the apostles commanded the baptism of infants 
as well as of responsible persons is attested as early as Origen (3rd cent. A.D.), and 
apart from some notable exceptions it became the unquestioned conviction of 
Christendom until the present century. The rise of the critical study of the Bible 
caused a widespread change of opinion, so that by 1940 the majority of NT 
scholars (as distinct from systematic theologians) were agreed that in the apostolic 
age baptism was administered to believers only. In recent years this view has been 
contested, above all by J. Jeremias, O. Cullmann and in the Reports of the Church 
of Scotland on Baptism. It is maintained that the traditional arguments for the 
apostolic institution of infant baptism are vindicated alike by sound theology and 
by modern biblical and archaeological research. For example, the conviction that 
household baptisms (Acts 11:14; 16:33; 18:8) included infants is strengthened by 
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the contention that the term oikos (— house) had gained an almost technical sig- 
nificance among Jews and had especial reference to little children. The terminology 
of Jewish proselyte baptism is believed to be employed in 1 Cor. 7:14, with the 
presumption that Jewish customs related to the baptism of young children of 
proselytes were accepted by the primitive church. The saying of Jesus concerning 
little children and the kingdom of God (Mk. 10:14) has been given form-critical 
evaluation: the story is said to reflect the Sitz-im-Leben of a church seeking to 
answer the question, “Should we baptize our children?’ and the answer is implied, 
“Yes, bring them to baptism as they were once brought to Jesus.’’ This conclusion 
is supported by the belief that the command, ‘‘Do not forbid them’’, reflects an 
early liturgical use of the term in baptism. (— Hinder, art. kdlyd.) 

The reformed view of the one > covenant with its continuing sacraments, 
stressing the close relation between — circumcision and baptism, is supported by 
typological exegesis, hinted at in 1 Cor. 10:1 ff. (where baptism is seen as symbolized 
by the passing through the Red Sea), and evidence from early Christian burial 
inscriptions is adduced as proof of the baptism of infants in the earliest church. 

These views have met with differing reactions. Some, like Kurt Aland, consider 
the rise of infant baptism to be not earlier than the close of the 2nd cent. a.p. (cf. 
K. Aland, Did the Early Church Baptize Infants ?, 1963). The present writer believes 
that infant baptism is excluded from the horizon of the apostolic writers, not alone 
by its apparent lack of mention in their writings, but by their equation of the gift 
of baptism with the gift of faith. In the NT it is not merely a “‘blessing”’ that is given 
to the baptized, but Christ and his full salvation, so that A. Schlatter could rightly 
affirm: “‘There is no gift or power which the apostolic documents do not ascribe 
to baptism” (Theologie des NT, II, 495). This is comprehensible only in a milieu 
where baptism and conversion are inseparable, as in the primitive church (cf. Acts 
2:41; 16:33), so that the effect of the one may be predicated of the other. Where it 
is believed that the instinct of the church has been right in administering baptism 
to infants as well as to those of riper years, the present writer would contend that 
there must be recognized a modification of baptismal doctrine and provision must 
be made at a later stage in life for an occasion for confession of faith. This has been 
a subject of discussion in various churches of the reformation, including the Church 
of England (see its reports Confirmation Today, 1944; The Theology of Christian 
Initiation, 1948; Baptism Today, 1949; Baptism and Confirmation Today, 1955; 
Baptism and Confirmation, 1959). 

6. The nouns baptismos, baptisma and baptistés. (a) baptismos, dipping, immersion, 
has in classical literature the connotation of perishing, like the vb. baptiz6. In Mk. 
7:4 it represents Jewish ritual cleansing (by immersion) of vessels, and in Heb. 
9:10 it refers to the purification of persons. Presumably this reflects the Jewish 
usage of the term. Among Greek-speaking Jews it was probably used for proselyte 
baptism, since Josephus employs it for John’s baptism. In Heb. 6:2 “‘instruction 
about washings” (baptismoi) appears to concern the contrast between Christian 
baptism and all other religious washings, including the OT ablutions and every 
kind of initiatory bath, Jewish and pagan, known to the readers. 

(b) baptisma appears for the first time in the NT. No instance of its occurrence 
in pagan and Jewish literature has yet been found. In view of the fact that its 
earliest employment is for the baptism of John, it could conceivably have been 
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coined by John’s disciples. More plausibly, it is a Christian innovation, and was 
applied by Christian writers to John’s baptism in the conviction that the latter 
should be bracketed with Christianity rather than with Judaism. It is often affirmed 
that baptismos denotes the act of immersion and baptisma includes the result (e.g. 
A. Oepke, TDNT I 545). Of this there is no evidence. It is more likely that baptisma 
was formed on the analogy of its Heb. equivalent t°bilah. Apart from the general 
preference of Jewish Christians for Gk. terms phonetically similar to Heb. equiva- 
lents, it may well have been adopted by them to express their consciousness that 
Christian baptism was a new thing in the world, differing from all Jewish and pagan 
purificatory rites (so Ysebaert, op. cit., 52). 

(c) ho baptistés is the surname given in the Synoptic Gospels to John the Baptizer 
(e.g. Matt. 3:1). It draws attention to the characteristic element in his ministry, 
namely the demand for repentance-baptism, and still more to the novelty of ad- 
ministering baptism to others, instead of leaving them to baptize themselves, as 
happened with all OT ablutions and in Jewish proselyte baptism. 

7. The importance attached to baptism in the NT, above all in the Pauline expo- 
sition of its relation to union with Christ and participation in his death and resur- 
rection, has led some scholars to the conviction that this interpretation stems 
directly from the Hellenistic Mystery Religions. R. Reitzenstein indeed was 
prepared to ascribe such influence even to the baptism of John (Die Vorgeschichte 
der christlichen Taufe, 1929, 279). A dependence of the forerunner and of the early 
church on the Mystery Religions, however, is very difficult to substantiate and is 
highly unlikely. Christian baptism is firmly set within the tradition of Jewish cultic 
acts of cleansing, above all in the activity of John, and its interpretation is rooted 
in the apostolic gospel (cf. I Corinthians 15:3 f, “Christ died for our sins . . . was 
buried. ..has been raised...”’, with Romans 6:3 f, ““We were baptized to his 
death .. . buried with him... that as Christ was raised we should walk ...’’). The 
language used of baptism in Paul’s writings flows from his basic understanding of 
redemption in and through Christ. Some of the most significant elements of his 
doctrine of salvation are absent from the Mystery Religions (e.g. the nature of 
Christ’s death as for sin; the ethical implications of the believer’s baptism to sin; 
the dying and rising with Christ; the once-for-all event of Christ’s death and resur- 
rection; the insistence on faith in relation to baptism). It is, moreover, of great 
importance to note that the links that have been observed between Paul’s teaching 
and the practices of the Mystery Religions belong to later developments within 
those religions which did not take place till the Christian faith had been proclaimed 
throughout the ancient world. For a detailed discussion of the issues see G. Wagner, 


Pauline Baptism and the Pagan Mysteries, 1967. G. R. Beasley-Murray 
re | Aotw (loud), wash; anoiAova@ (apoloud), wash, wash 
[dob away; Aovt pov (Joutron), bath, washing. 


cL In Gk. literature Joud means wash, (mid.) wash oneself, take a bath; generally 

it indicates washing the whole body, in contrast to nipto which is used for 
washing parts of the body, and plyné which is used of inanimate objects, especially 
clothes. apoloud is a strengthened form of Joud, having the same meaning but 
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stressing the removal of dirt. The sub. Joutron means the place where one has a 
bath, the bath-house, or the water for a bath, or simply the bath. 

Washing for ritual purification was common among ancient peoples of the 
Orient. The common term for cleansing was Joud; apolouo rarely appears in this 
connection; rhaind and its cognates are employed for aspersion. The origin of 
religious lustrations lies in animistic religion, when men believed that certain 
waters were impregnated with the power of deity, and that this power was com- 
municated to persons and objects plunged in them. Recourse was had to such 
washing to safeguard a person, when approaching a deity in view of the power of 
holiness to destroy a man, and to seek protection on those occasions, when men 
are peculiarly exposed to demonic assault, above all in circumstances connected 
with birth and death. When the nature of religious belief changed, the lustrations 
were, in measure, spiritualized and extended in their application. Thus, washing 
was required before prayer, in preparation for initiation into religious cults, after 
bloodshed in war, manslaughter and crimes of any kind (see J. Ysebaert, Greek 
Baptismal Terminology, 1962, 15 ff.). 


oT 1. Similar phenomena, relating both to ideas and terminology of cleansing, 

may be traced in the OT, though all has been sublimated. When Aaron enters 
the Most Holy Sanctuary on the Day of Atonement, he has to bathe his body in 
water and put on “holy garments’”’ (Lev. 16:4), offer a sacrifice (v. 6), and burn 
incense in the sanctuary ‘“‘that the cloud of incense may cover the mercy seat which 
is upon the testimony, lest he die’’ (v. 13). This washing prior to the High Priest’s 
appearing “before the Lord’ is thus part of the conditions under which he may 
approach the divine holiness and live. 

The processes of birth, sickness and death all entail ritual uncleanness. Purifica- 
tion by washing in water is required after sexual intercourse (Lev. 15), menstruation 
and birth (Lev. 15), after contact with leprosy (Lev. 13, 14) and with death (Num. 
5:1 ff.; 19:11 ff.). The conviction of Israel’s exclusive relationship with Yahweh 
possibly lent to these rites a polemic aspect. If Israel’s neighbours resorted to 
magical rites to secure the aid of the gods in the critical moments of life, the answer 
of Israel’s priests to these, as to all worship of foreign gods and contact with 
animals sacred to idolatrous cults, was to urge cleansing from them all and to be 
exclusively devoted to the Lord (cf. W. Eichrodt, Theology of the OT, I, 1961, 166). 
The more painstakingly scrupulous they were in their observance of these ritual 
washings on the one hand, the more obvious it becomes, on the other, that in 
addition to these they cherished the hope of a radical purging by God in the last 
days. He himself would sprinkle water on his people, and give them a new heart 
and a new spirit (Ezek. 36:25); he would open up a fountain to purify them from 
sin and uncleanness (Zech. 13:1), and he would purge them with fire and fuller’s 
bleach (Mal. 3:1 ff.). 

In the LXX these words occur most often in the Pentateuch: Joud occurs only 
c. 45 times, particularly in Lev., and almost always represents the Heb. rahas; itis used 
generally of ritual purification. rhantiz6 and its derivatives are used of sprinkling 
(Num. 19:13; Ps. 51:7 (50:9) — Blood). On niptéd see below. It is worth noting 
that Josephus prefers the compound apolouo for ritual washing (e.g. Ant. 11, 5, 6 
(163)). He always uses it, when he 1s talking about the Essenes’ lustrations. /oud, on 
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the other hand, only appears in this context, when he describes the ritual bath of 
Banus the Eremite (Life, 2(7)). loutron only occurs twice in the LXX, referring to 
animals’ bathing (Cant. 4:2; 6:6) and in Sir. 34:25, referring to a ritual washing. 
Josephus uses it in War, II, 8, 13 (161) of a bath that married Essenes take with 
their wives to aid conception. 

2. The Qumran Sect regularly employs rahas (Gk. Jouo) for its ritual washing, 
rather than fabal (— bapto/baptizo). It also uses ndzah (Gk. rhantizo — Blood) 
“‘sprinkle’’, although the ‘“‘washing” apparently involves immersion (cf. e.g. 1QS 
3:8 f.: “It is by humiliating himself under all God’s ordinances that his flesh can 
be cleansed, by sprinkling (nazah) with water for impurity and by sanctifying himself 
with water of purity’). This preference for terms indicative of washing and sprink- 
ling is probably due to their long association in Israel’s religious history with cleans- 
ing from sin and defilement. The Sectaries laid great stress on the necessity for 
repentance, if the ritual bath was to be efficacious for religious cleansing (cf. 1QS 
3:4 f.: a man who persists in the stubbornness of his heart “‘cannot be cleared by 
mere ceremonies of atonement, nor cleansed by any waters of ablution, nor sancti- 
fied by immersion in lakes or rivers, nor purified by any bath... . Unclean, un- 
clean he remains so long as he rejects the government of God and refuses the 
discipline of communion with him’’). 


NT 1. (a) Jouod occurs only 5 times in the NT. In Acts 16:33 it has a purely non- 

religious meaning, but in Jn. 13:10 it relates to washing for purification and 
entails a contrast between washing the entire body (/owo) and rinsing individual 
limbs (nipto). Despite claims often made, it is improbable that any reference to 
Christian baptism is intended in this passage. 

(b) It is otherwise with Heb. 10:22. Christians have their “hearts sprinkled 
(rhantizo) from an evil conscience’’ and ‘“‘bodies washed (/oud) with pure water.” 
We are not to interpret this as a contrast between internal cleansing by the blood of 
Christ’s sacrifice and external cleansing by baptism. If the sprinkling and the 
washing do not both refer to cleansing waters, as in Ezek. 36:25 and the Qumran 
writings, the cleansing blood of Christ is thought of as effective in baptism, even 
as the cleansing power of baptism is the shed — blood of Christ. It is the doctrine 
of Rom. 6:1 ff. expressed in terms of sacrifice (— Priest NT). 

(c) In Acts 22:16 apolousai indubitably relates to baptism. The similarity of 
language in 1 Cor. 6:11 indicates that it, too, has in view the cleansing of sins in 
baptism. Observe also the aor. tense of the verbs, pointing to a single occasion of 
washing, sanctification and justification. “In the name of the Lord Jesus”’ reflects 
the use of the — Name in baptismal formulae. “In the Spirit of our God” links the 
action of the — Spirit with baptism as in 1 Cor. 12:13; Acts 2:38 etc. 

Some MSS of Rev. 1:5 read /ousanti (‘‘to him who has washed us from our sins’’) 
instead of lysanti (“to him who has redeemed us from our sins’’). It may be a 
scribal error arising out of the similarity of the two words in Gk., but it has perhaps 
also been influenced by Rev. 7:14 (although there the Greek has plyno). 

The admittedly infrequent use of /oud and its cognates in the NT instead of the 
common term baptizo has its analogy and sufficient explanation in the Qumran 
writings. The traditional association of these terms with cleansing through ablution 
emphasizes the symbolism of washing away sins in baptism. 
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2. loutron in literary Gk. signifies the place where a bath is taken, whether the 
house for bathing, water for bathing, or simply the bath. The occurrence in the 
LXX is rare (see above, OT 1.). In appears twice in the NT in contexts which ap- 
parently relate to baptism: Eph. 5:26; Tit. 3:5. In both passages it denotes the act 
rather than the place of washing. Eph. 5:26 may allude to the ceremonial bath 
taken by a bride in preparation for marriage (— baptizd OT 2; cf. A. Oepke, TDNT, 
IV, 296 f.). For the bride of Christ (~ Marriage, art. nymphé), the counterpart to 
this bath is baptism, in which the members of the — body are cleansed ‘“‘by the 
washing of water by the Word’’. In the enactment of this rite the word of the gospel 
is enshrined and it is expressed in the confession “Jesus is Lord’? (Rom. 10:9) 
given on that occasion. 

In Tit. 3:5 baptism is defined as the “‘washing (Joutron) for the regeneration and 
and renewal that the Spirit effects.”” Observe that it is not the washing that effects 
renewal. The washing is the occasion when the Spirit creatively works in the 
individual, just as he made the community of disciples the Body of Christ at Pente- 
cost (Acts 2:33) and at the end will produce a new creation (Matt. 19:28). 

G. R. Beasley-Murray 


vVINTO@ vint@ (niptd), wash. 


cL In Gk. literature nipto means ‘‘wash’’, when the object is part of the body, in 

contrast with /oud, when the whole body is the object; plynd, wash things, 
especially clothes; and rhaind, sprinkle. In religious contexts niptd is commonly 
used of the ceremonial washing of hands, e.g. before prayer or sacrifice. 


oT A similar use of niptd appears in the LXX, both in a secular sense (e.g. Gen. 

18:4) and for religious washings (note especially the laver provided for priests 
for use in the performance of their duties, Ex. 30:17 ff.). Philo often mentions 
religious cleansing of the body, though he prefers the compound term ekniptd. His 
manifest preference for expressions denoting partial ablution indicates a greater 
interest in these forms of ritual washing than in the kind of ritual bathing that was 
customary among the Essenes. This accords with the extension of ritual washings 
among the Jews in late Judaism. The prescriptions relating to priests washing their 
hands amidst religious duties was extended to a demand that Jews generally rinse 
their hands before meals, a custom that some attributed to Solomon but others 
to Hillel and Shammai (SB I 695). 


NT Reference to this custom is made in the NT by the evangelist (Mk. 7:3). The 
7; disciples of Jesus were criticized by Pharisees for eating with unwashed (aniptos), 
i.e. ceremonially unclean, hands (Mk. 7:2). In their defence Jesus not only rejects 
the tradition that included the custom (wv. 5ff.), but denies some fundamental 
presuppositions concerning uncleanness which it involves (vv. 14 ff.). 

The narrative of the foot-washing (Jn. 13) may contain a reference to current 
Jewish teaching on purification: ‘“‘He who has bathed does not need to wash but is 
completely clean’’ (v. 10), i.e. he who has taken a complete bath (Joud) does not 
need lesser ritual washings before a meal (nipto). The insertion of “except for his 
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feet” after ‘“‘wash”’ is almost certainly due to a later scribe, who did not understand 
that the action of Jesus in washing the feet of the disciples represented a complete 
bath (Joud). If v. 7 hints that more is involved in the act than a lesson in humility 
(vv. 13 ff.) and that it cannot be understood until after the crucifixion, it is likely 
that we are to interpret it as an acted parable of the Lord’s humiliation unto death, 
rather than an exposition of the unrepeatability of baptism, or of the complete 
cleansing given in baptism (/Joud) as compared with the repeated cleansing in the 
eucharist (nipto). It is enough to draw a secondary lesson from the incident without 
multiplying refinements. G. R. Beasley-Murray 


Infant Baptism: Its Background and Theology 


The question whether infant baptism was practised in apostolic times, and certain 
related issues (the connection between baptism and circumcision, and the antiquity 
of Jewish proselyte baptism), have received some degree of attention in the earlier 
parts of this article, but deserve to be developed further because of their important 
theological and practical implications. 

The first explicit reference to infant baptism in Christian history is that made by 
Irenaeus, about A.D. 180, who speaks of “‘all who through Christ are born again to 
God, infants and children and boys and youths and old men” (Adv. Haer., 2, 22, 4 
[2, 33, 2]), “born again to God”’ being a technical phrase meaning baptism, well 
attested in other parts of Irenaeus’s writings. How much weight one gives to earlier 
implicit references which paedo-baptists believe they find in Fathers such as 
Justin Martyr and Polycarp, and in the New Testament itself, depends chiefly upon 
the conformity of infant baptism, first, with the historical background of the apos- 
tolic church in Judaism, and, secondly, with biblical theology as the New Testa- 
ment writers understand it. 

1. The Jewish Background. There are three important Jewish ceremonies which 
are linked with Christian baptism at its source and which could create a presump- 
tion for or against its being administered originally to infants as well as adults. 

(a) The first of these is circumcision, which was administered only to males, but 
to infant males as well as adults. Circumcision is linked with baptism by the fact 
that both are divinely instituted initiation rites; by the fact that a ritual washing or 
baptism for proselytes had apparently been added to circumcision before the time 
of our Lord; by Paul’s words in Col. 2:11 f.; and by the significance of the two 
practices — for circumcision is given three meanings by the Old Testament which 
the New Testament gives to baptism, repentance (Deut. 10:16; Jer. 4:4), 
regeneration (Deut. 30:6) and cleansing (Isa. 52:1; Ezek. 44:7), and Paul adds a 
fourth such meaning, justification by faith (Rom. 4:11). A final link is that both 
are covenanting rites. This is explicit in the case of circumcision (Gen. 17:10-14; 
Acts 7:8), but appears also to be the case with baptism, since spiritual regeneration 
and remission of sins, which are fundamental to the idea of baptism (Jn. 3:5; Acts 
2:38; 22:16; Eph. 5:26; Col. 2:12 f.; Tit. 3:5-7; Heb. 10:22), are the characteristic 
graces of the new covenant (Matt. 26:28; 2 Cor. 3:6; Heb. 8:6-13; 10:15-18). 

(b) The second Jewish ceremony linked with Christian baptism is proselyte 
baptism. The link is partly through circumcision, to which proselyte baptism had 
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been added, and partly through the similarity of the two rites. The earliest Jewish 
references to proselyte baptism are Greek Testament of Levi 14:6 ‘““The daughters 
of the gentiles shall ye take to wife, purifying them with unlawful purifications’”’ ; 
Sibylline Oracles 4:165-67 “‘Bathe the whole body in ever-flowing streams, and 
reach your hands to heaven, praying forgiveness for these things that ye have 
done’’; and Mishnah, Pesahim 8:8 ‘‘The school of Shammai say, If a man became 
a proselyte on the day before passover he may immerse himself and consume his 
passover offering in the evening; and the school of Hillel say, He that separates 
himself from his uncircumcision is as one that separates himself from a grave”’ 
(i.e. he remains unclean for a week). The most important facts to notice here are, 
first, that proselyte baptism is basically a lustration for the unclean; secondly, that 
since uncleanness may befall anybody, it is not just a religious duty of adult males, 
like so many of the religious duties of Judaism, but also of females; and thirdly, 
that it is spiritualized to refer to cleansing from moral impurity as well. There are 
various uncertainties about the dates of these passages, but they probably range 
from the first or second century B.c. (Testament of Levi) to the late second century 
A.D. (Mishnah), with the fourth book of the Sibylline Oracles in between, in the 
late first century A.D. Attempts have recently been made to revive the view that the 
Greek Testaments of the Twelve Patriarchs (to which the Testament of Levi 
belongs) is a Christian work, and not a Jewish work with later interpolations, but 
these attempts have met with heavy criticism. The work is a Greek paraphrase of 
Aramaic writings discovered at Qumran, having links with the Dead Sea Scrolls 
and the Book of Jubilees, the last of which emphatically shares its concern about 
mixed marriages. As regards the Mishnah, its date in the second century A.D. does 
not alter the fact that it is recording a first-century controversy. Now, though the 
first explicit mention of a child receiving proselyte baptism is fairly late (see J. 
Jeremias, Infant Baptism in the First Four Centuries, 1960, 37-40), the first explicit 
mention of a woman receiving it is remarkably early, in the Testament of Levi. 
And since Gentile women were required to be cleansed from impurity in this way, 
not simply Gentile men, the implication is that Gentile children were too. If the 
parents had not hitherto observed the laws of ceremonial cleanness, certainly the 
children had not done so, and the liability of children to contract uncleanness is 
plainly stated in the Mishnah (Tohoroth 3:6; Zabim 2:1). Consequently, as soon 
as a lustration of this kind was judged necessary for proselytes, it was judged 
necessary for them all, without distinction. Like circumcision, it would be given to 
infants as well as adults, but unlike circumcision it would be given to females as 
well as males. In the latter respect, proselyte baptism approaches more closely to 
Christian baptism than circumcision does; but, on the other hand, there is one 
respect in which circumcision comes closer than proselyte baptism does. For, 
whereas proselyte baptism was only given to a converted family in the first genera- 
tion (see Jeremias, op. cit., 46 f.), since after that they would observe the laws of 
ceremonial purity like other Jews, with Christian baptism it has been different: 
this, like circumcision, has traditionally been administered to each generation 
afresh. | 

(c) The third Jewish ceremony linked with Christian baptism is the baptism of 
John. The link here is uniquely close, since John’s mission was to prepare Israel to 
receive Christ, who was himself baptized by John and found many of his disciples 
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among John’s followers. Moreover, John’s baptism, like Christian baptism, was a 
baptism of repentance for the remission of sins, anticipating the coming baptism 
with the Holy Spirit. Now, in the view of some, John’s baptism marked a decisive 
break with Judaism, in that it laid emphasis on the necessity for personal repen- 
tance and forgiveness in the same way that Christian baptism does, and so was not 
a ceremony suitable for administration to infants. But how far was this emphasis 
on personal repentance and forgiveness something really new? We have seen above 
how in the Sibylline Oracles (late first century) proselyte baptism is reinterpreted 
ethically to express repentance and forgiveness, and the clearest evidence for the 
administration of proselyte baptism to infants comes after this reinterpretation, 
not before. John was probably already acquainted with the reinterpretation. 
Certainly, it is proselyte baptism which appears to be the immediate antecedent of 
John’s baptism, since in both cases the baptism has initiatory significance and is 
received once for all, not whenever occasion arose (as with the Old Testament 
lustrations) or every day (as with the lustrations of the Essenes). There was some 
difference in the mode of administration between John’s baptism and proselyte 
baptism, since the latter, in the case of adult males, was self-administered, whereas 
the prophet John seems always to have administered his baptism himself; but the 
real difference was that John’s baptism was for Jews not Gentiles, thus emphasizing 
that there was need for repentance on the part of Jews as well. Even so, John’s 
innovation must not be exaggerated. The Old Testament prophets, in whose suc- 
cession John stood, had regularly preached repentance to the Jews; and though 
proselyte baptism was not given to Jews, circumcision was; and circumcision, like 
proselyte baptism, signified repentance and cleansing (see section (a)), and was the 
basic rite of initiation to which proselyte baptism had been added. Thus, it was only 
in terms of contemporary Judaism, not in terms of the Old Testament, that John’s 
preaching of repentance to Jews was new; and it was only in terms of proselyte 
baptism, not in terms of initiation ceremonies as a whole, that his administration 
of a baptism of repentance to Jews was new. Nor is there any evidence that John 
addressed his message of repentance simply to individuals, not to the nation, or 
thought of his ministry as a prolonged one, in which the baptism of infants could be 
deferred until they grew up. On the contrary, it was to the nation, including for 
example Herod the Tetrarch, that he directed his challenge (Mk. 6:17—20), and his 
message was an urgent one, which warned of imminent judgment on those who 
did not respond (Matt. 3:1, 10, 12; Lk. 3:9, 17). Consequently, the likelihood that 
his baptism would have diverged from Jewish practice by dealing with people as 
individuals not as households, and by deferring for years the baptism of infants, 
does not seem to be great. It is true that the gospels and Josephus are silent about 
the baptism of infants by John (or, indeed, of women), but this more probably 
means that he conformed to existing custom than that he altered it. If proselyte 
baptism, though symbolizing repentance, was given to infant Gentiles, and if 
circumcision, though symbolizing repentance, was given to infant Jews, the 
expectation would be that John’s baptism of repentance would follow these 
precedents, and one would not expect to see the matter alluded to unless it did 
otherwise. 

2. New Testament Theology. Having said all this, the fact remains that the force 
of Jewish example was only one of the influences at work in the New Testament 
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church. An even more potent influence was the Christian gospel. Any Jewish custom 
which conflicted with the gospel would have been strongly opposed. So it is now 
necessary to consider whether the baptism of infants is in accordance with New 
Testament theology. The relevant themes of this theology appear to lie in the 
following broad areas: 

(a) Grace and Faith. Those who maintain that John the Baptist’s emphasis on 
personal repentance and forgiveness sharply differentiated his baptism from earlier 
Jewish practice hold that the same is true of Christian baptism, which is likewise 
associated with repentance and forgiveness, and also with faith (Acts 2:38; 19:4 f.; 
22:16; Gal. 3:26 f.; Eph. 5:26; Col. 2:12 f.; Heb. 10:22). We have already seen rea- 
son, from what we know of proselyte baptism, to question such an inference. The 
new feature of the Baptist’s ministry was not, probably, that he stressed repentance 
and forgiveness, but that he did so in the case of Jews. With regard to Christian 
baptism, however, even this difference does not exist, since from an early stage 
(and in idea, probably, from the beginning) it was given not only to Jews but to 
Gentiles. Its relation to proselyte baptism, therefore, was even closer than in the 
case of John’s baptism, and if prosélyte baptism was given to infants, one would 
expect the same to be true of Christian baptism, provided that theological considera- 
tions permitted it. 

One of these theological considerations is the faith with which Christian baptism 
is associated. It is argued that only in believers’ baptism can faith regularly accom- 
pany the rite with which it is associated. It is some answer to this to say that cir- 
cumcision and proselyte baptism were likewise associated with repentance, which 
nevertheless could not accompany the rite when it was administered to infants, 
but could only follow it. Another answer is that faith is a human counterpart of 
divine grace. The human activity of faith is bound up, in New Testament teaching, 
with — grace, — salvation and —> justification. Each of these are divine activities, 
freely initiated by God. Faith relates to them as a response or a means (Acts 15:7- 
11; Rom. 3:21—30; 4:3, 5, 11, 16, 19-25; Gal. 2:16; 3:6, 8; Eph. 2:5—8). If, there- 
fore, it is a good argument that the baptism of our children should be deferred until 
faith can accompany it, in order to stress the importance of the human response 
(and that the New Testament church must have acted accordingly), there is at least 
an equally strong case for holding that the baptism of children should precede the 
advent of faith, in order to stress the still greater importance of the divine initiative. 
In the New Testament period the latter emphasis would have been particularly 
appropriate in view of the conflict with the doctrine of justification by works, put 
forward by the Judaizers. 

(b) The Efficacy of the Sacraments. To argue in this way is not to assume that the 
New Testament sacraments are the exact equivalents of the Jewish ceremonies 
preceding them, and were neatly substituted for their antecedents on the Day of 
Pentecost. Such an assumption would be both historically and doctrinally untrue. 
In Jewish Christianity there was apparently a long period of overlap, in which 
those zealous for the right to continue practising the Mosaic Law observed not 
only baptism and the Lord’s Supper but also circumcision and the passover. In 
discussion with Jewish Christians, therefore, it would have been both offensive and 
unconvincing if Paul had argued that baptism had replaced circumcision, and he 
does not do this either at the Jerusalem council in Acts 15 or in his controversy with 
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the Judaizers in the Epistle to the Galatians. He does indeed point to the parallel 
between baptism and circumcision in Col. 2:11 f., but in doing so he makes a 
marked difference between the two, speaking of baptism as ‘“‘a circumcision not 
made with hands’’, i.e. as a rite which fulfils what circumcision foreshadowed. Even 
John’s baptism is seen to fall short of Christian baptism in one significant particular, 
that it is a baptism of water and not the coming baptism of the Spirit (Mk. 1:8; Jn. 
1:33; Acts 1:5; 11:16), whereas, when the baptism of the Spirit actually comes at 
Pentecost, Peter immediately relates it to Christian baptism (Acts 1:5; 2:38). There 
are other effects of baptism too which manifestly belong to the new era, namely, the 
putting on of Christ and the sharing in his death and resurrection (Rom. 6:3-11; 
Gal. 3:27; Col. 2:12), and though effects like forgiveness and salvation are more 
timeless, the fact that they have now been brought into clear relation with Christ 
and his redeeming work makes it meaningful for the first time to speak of a cere- 
mony as actually conferring them. 

Despite these differences between baptism and its antecedents, the many points 
of correspondence between them which were pointed out in section 1 remain 
important, and the superiority of baptism must not be exaggerated. Though the 
New Testament normally speaks of baptism as conferring benefits which the Jewish 
ceremonies only symbolized or foreshadowed, these benefits are not tied to baptism 
in any mechanical way, as is shown particularly by the fact that the same benefits 
which are attributed to baptism are attributed also to the preaching of the gospel, 
and to faith in Christ, which is the outcome of such preaching (Jn. 17:20; Acts 
15:7; Rom. 10:17; Eph. 1:13). Thus, on the one hand, regeneration is said to come 
through baptism (Jn. 3:5; Tit. 3:5), while on the other hand it is said to come 
through the preaching of the word and through faith (Jn. 1:12 f.; Jas. 1:18; 1 Pet. 
1:23-25). Similarly the gift of the Spirit comes through baptism (Acts 2:38) but 
also through faith (Gal. 3:2, 14; Eph. 1:13), and the same is true of salvation (Tit. 
3:5; 1 Pet. 3:21; contrast Eph. 2:8) and of forgiveness, the cleansing of the heart 
and justification (Acts 2:38; 22:16; Tit. 3:5-7; Heb. 10:22; contrast Acts 13:38 f.; 
15:9; Rom. 3:22 ff.; Gal. 2:16 ff.). It will be noticed that passages of both kinds 
are found in the same New Testament book, and in four places both means of 
receiving the same benefit are mentioned together (Acts 19:4 f.; Gal. 3:26 f.; Eph. 
5:26; Col. 2:12 f.). Now, if two means are needed for the reception of the same 
benefit, its reception cannot be synchronized with them both, however, closely 
together they may come. In the New Testament, baptism and faith do normally 
come very close together: the Acts of the Apostles shows adults being baptized as 
soon as they profess conversion, with no catechumenate in between. Even so, the 
preaching which issued in faith must have preceded the confession of that faith in 
baptism; and there are two instances in Acts where the gift of the Spirit, though 
one of the benefits of baptism (Acts 2:38), is explicitly stated to have been delayed 
after baptism or conferred before baptism (Acts 8:15—17; 10:4448). But if baptism 
is only one of the means by which the benefits it symbolizes are received, and if, 
though it may be said to confer those benefits, it does not necessarily confer them 
at once, the gap is ipso facto narrowed between this rite and other rites, like circum- 
cision and proselyte baptism, which symbolize similar benefits but are not said to 
confer them. There is no more reason why baptism, conferring regeneration, for- 
giveness and justification but not necessarily at once, should be withheld from 
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infants, than there is why circumcision and proselyte baptism, merely symbolizing 
the same benefits, should be withheld, which we know they are not. Even circum- 
cision and proselyte baptism had a proleptic aspect, in that they symbolized the 
infant’s future repentance. So, all things considered, the fact that, if baptism is 
administered to infants, its efficacy must be partly proleptic, does not seem to be 
any reason for believing that the New Testament church would have judged infants 
to be unsuitable candidates for the rite. 

(c) The Covenant and its Heirs. It was noted in section 1(a) that baptism, like 
circumcision, appears to be a covenanting rite. The Bible speaks of three great 
covenants between God and his people, the covenant with Abraham, the covenant 
of Sinai and the new covenant. The church, with which the new covenant is made, 
is not a completely fresh, Gentile community, but has a Jewish nucleus; and Paul 
emphasizes in Rom. 9-11 that there is only one people of God, the elect and 
believing, who primarily belong to Abraham’s natural seed, but are found also 
among those many Gentiles who have been “ingrafted” into that seed since the 
coming of Christ. To each of his covenants God attached obligatory external rites, 
notably the initiatory rite of circumcision, to which baptism has since succeeded. 
Thus, membership of the covenant people consists in three things: (i) election and 
faith, (ii) birth or ingrafting, and (111) circumcision or baptism. 

Because the first two covenants were made not merely with one generation but 
with many, circumcision was commanded to be given not just to the head of the 
household but to its whole male membership, including the infant children, and to 
each new generation of infant children thereafter (Gen. 17:9-14). Similarly, when 
a Gentile convert joined the community, not just he but “‘all his males’ had to be 
circumcised (Exod. 12:48). Later, when the rite of proselyte baptism was added to 
circumcision, this too was given to the children along with the parent; but as it was 
a rite for both sexes, not just one, the problem for the first time arose, what was 
to be done if a husband was converted without his wife or a wife without her 
husband. Many wives did in fact become proselytes without their husbands around 
the beginning of the Christian era, and one such is mentioned in the New Testament 
(Acts 16:1-3; 2 Tim. 1:5; 3:15; Jewish Encyclopaedia, art. ““Proselyte”’). The answer 
given to the problem, as is clear from the Mishnah, was that either partner might 
receive the initiation rites without the other, and that even if it was the wife, the 
children might receive the rites with her (Yebamoth 11:2; Ketuboth 4:3; 9:9). The 
only case in which the children would not be included would be where a pagan 
husband allowed his wife to be initiated but not his children. 

The New Testament extends these conceptions to the Christian church. The 
church is the continuation of Abraham’s natural seed, with Gentile converts 
adopted in (Rom. 11:1—32). The divine promise accompanying initiation (now by 
baptism) is ‘‘to you and to your children” (Acts 2:38 f.). The children are sanctified 
bythe converted parent, whether father or mother (1 Cor. 7:14). Converts are initiated 
(now by baptism) not simply as individuals but as households (Acts 16:15, 31-34; 
18:8; 1 Cor. 1:16). In all this, infant baptism seems clearly to be implied. The 
usual objections are readily answered. Jn. 1:13 simply expresses the principle of 
election, which is given its due place in these contexts as well (Acts 2:39; Rom. 
9:6-29; 11:5, 7). Matt. 10: 34-37 speaks of division in families, but so does 1 Cor. 
7:14. 1 Cor. 7:14 does not imply that the unbelieving parent may be baptized, if 
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the children may; it is the children that Paul argues from, and the unbelieving 
parent is sanctified only in so far as their sanctity involves it, not in himself. A 
comparison between Acts 18:8 and 1 Cor. 1:14 does not show that Crispus and his 
household were baptized apart from each other — rather that Crispus was one of the 
few among Paul’s many converts whom he baptized with his own hands, whereas 
his household were baptized (doubtless on the same occasion) by Paul’s assistants 
Silas and Timothy. Paul was evidently in the habit of delegating the task of baptiz- 
ing, as our Lord and Peter had also done (Jn. 4:1 f.; Acts 10:48). 

(d) The Kingdom and the Church. Jesus’ act of receiving and blessing little 
children (or, as Luke says, brephé, infants) is chiefly relevant because of the words 
with which he accompanied it: “Of such is the kingdom of God. Whosoever shall 
not receive the kingdom of God as a little child, he shall in no wise enter therein’”’ 
(Mk. 10:13-16; Lk. 18:15-17). Jn. 3:5 attributes to Jesus the declaration: “‘Truly, 
truly, I say to you, unless one is born of water and the Spirit, he cannot enter the 
kingdom of God” (RSV). Although some commentators see in this a contrast 
between natural and spiritual birth (cf. L. Morris, John, 1972, 215 ff.), most see in 
it a reference to baptism and spiritual regeneration. In Acts 8:12 one responds to 
the preaching of the kingdom of God by being baptized. 

In his saying on little children, Jesus was speaking not only of them themselves, 
but also of adults with a childlike attitude; yet it can hardly be denied that little 
children themselves are included. To enter the kingdom of God implies joining 
the church, and it is noteworthy that in Ephesians and Colossians children are 
among the groups in the church which are addressed (Eph. 6:1-3; Col. 3:20). 
Presumably, as in Judaism, they belong to the community both by birth and by 
initiation. The objection that if children had been baptized as infants they would 
also have been admitted to communion as infants lacks substance. Infant commun- 
ion is a less ancient practice, without a background in Judaism, and open to various 
objections from the New Testament. R. T. Beckwith 
— Circumcision, — Conversion, — Covenant, — Faith, — Holy Spirit 
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Beat, Chastise, Scourge 

Kohadilw (kolaphizo), beat; d&pw (derd), beat; udotig 

(mastix), whip, lash, scourging, torment; [agtlydw 

(mastigod), whip, flog, scourge, chastise; “aoti¢@ (mastizo), strike with a whip, 

scourge; matdoow (patasso), strike, hit; mAnyy (plégé), blow, stroke, wound; 

pdpBdos (rhabdos), rod, staff, stick; paBdi€a@ (rhabdizo), beat with a rod; paxil 
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(rhapizo), strike; paziopa (rhapisma), a blow (with a club, rod, or whip); bza@nidl@ 
(hypopiaz6), strike under the eye, treat roughly, maltreat; dpayéAAtov (phragellion), 
whip, lash; ¢payeAAdw (phragellod), flog, scourge. 


cL In secular Gk. a variety of words denote physical violence, often distinguished, 
as in English, by the manner in which the violence is inflicted. Of those which 
later occur in the NT, dero originally had the meaning “‘flay’’ or “‘skin’’, but from 
Aristoph. onwards it was a general word for “‘beat’’. rhapiz6 denotes beating with a 
stick or rod, generally as a punishment for minor offences by slaves or children, 
though rhabdos does not only mean a stick to beat with. mastizé and mastigoo refer 
to a much more severe form of punishment and are later applied to the Roman 
punishment of scourging which accompanied capital offences, together with the 
Lat. loan words phragellion and phragelloo (cf. Lat. flagellum, flagellare, the noun 
and the vb. respectively meaning ‘“‘whip’’, “‘scourge’’). rhapizo indicates striking 
with the hand. hypdpiazo seems to derive from the world of boxing, lit. strike under 
the eye, give a black eye (Arist., Plut.), hence, treat roughly, maltreat. 
Besides their lit. sense, several of these terms have a fig. meaning. In classical 
tragedy plégé is a misfortune sent by a god. The fig. sense of mastix is found as 
early as Homer, but it loses its religious significance after Aeschylus. 


oT The most frequent of the above words in the LXX are plégé, patass6é and 

mastigo6. Besides their lit. usage, they are all regularly applied figuratively to 
the plagues and sorrows inflicted by God both on the nations and on his own people. 
plégé is used of the plagues on Egypt (Exod. 11:1; 12:13) and of the servant who is 
anthropos en plégé (“‘a man struck down with misfortune’, Arndt, 674; Isa. 53:3 
cf. also v. 4). Gen. 8:21 uses the fut. of patassd: “I will never again smite every 
living creature.” Ps. 39(38):11 pleads, ““Remove thy stroke (mastix in plur.) from 
me.”’ rhabdos is used with a variety of meanings: the shepherd’s staff (Mic. 7:14), 
Aaron’s rod (Num. 17), the ruler’s sceptre (Ps. 45:6), the stick as a means of 
punishment (Exod. 21:20). deré is rare and is found only in the sense of flay (Lev. 
1:6). 


NT 1. These various words are used in a lit. sense in the NT. 

(a) deré (Lk. 22:63), phragellod (Matt. 27:26; Mk. 15:15) and mastigoo (Jn. 
19:1) are used to describe the treatment received by Jesus in the passion events. 
They are all used in connection with the Roman punishment of scourging. In 
addition Jesus was also struck by the soldiers (rhapizo, Matt. 26:67; rhapisma, 
Mk. 14:65; Jn. 19:3; Matt. and Mk. also have kolaphizo). C. Schneider points 
out that Lk. 23:16 has the weaker paideusas (chastise), whereas Matt. 27:26 and 
Mk. 15:15 have phragelloo (scourge). He sees it as an instance of Luke’s softening of 
the passion story (TDNT IV 517), suggesting also that Pilate’s aim was to impose 
scourging without crucifixion. However, it may be noted that Luke’s euphemistic 
word occurs in the context of Pilate’s own suggestion, whereas phragelloo of Me*t. 
and Mk. and the mastigoéd of Jn. 19:1 are part of the evangelists’ description of 
what happened. 

mastigoo occurs in the passion predictions (Matt. 20:19; Mk. 10:34; Lk. 18:33; 
but not Matt. 17:23; Mk. 9:31). In addition to the passion predictions, Jesus’ 
parabolic teaching shows that he anticipated such treatment of himself (Matt. 
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21:35; Mk. 12:3, 5; Lk. 20:10 f. all contain references to beating, derd). J. Jeremias 
holds that Jesus, together with many contemporaries, regarded martyrdom as part 
of the prophet’s office. Would Jesus have expected a better fate for himself? (New 
Testament Theology, I 280; cf. Matt. 23:35 par.; Lk. 13:33). This attitude to the 
prophet’s calling makes such sayings perfectly credible. 

(b) Several passages refer to Jewish punishment inflicted in the synagogue. The 
disciples are warned to expect scourging (mastigoo, Matt. 10:17; 23:34) and beating 
(dero, Mk. 13:9). Acts 5:40 and 22:19 describe instances of beating by Jewish 
authorities, the latter at the hands of Paul before his conversion. In 2 Cor. 11:24 
Paul recalls how he himself received five times “‘forty save one’’ (where the omission 
of the plur. plégas is idiomatic). Such punishment is referred to in Deut. 25:1-3 and 
Jos., Ant. 4, 8, 21. The example of those who were scourged for their faith is held 
up by Heb. 11:36. 

(c) Punishment by civil magistrates is also mentioned, perhaps sometimes as a 
mode of examination under torture (Acts 16:23, 33, plégé; 16:37, derd; 22:24, 
mastix; 2 Cor. 11:23, plégé; Acts 16:22; 2 Cor. 11:25, rhabdiz6). 

2. Some of these words are used in a fig. sense to describe acts of God. 

(a) God corrects and chastises (mastigo6) his own people for their good (Heb. 
12:6; cf. Prov. 3:12). The believer is encouraged by Paul to forestall this by im- 
posing self-discipline. He treats his own body roughly (hypopiazo) and subdues it, 
lest having preached to others he should himself be disqualified or be found unfit 
(adokimos) (1 Cor. 9:27; cf. 11:30 f.). 

(b) In Mk. 3:10; 5:29 and Lk. 7:21 mastix is used of a bodily illness in the sense 
of torment, suffering or affliction. It reflects a contemporary belief that illness was 
a chastisement from God, though Jesus denied that there was a necessary con- 
nection between sickness and sin (Jn. 9:3). 

(c) At the crucifixion the shepherd himself is smitten (patasso) by God (Matt. 
26:31; cf. Zech. 13:7 and Isa. 53:3 f.), and thus shoulders God’s judgment on all 
men. The hapax legomenon molops is used to express the paradox: by his wound(s) 
you have been healed (1 Pet. 2:24). 

(d) God inflicts judgment on all men who have rebelled against him with the 
intention of leading them back to repentance. The word p/légé, used to translate 
plague in Exod., is repeatedly used in Rev. The plagues are manifestations of 
God’s — wrath. Where they fail to evoke a response of repentance, they finally 
destroy (Rev. 9:20 f.; 11:6; 15:1). 

(e) kolaphizo, lit. strike with the fist, beat, cuff, is used lit. in Matt. 26:67; Mk. 
14:65; and generally in 1 Cor. 4:11 and 1 Pet. 2:20. In 2 Cor. 12:7 it is used fig. of 
the “‘thorn in the flesh, a messenger of Satan’’, sent “‘to beat me, to keep me from 
being too elated.” In view of the reference to flesh, this is widely taken to be a 
physical affliction. Numerous theories have been put forward, including epilepsy, 
hysteria, periodic depressions, headaches, severe eye trouble, malaria, leprosy, and 
a speech impediment (cf. Arndt, 442). Gal. 4:15 and 6:11 (cf. 6:17) might support 
the theory of serious eye trouble. However, in response to Paul’s prayer three 
times for the removal of affliction the reply is given, ““My grace is sufficient for 
you, for my power is made perfect in weakness” (2 Cor. 12:9). 

(f) rhabdos is used several times to denote divine majesty, rule and power, 
particularly in connection with the final overthrow of evil (~ Crown, Sceptre). 
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This absolute authority has been entrusted to the Son (Heb. 1:8; cf. Ps. 45:6; Rev. 
2:27; 12:5; 19:15; cf. Ps. 2:9). The one who will smite (patasso) the nations and 
rule them with a rod of iron (Rev. 19:15) is the — lamb who was himself slain (Rev. 
5:8; 12:11; 19:7, 9, 13). E. M. Embry 
—> Teach, art. paideuo, — Torment, art. kolaphizo, — Fight 


C. Schneider, mastigod, TDNT IV 515-19; mdlops, TDNT IV 829; rhabdos, TDNT VI 966-71; 
A. N. Sherwin-White, Roman Society and Roman Law in the New Testament, 1963, 25-8, 71-76. 


Beginning, Origin, Rule, Ruler, Originator 


a ae apyn (arché), beginning, cause; aGpy@ (archod), to begin, 
PX to rule; dpyav (archon), ruler, prince; apynydc (archégos), 
ruler, leader; apyaioc (archaios), old, ancient. 


CL 1. arché (Homer onwards) is an important term in Gk. philosophy. It means 

(a) beginning, start, (b) starting point, original beginning, (c) the first cause, 
(d) power, authority, rule. The vb. arché commonly means (a) to be the first, to 
begin in the sense that one is the first, the one who does something before others, 
(b) to begin by doing something in contrast to what one does later, (c) as leader to 
be first, to rule. Its part. archén means ruler, commander, prince. archégos has a 
similar meaning, only that in the former there is more stress on the power needed 
for commanding. The adj. archaios denotes that which has been from the beginning 
or from early times; hence old, ancient. 

2. arché developed a special meaning in Gk. philosophy: (a) It denotes the point 
at which something new begins in time, the end of which can be seen from the first. 
When one spoke of the beginning (arché), the end (telos) was also in view. Since 
the beginning comes out of the infinite, so the end will also lose itself in it. 

(b) It is the starting point, the cause, the first cause of all that is, the basic prin- 
ciple of all, e.g. for Thales, water; for Anaximander, infinity; for Anaximenes, air. 
Gradually arché developed its meaning from the underlying cause to the underlying 
laws, which determine the development and progress of the cosmos. 

(c) For the Stoics God (theos) and matter (Aylé) were archai. D. Miller 


oT The LXX uses this word group to translate over 30 Heb. words, though many 
occur only once or twice. The following meanings may be noted: 

1. The vb. archo is most commonly used as a rendering of hdlal in the hiph. (e.g. 
Gen. 6:1; Jdg. 10:18), or of yd@’al in the hiph. (e.g. Gen. 18:27; Deut. 1:5). Both 
indicate the beginning of an action which is concerned with the overcoming of 
difficulties or customs. The usage is purely linguistic and no theological colouring 
should be seen in it. Also the noun arché is used for the beginning of a process 
(Heb. t°hillah; e.g. Gen. 41:21; Dan. 9:21). 

2. The concept of a beginning in time which is dominant in the vb. can be seen 
jn an even more specialized sense in the noun arché, when it is used to translate 
‘6lam, a distant time (only Jos. 24:2; Isa. 63:16, 19) or gedem, antiquity, of old 
(e.g. Hab. 1:12; Ps. 74[73]:1[2]; Mic. 5:2[1]). So used, it does not mean only the 
distant past in time (gedem meant originally the beginning, and so East), but the 
state that once was, the beginning of a nation or of the world (— Time, aién; — 
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Creation). Used in this sense, the meaning of arché stretches from the previous 
condition that can be remembered back over the original condition into the past 
before time (Isa. 37:26). The adj. archaios, old, has more or less the same range of 
meaning (> Age, Old, art. palai). In Ps. 139(138):5 the archaia, the earlier, are 
contrasted with the eschata, the last, so as to paraphrase ta panta, the whole. (In 
MT and in Eng. it is “behind and before’’.) 

3. The meaning of foremost or highest rank is found alongside the temporal 
meaning. This comes from its rendering of Heb. ré’s, head, with its wide range of 
nuances, and its derivatives ri’son, first or earlier, and ré’sit, beginning, first part, 
product. The use of arché for these is often quite mechanical, thus forcing it to take 
on a wide range of meanings (e.g. Jer. 22:6 ‘“‘the summit” (of Lebanon); Num. 1:2 
“the number” (of names); Gen. 2:10 (four) “‘rivers’’). It is used as a paraphrase 
(in Amos 6:1; Num. 14:20, “‘the first” (of the nations); Exod. 12:2, ‘‘the beginning”’ 
(of months); 1 Ki. 21(20):9, 11, set Naboth “‘on high”’ i.e. give him the most import- 
ant place in the gathering; Gen. 40:20, “lifted up the head’’, i.e. restored to a 
position of power; — First, art. protos). The connotations of beginning and of the 
highest rank come together in certain passages, e.g. Ps. 111(110):10, where the 
fear of the Lord is the arché tés sophias (““beginning of wisdom’’). Here arché is the 
principle which governs the components of beginning, progress and result of the 
whole. 

4. From the Heb. ro’s it takes on the meaning of “command” or the “‘military 
unit”? command (Jdg. 9:34; 1 Sam. 11:11). The element of “‘ruling’’ is particularly 
clear, when it used to render memsaléh, rule, dominion (Gen. 1:16; Jer. 34:1 
(LXX 41:1); Mic. 4:8). This is even more frequent with archd, when it is used 15 
times for the Heb. mdsal, rule (e.g. Gen. 1:18; Jdg. 9:2; Deut. 15:6; — Lord). 

5. This lies behind the relatively unambiguous use of archdn (450 times) and 
archégos (23 times). Both are used relatively often, particularly by the Chronicler, 
and in Deut., Jos., Num., and Jdg., for the Heb. ré’§ meaning a political or military 
leader, and also a head of a family (e.g. Num. 25:4; 30:1(2); 1 Chr. 8:6, 28; Neh. 
11:3, 16f.). archén is used to render Sar, holder of authority and power, leader, 
nobleman, ruler (e.g. Gen. 12:15; Jdg. 8:3; Amos 1:15), and in Num. and Ezek. 
nasi, head (of a tribe), patriarch (e.g. Num. 2:3, 5, 7; Ezek. 9:27), while archégos is 
used for the elected charismatic leader in time of need (Heb. qdsin, Jdg. 11:6). 
archégos refers more to the actual exercise of power and archon more to the 
authority behind it. Hence its meaning extends from the one able to exercise 
influence to the leader of the people, to officials and even to the celestial beings 
(Dan. 10:13) who represent the nations in the world of spirits and who in great 
measure are hostile to God’s people. This too is called an arché (Dan. 7:27). 

L. Coenen 


NT When the NT uses the word-group, it implies, as does secular Gk., a certain 
priority, both of time and of standing and prestige. In other words, the NT uses 
the concepts in much the same way as secular Gk. We find them used especially to 

denote a first point in time and to indicate an area of authority. 
1. arché which is used 55 times in NT (18 times inthe Johannine writings) means: 
(a) Beginning, commencement (Mk.'1:1; the beginning of the Gospel; 13:8, the 
beginning of the sufferings of closing age; Heb. 3:14, the beginning of confidence or 
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faith; Acts 10:11, the beginning, i.e. corner, of a cloth). In Jn. 8:25 tén archén 
means “at all’ (cf. RSV mg.). In Heb. 5:12; 6:1 arché carries the meaning of 
“‘sroundwork’’, “elementary teaching’. Christ is exalted above — time, and so has 
neither beginning nor end (Heb. 7:3). The phrases ap’ archés and ex archés denote 
the first point in time, its occasion being determined from the context: ‘‘the begin- 
ning”’ of Jesus’ activity (Lk. 1:2; Jn. 15:27; 16:4); Jesus knew ‘‘from the begin- 
ning’ whether someone believed (Jn. 6:64); Paul’s life “from the beginning” was 
among his own nation (Acts 26:4). John points to what the church had “‘from the 
beginning” 1.e. the same gospel, the same Word of God, and no new command- 
ment (1 Jn. 2:7). It was to abide in them (2:24); it is the message of love (3:11; 
2 Jn. 5) which is effective through activity based on the will of God (2 Jn. 6). 

The interpretation of 2 Thess. 2:13 is not quite certain. Does it mean that the 
—> election of the readers was from the moment of their birth or from eternity? 
The devil was a murderer and liar “‘from the beginning” and has nothing to do with 
the truth. Hence his children can perform only their father’s desires (Jn. 8:44; cf. 
1 Jn. 3:8, the devil sins from the beginning). Monogamy goes back to the beginning 
of creation (Gen. 1:27; Matt. 19:4, 8; Mk. 10:6). Mk. 13:19 and 2 Pet. 3:4 look 
back to the beginning of the world. Acts 11:15 thinks of the first days of the church 
in Jerusalem, and Phil. 4:15 of the beginning of Paul’s missionary activity. 

(b) Absolute beginning. Jn. 1:1 implies something before time, i.e. not a begin- 
ning within time, but an absolute beginning, which can be affirmed only of God, of 
whom no temporal categories can be predicated. The Logos (— Word) is in the 
strictest sense pre-existent before the —- world and so before — time which begins 
with the world. Such is also the sense in 1 Jn. 1:1; 2:3 f. The former reference with 
the subject in the neut. makes the intention even clearer. 

(c) First Cause. It is a controversial point of exegesis whether this meaning of 
arché may be assumed in Col. 1:18. Is it to be included with the cosmological 
statements about Christ which precede it, or should a full stop be placed after 
synestéken (hold together, v. 17) as in RSV and so begin a new chain of thought? 
- If the former course is adopted the meaning “‘first cause” would seem to be indi- 
cated. In the latter case the word would take on a meaning like aparché, first-fruits 
(— Sacrifice). Christ is the first-fruits and the first-born from the dead. In this 
respect Rev. 3:14; 21:6; 22:13 are also uncertain. It is possible that Christ is here 
being called the First Cause of — creation, but it may be equally possible that his 
existence before time is meant. In this case we shall include these verses under (b) 
with Jn. 1:1 and 1 Jn. 1:1. 

(d) arché has the meaning of power, authorities, rulers in Lk. 12:11; 20:20; Tit. 
3:i, where it is linked with exousia, authority, and refers to the civil or religious 
(Jewish) authorities. The first reference states that persecution may come to the 
disciples from the heads of the synagogue communities. In Lk. 20:20 it is the 
Roman procurator in Palestine (Judea and Samaria) that is meant. Tit. 3:1 calls 
for obedience to the civil powers and the authorities in general. 

(ec) In some NT passages arché means an angelic power. As in ‘early Rab. 
Judaism, the world or nature, and all its manifestations and powers are regarded 
as being under the control of —> angels and are guided by them. Various categories 
or classes of angels are recognized, but the NT sees no importance in working out 
their grades, whether as individuals or as hierarchies. Nor does the NT introduce 
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us to any special functions which the archai exercise in contrast with the dynameis 
and the exousiai. This is in strong contrast to certain inter-testamental Jewish 
writings and primitive Christian extra-canonical ones dependent on them. Col. 1:16 
is fundamental in this connection. The supernatural, heavenly beings and powers, of 
whom the archai form part, have been created through Christ and for him. Accord- 
ingly, Christ’s reconciling act embraces the whole cosmos (Col. 1:20). At the 
present time too Christ is the head of every arché and exousia (Col. 2:10; cf. Phil. 
2:10 f.). He is the ruler of the world, both in nature and history and—> Lord and 
—> head of the whole cosmos. These rulers and authorities brought him to the 
— cross without recognizing him (1 Cor. 2:8). But on the cross Christ disarmed 
these powers, robbing them of their — might (Col. 2:14 f.). By the — resurrection 
Christ was exalted to God’s right hand above all lords, authorities, powers (archai), 
rulers and every name which can be named. 

It is a striking thought that the mystery (— Secret) of the call of the Gentiles to 
Christian faith should be made known to the principalities and powers in the 
heavenly places through the church (Eph. 3:10). The mystery of the call of the 
Gentiles has a cosmic meaning which reaches out into the spiritual world. This is 
true also of the church’s — proclamation. In Eph. 6:12 the archai are part of the 
evil world of spirits ruled by the devil against which Christians have to fight. In 
Rom. 8:38 the archai, alongside angels and powers, denote a special category of 
heavenly or supernatural beings which are at work at the present time but cannot 
separate the believer from the love of God. In the events of the end-period, which 
bring about the establishment of God’s — kingdom, Christ will destroy every 
arché, dynamis, and exousia (1 Cor. 15:24). 

2. archo is found 85 times in the NT. In the act. it means to be the first, rule 
(Mk. 10:42; Rom. 15:12); in the mid. begin, commence. Very often arché probably 
translates the Aram. §°rd@ (haph.) which serves as a formal introduction to a speech 
or action (e.g. he began to say . . .). It is often almost superfluous, and can be omit- 
ted in the Eng. translation without affecting the meaning (e.g. Matt. 4:17; 11:7, 20; 
26:22; Mk. 6:7; Lk. 3:8; 15:14; Jn. 13:5; Acts 1:1; 11:4, 15). It is retained in the 
RSV, but see the usage in other modern translations. Sometimes it serves to 
separate a new action from the previous one (e.g. Matt. 26:37; Lk. 4:21; 7:15, 38, 
49). 

It has its full meaning in Lk. 3:23, Jesus was about thirty years old, when he 
began his work. Similarly it marks a temporal beginning in Matt. 16:21; and a 
literal beginning in Lk. 24:27, where the Risen One began his explanation of the 
Scriptures with Moses and the Prophets. In Jn. 8:9 the eldest went first. In 1 Pet. 
4:17 judgment comes first to the household of God and then to the others. arxamenos 
may denote the place where an action begins; the word of repentance and good 
news had its beginnings in Galilee (Lk. 23:5; Acts 10:37). 

3. archaios (that which has been since days of old, old) occurs 9 times in the NT. 
The people of an older generation, the generation in Israel which received the 
Word, is called hoi archaioi, the men of old, ancestors (Matt. 5:21; cf. v. 27 in some 
MSS). Some thought that Jesus was one of the old prophets, one of those who had 
lived in OT times and who had come back to life (Lk. 9:8, 19). Mnason of Cyprus 
was an archaios mathétés, a disciple who had known Jesus for a long time and so 
also one from the first days of the church (Acts 21:16). There is an element of 
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hyperbole in Acts 15:7 ‘‘from days of old” (RSV “in the early days” gives a 
weakened rendering). God had decided the matter under debate, the preaching 
of the gospel to the Gentiles, and had called Peter to do it long before. The “ancient 
world” (2 Pet. 2:5) is the world before the flood. Satan is “‘the ancient serpent’’ 
— alluding to the Eden story (Gen. 3:1, 14 f.) - who was active at the beginning of 
the world and of human history (Rev. 12:9; 20:2). He who is in Christ, he who 
believes in Christ in virtue of the gift of the Holy Spirit (Rom. 8:4, 9 f.), is a > new 
—> creation in whom the “‘old’’, the earthly nature, and with it the sinful existence 
lived before Christ, have passed away (2 Cor. 5:17). 

4. archégos is found only 4 times in the NT and is applied only to Jesus. It means: 

(a) Leader, ruler, prince. Peter’s phrase is paradoxical, when he accuses the 
Jews of having chosen a murderer and of having killed “the Prince of life’? (RSV 
‘Author’, Acts 3:15). The expression here can mean that Jesus brings men to 
life, and also that Jesus Christ is the author of life (cf. Jn. 1:4). God raised up Jesus, 
who had been murdered on the cross, and exalted him to his right hand as archégos 
(Acts 5:31), i.e. “as leader” (and Saviour). The expression should be taken as a 
parallel to Acts 2:36: God has made him Kyrios (— Lord) and Christ. 

(b) Author, founder. Heb. 2:10 speaks solemnly of Christ as archégos tés sotérias: 
Jesus is pioneer and author of salvation (cf. Heb. 5:10; 6:20). ““The way, the work 
and the image of the Christ determine the ‘salvation’ of man” (O. Michel, Der 
Hebrderbrief, KEK XIII, 75). Because Christ has himself reached the goal, he is not 
only author but also perfecter of salvation (Heb. 12:2). 

5. archon also means: 

(a) Ruler, lord, prince, and is found 37 times with this meaning in the NT. Only 
in Rev. 1:5 is it used of Christ, where referring to Ps. 89:27(88: 28), he is called the 
archon of the kings of the earth (cf. Rev. 19:16; Phil. 2:11, Ayrios, — Lord). 
Otherwise, the archontes are those that rule over the nations and oppress them 
(Matt. 20:25; Mk. 10:42). In Acts 4:25 f., Ps. 2:1 f. is quoted and applied to the 
co-operation of Herod and Pilate, both archontes, at the crucifixion of Jesus. 

(b) Authorities, chief men, those in charge. It is used in this sense especially of the 
synagogue authorities (e.g. Matt. 9:18, 23; Lk. 8:41; 12:58; 18:18), the lay members 
of the Sanhedrin (e.g. Lk. 23:13, 35; 24:20; Jn. 3:1), members of the highest 
Jewish authorities in general (Jn. 7:26, 48; 12:42; Acts 3:17; 4:5, 8; 13:27) and the 
high priest (Acts 23:5). Exod. 2:14 is quoted in Acts 7:27: the Israelite refused to 
recognize Moses as his ruler, or as one set in authority over him. The archon of the 
Pharisees (Lk. 14:1) would have been a leading Pharisee (but cf. RSV ‘“‘a ruler who 
belonged to the Pharisees’’). In Acts 14:5 Jewish and Gentile authorities are noted 
as being hostile to the apostle. Paul and Silas were dragged before the magistrates 
of Philippi (Acts 16:19). In his teaching about the state Paul says that the authori- 
ties (archontes) are not a cause of fear to those who do good (Rom. 13:3). 

(c) In addition evil spirits are called archon (+ Demon, art. daimén). The Phari- 
sees accused Jesus of driving out demons by the power of the archén of the demons, 
meaning Beelzebul as the diabolos (Matt. 9:34; 10:25; 12:24; Mk. 3:22; Lk. 11:15). 
Satan is prince (archon) of this world, who has been judged (Jn. 16:11), and cast out 
of heaven through the death and exaltation of Jesus (Jn. 12:31). He tries in vain to 
get hold of Jesus and to destroy him (Jn. 14:30). The whole of the present world is 
under archontes who are on their way to destruction (1 Cor. 2:6). They have a 
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wisdom which contrasts with the wisdom of God, which Paul proclaims in a 
mystery. It is these archontes who crucified Christ (1 Cor. 2:8). The archon of the 
kingdom of the air (Eph. 2:2) is — Satan. H. Bietenhard 
—> Caesar, Consul, Governor, — Creation 


(a). G. B. Caird, Principalities and Powers, 1956; G. Delling, archd, arché etc. TDNT I 478-89; 
A. Ehrhardt, The Beginning: A Study in the Greek Philosophical Approach to the Concept of 
Creation from Anaximander to St. John, 1968; Moulton—Milligan, 81. Commentaries on John by 
B. F. Westcott, 1880; C. K. Barrett, 1955; R. Schnackenburg, 1968; R. E. Brown, 1966; L. 
Morris, 1971, on 1:1 f. Commentaries on Colossians by J. B. Lightfoot, 1879; C. F. D. Moule, 
1957; F. F. Bruce, 1957; E. Lohse, 1971, on 1:15-18. 

(b). J. C. M. van Winden, Jn den beginne. Vroechristelijke exegese van de term beginne in Gen. 1.1, 
1967. 


Belly 


| Kolhia | Kolia (koilia), belly. 


CL & OT The basic meaning of koilia is a hollow or cavity. In Gk. it is found with 

the meanings (1) belly, abdomen, bowels, stomach; (2) the abdomen as the site 
of the sexual organs, the womb; (3) the LXX and Rab. literature use it also meta- 
phorically for the inner man, as a synonym for kardia — Heart. 


NT Hence in the NT it means (1) belly, stomach (Lk. 15:16 some MSS) and, in OT. 
quotation (Matt. 12:40 = Jon. 1:17(2:1), Rev. 10: 9f. = Ezek. 3:3); (2) the womb 
(Lk. 2:15, 41, 42; 2:21; 11:27, Acts 3:2); (3) the inner man (only in Jn. 7:38). 

In Mk. 7:14—23 and Matt. 15:10—20 evil is said to come out of the heart (kardia) 
of man (v. 21). That which enters a man from outside, enters his stomach (v. 19). 
Thus in contrast with Rab. Judaism, food cannot make a man unclean. The stomach 
is mortal like the — body. Paul too argued with his opponents against a false 
evaluation of stomach and food (1 Cor. 6:13). The linking of stomach and food 
shows that every effort to give man’s food a religious value and make it subject to 
all kinds of ideologies is theologically improper and therefore to be rejected. Paul 
uses the word metaphorically in Rom. 16:18 and Phil. 3:19 (“their god is the belly’’). 
He rejects not merely gluttonous and sexual excess, but also undue estimation of 
physical life (— Flesh). 

Only Jn. 7:38 uses koilia of the inner man, as a synonym of kardia, as in the 
LXX. Powers are promised to those who believe, which flow from the inner man 
and can be given only by the Holy Spirit. S. Wibbing 
—> Avarice, — Desire 


(a). J. Behm, koilia, TDNT III 786-89; R. Bultmann, The Gospel of John, 1971, 303 f. 
(b). G. Friedrich, Der Brief an die Philipper, NTD VIII, 1962, 121; E.Lohmeyer, Der Brief an die 
Philipper, KEK TX, 1953*°, 143 ff.; O. Michel, Der Brief an die Rémer, KEK IV, 1955?°, 346 f. 


Bethlehem 


| ByOréeu | BnOdéeu (Béthleem), Bethlehem. 
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OT This is the modern Beit Lahm, a town in the Judaean hill country, some five 

miles south-west of Jerusalem. The Heb. bét Jehem means ‘“‘house of bread’’, 
but the name more probably derives from “‘house of Lahama”’ (a goddess). Eph- 
rath was probably the surrounding district, hence the distinctive form “Bethlehem 
Ephrathah” (Mic. 5:2). Another Bethlehem was part of Zebulun (Jos. 19:15), and 
was situated some seven miles north-west of Nazareth in NT Galilee. It was 
probably the home of Ibzan the Judge (Jdg. 12:8-10). The NT allusions are always 
to the Judaean town. 

Prior to the monarchy Israel’s hold on this part of the Judaean hills was insecure 
as the Philistine incursion of 2 Sam. 23:14 shows. Nevertheless there were 
probably early Israelite settlements there. In one of the Amarna letters the prince 
of Jerusalem remarks that Bit-lahmi (probably Judaean Bethlehem) had been taken 
over by Apiru. Israelite tribal tradition remembered the town as the birth place of 
the Levite who ultimately founded the sanctuary at Dan (Jdg. 17:7), and also of 
the concubine whose death foments an inter-tribal war (Jdg. 19:1). Asahel was 
buried at Bethlehem (2 Sam. 2:32), and Elhanan, one of David’s mighty men, was 
born there (2 Sam. 23:24). Two texts link the town with Rachel’s burial place 
(Gen. 35:19; 48:7; cf. 1 Sam. 10:2). It seems likely that Bethlehem remained one 
of the smaller Judaean towns, though according to the Chronicler, it was rebuilt 
or fortified by Rehoboam (2 Chr. 11:6). The post-exilic lists of exiles indicate a 
relatively small community (Ezr. 2:21; Neh. 7:26). 

Bethlehem’s permanent theological significance rests exclusively in its claim to be 
David’s birth place (1 Sam. 16:4; 17:12; 17:15; 20:6; 20:28). This claim is integral 
to the stories of Ruth, which link both her and her family with Bethlehem (1:22), 
and also with David himself (4:12). With the development of an eschatological 
theology, in which a Davidic — Messiah was central, it was naturally believed that 
Bethlehem would be his place of origin. In extant intertestamental literature the 
Judaean origins of a Messiah are regularly affirmed, though Bethlehem itself does 
not figure with any prominence. This sparsity of evidence is probably accidental, 
and it seems reasonable to suppose that the town was important in later Jewish 
expectation (cf. Jn. 7:42). | 

The crucial text for NT theology is clearly Mic. 5:2, one of the foundation stones 
for Christian messianic interpretation. The main stress in this text is on the contrast 
between the numerical insignificance of Bethlehem’s population and its theological 
importance as the place from which, like David of old, Israel’s ideal ruler will come. 


NT In Matthew’s Gospel Bethlehem is identified as the birth place of Jesus (2:1), 

and as the place to which the magi are therefore directed (2:5; 2:8). His main 
purpose here is to show the fulfilment of Micah’s prophecy, and his quotation of 
Mic. 5:2 follows the MT closely, though he does omit the last two lines of the 
verse. In thus neglecting material which might have given him opportunity to 
affirm the pre-existence of Jesus he clearly wishes to concentrate solely on Jesus’ 
messianic role. This quotation is just one element in a substantial network of OT 
texts which are interpreted and elaborated in the special Matthaean material of 
chapters 1-2. Herod’s massacre of the infants at Bethlehem (2:17—18) is likewise 
associated with Jer. 31:15. In the context of Matthaean theology as a whole the 
birth at Bethlehem conveys the fact of Jesus as Messiah. 
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In Luke this specialized Jewish interest is absent. Though he draws no explicit 
theological conclusion from Jesus’ birth at Bethlehem, Luke adheres firmly to this 
particular tradition (2:15). The description of the census (2:1-3) is the Evangelist’s 
means of showing how Jesus, a Galilean, came to be born at Bethlehem. 

P. J. Budd 
—> Messiah, — Fullness, art. pléroé 


C. Kopp, The Holy Places of the Gospels, 1963, 147; R. H. Gundry, The Use of the Old Testament 
in St. Matthew’s Gospel, 1967, 91 ff., 205-34; R. Laurentin, Structure et Théologie de Luc III, 
1964; W. M. Ramsay, Was Christ Born at Bethlehem? 1892?. 


Bind 
O€@ O&@ (ded) bind, tie. 


CL & OT deo (pre-Homeric), bind, fasten to, fetter. In the LXX it is used mainly for 

Heb. ’dsar, but only in the lit. meaning of binding with a thread or rope and 
not the figurative sense of binding with an oath. A tied thread can be a sign of 
recognition (Gen. 38:28), but deo is used chiefly for tying up animals (2 Ki. 7:10), 
or the binding and fettering of men (so frequently in Jdg. 15 f.). Love can be said 
metaphorically to bind (Cant. 7:5, (6), RSV “is held captive’’). 


NT In the NT as in the LXX, deo is frequently used literally, of tying up or securing 

an animal (Mk. 11:2 par.) or binding a man (Matt. 14:3 par; Acts 9:2). In Col. 
4:3 Paul’s being bound (RSV, NEB “‘in prison’’) is an expression of the mystery of 
Christ, a sign that even in the greatest affliction God’s power is at work (cf. 2 Tim. 
2:9). ded is used symbolically in Acts 20:22, where Paul sees his plans and travels 
bound by the Spirit of God. This binding controls his actions like a command 
which he cannot avoid. It is also symbolic in Rom. 7:2 and 1 Cor. 7:27, 39, where 
it is used for the binding of husband and wife to each other. The binding in Matt. 
16:19 and 18:18 recalls the Heb. ’Gsar which denotes both teaching authority (to de- 
termine what is forbidden) and disciplinary power (to place under a ban). “‘Binding 
and loosing’? was a technical term in Rab. Jud. for the authority of the rabbis in 
teaching and discipline. The passages in Matt. are concerned with the judicial 
function to be exercised by Peter, or the disciples. This did not lie in a personal 
authority given to him or to them, divorced from the Gospel. It lies rather in the 
nature of the Word of God itself as it is proclaimed. Wherever the message en- 
trusted to the disciples is rejected, it inevitably binds people to their unforgiven 
guilt to await the coming judgment (cf. Jn. 12:47 f.). This is where the authority 
given to the disciples by virtue of their message is fundamentally different from the 
authority claimed by Rab. casuistry. Consequently the messengers themselves do 
not know in the last analysis who has been loosed and who has been bound by 
their message, for this rests alone with the divine Judge. In Matt. 13:30, the harvest 
is a picture of the judgment and the binding of the weeds symbolizes condemnation 
(cf. also Matt. 22:13 f.). Binding should not be confused with mistaken efforts to 
create a pure Messianic community here and now by separating out sinners. The 
best illustration of Matt. 16:19 and 18:18 is probably Matt. 10:12—15 (J. Jeremias, 
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The Parables of Jesus, 1963, 216 f.). This is not the act of pronouncing a human 
judgment on actions that are regarded with disfavour (as in Rab. thought), but of 


handing the matter over to God and letting him pass judgment. 
W. von Meding, D. Miiller 


(a). J. B. Bauer, “Binding and Loosing,” EBT I 67; F. Biichsel, ded, TDNT II 60 f., H. von Cam- 
penhausen, Ecclesiastical Authority and Spiritual Power in the First Three Centuries of the Church, 
1969; C. H. Dodd, NTS 2, 1955-56, 85 f.; A. M. Honeyman, JBL 71, 1952, 11-18; J. Jeremias, 
kleis, TDNT Ill 744-53; and The Parables of Jesus, 19637, 216 f.; E. Kasemann, ‘“‘Ministry and 
Community in the New Testament,” in Essays on New Testament Themes, 1964, 63-94; E. Schweizer, 
Church Order in the New Testament, 1961, 21 ff., 56 ff., 82 f.; H. J. Schoeps, ‘“The Expository 
Character of the Agedath Isaac,’’ Paul, 1961, 141-49. 

(b). P. Boccaccio, Biblica 33, 1952, 173-90; G. Lambert, ‘‘Lier — Délier,” Vivre et Penser 3, 1943- 
44, 91-103; O. Michel, RAC II 374-80; ‘“‘Echtheitsfragen und Deutungen der Primatsstelle Mt. 16, 
18 f. in der deutschen protestantischen Theologie der Letzten 30 Jahré,’”? NTAbA 21, 1961, 3 f.; SB 
I 738-47; H. Thyen, ‘‘Schliisselgewalt,” RGG* V 1449 f. 

— Apostle for works on Peter’s role in the early church. 


Bird 


| TLETELVOV | TMETEIVOV (peteinon), bird. 


CL The adj. peteinos means able to fly, winged. In its neut. form peteinon it means a 

bird. It is connected with the vbs. petomai (Homer onwards), fly, and petannymi 
and its cognates, spread out. In the Graeco-Roman world some birds were held as 
sacred. They could also represent the deity and be used for omens (OCD, 154, 169, 
356 f.). But this did not obtain in Israel or the church. 


OT In the creation narrative birds are described by the expression kol-‘6p kanap, 

every winged bird (Gen. 1:21; cf. Ps. 78:27). The term sippér kanap, winged 
birds, occurs in Deut. 4:17 and Ps. 148:10. ‘6p is also used of insects (Lev. 11:20 f.; 
Deut. 14:19). 

The OT distinguishes between clean and unclean birds (Lev. 11:13-19; Deut. 
14:11-20). Generally speaking, the latter are birds of prey. In post-biblical times 
the Mishnah proffered the following clarification: ““Any bird that seizes food in its 
claws is unclean; and any that has an extra talon and a craw and the skin of whose 
stomach can be stripped off, is clean’ (Hullin 3:6). Numerous references to 
hunters, fowlers and traps suggest that birds were eaten for food (Lev. 17:13; Job 
18:8 ff.; Ps. 124:7; Prov. 6:5; Jer. 5:27; Hos. 7:12; Amos 3:5). Doves and 
pigeons were offered in sacrifice (Lev. 1:14 ff.; 14; cf. Gen. 8:20). On the birth of a 
child the mother was to offer a lamb for a burnt offering and a young pigeon or a 
turtledove for a sin offering to make atonement, but in cases of poverty two turtle- 
doves or two young pigeons, one for a burnt offering and the other for a sin 
offering (Lev. 12:6 ff.). The fact that the parents of Jesus offered the latter is an 
indication of their poverty (Lk. 2:24). 

Numerous species of birds are mentioned in the OT (for details see the works 
listed in the bibliography). In many cases precise identification is difficult in view 
of the fact that strict classification is a relatively modern science. The rahdm of 
Lev. 11:18 and Deut. 14:17 is now thought to be the Egyptian vulture. neSer is pro- 
bably a general term which includes all large birds of prey, but particularly the 
eagle and the vulture. Here, as with > animals in both the OT and the NT, 


172 


BIRD 


characteristics and behaviour are used to illustrate religious and moral truth. 
Referring to the exodus from Egypt, Moses is charged to remind the people how 
Yahweh bore them “‘on eagles’ wings” and brought them to himself (Exod. 19:4; 
cf. Ps. 103:5; Deut. 32:11; Jer. 49:22; Obad. 4). ““They who wait for the Lord 
shall renew their strength, they shall mount up with wings like eagles, they shall 
run and not be weary, they shall walk and not faint” (Isa. 40:31). The order here of 
soaring, running and walking might at first sight suggest an anticlimax. But in the 
context of the promised release from captivity and exile, the prophecy indicates the 
exhilaration of release (as in Exod. 19:4) followed by the promised sustenance 
throughout the long pilgrim, homeward journey. 

The eagle also appears as one of the four living creatures in Ezek. 1:10 (cf. Rev. 
4:7, > Animal) and in contexts of judgment (Deut. 28:49; Hab. 1:8; Jer. 49:16; 
cf. Hos. 8:1; Lam. 4:19). The behaviour of the eagle or griffon-vulture (Job 39:27- 
30) whose ways are far beyond man’s comprehension or control are not beyond 
God’s. It presents a picture of the unfathomable wisdom of God. Birds and animals 
present a contrast with Israel. For whereas they know their ways, Israel has turned 
away from his (Jer. 8:7; cf. Isa. 1:3). 

Birds can depict desolation (Ps. 102:6 f.; Isa. 34:11; Zeph. 2:14). But they can 
also be the object of God’s care (Job 38:41; Pss. 84:3; 147:9). The flitting of the 
sparrow and swallow illustrates the ineffectuality of a causeless curse under the 
providence of God (Prov. 26:2). Birds may also serve man (Gen. 8:6-12). Elijah 
subsisted for a time on the food of the ravens (1 Ki. 17:4 ff.). Flocks of quails 
providentially provided Israel with food in the exodus wanderings (Exod. 16:13; 
Num. 11:31 f.; Ps. 105:40). 


NT As in the OT, birds illustrate the workings of divine providence. Apart from the 
reference to Peter’s denial of Jesus three times before cock crow (Matt. 26:34, 
75; Mk. 14:30, 72; Lk. 22:34, 61; Jn. 18:27), virtually all the other allusions to 
birds have a theological significance. Jesus urged the disciples not to be anxious 
even about the necessities of life. God provides for the birds who know nothing 
of anxious toil. Are not his children of more value than they? (Matt. 6:26; Lk. 
12:24). The thought is taken a step further with the reminder to would-be fol- 
lowers that foxes (—~ Animal) have holes and birds have nests, but the Son of Man 
has nowhere to lay his head (Matt. 8:20; Lk. 9:58). It is a summons to utter trust 
and abandonment to the providence of the Father. The question: “‘Are not two spar- 
rows (strouthion) sold for a penny? And not one of them will fall to the ground 
without your Father’s will’? (Matt. 10:29; cf. Lk. 12:6) underlines the stark reali- 
ties of the situation. The birds were not sold as pets but as food for the poor (cf. 
A. Deissmann, Light from the Ancient East, 1927, 272 ff.). The saying follows a 
warning not to fear those who kill the body and can do no more, but to fear him 
who has power to kill and to cast into — hell. The saying, therefore, does not 
promise being spared from suffering and — death. But it gives assurance of God’s 
love and providential ordering in life and death. It expresses tersely and poignantly 
what Paul expressed in his exultant celebration of God’s providence in Rom. 
8: 28-39. 
Birds feature in the parables of the sower and the mustard seed. In the former 
they depict the activity of the devil in removing the seed of the word which is not 
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understood (Matt. 13:4, 19; Mk. 4:4, 15; Lk. 8:5, 12). In the latter, the fact 
that birds can make nests in the branches of what once was a tiny seed that they 
might so easily have consumed emphasizes the sureness of the growth of the 
kingdom from apparently insignificant beginnings (Matt. 13:32; Mk. 4:32; 
Lk. 13:19). 

One of the most striking sayings in the gospels is Matt. 23:37 ff.: ““O Jerusalem, 
Jerusalem, killing the prophets and stoning those who are sent to you! How often 
would I have gathered your children together as a hen (ornis) gathers her brood 
(nossia) under her wings (pterygas) and you would not! Behold, your house is 
forsaken and desolate. For I tell you, you will not see me again, until you say, 
‘Blessed be he who comes in the name of the Lord’ ” (cf. Lk. 13:34 f.; the saying is 
widely attributed to Q). The EVV usually have “‘hen’’, but ornis is a general word 
for bird. The imagery may be suggested by Ps. 84(83):3, where the Psalmist sees 
birds and their young finding sanctuary in God’s house and sees this as a picture of 
man’s true well-being, and by the reference to wings in Ps. 57:1 (56:2) (cf. SB I 943) 
and Ps. 91:4. 

In view of the fact that the synoptics do not record a repeated ministry of Jesus in 
Jerusalem, and the fact that the saying appears detached from any particular con- 
text in Lk. it has been suggested that the saying may be regarded as an utterance of 
the risen Christ (cf. E. E. Ellis, The Gospel of Luke, 1966, 190; W. Grundmann, 
Das Evangelium nach Lukas, 1959, ad loc.). The words are reminiscent of Stephen 
(Acts 6:3, 13 f.; 7:47-58). The “T’’ would then include the disciples like the ‘“‘me”’ 
in Acts 9:4. But the conjecture is unnecessary. For the saying fits the context of 
Jesus’ earthly ministry. Matt. locates it at the climax of Jesus’ public confrontation 
with the scribes and the Pharisees in the temple (cf. 21:23; 22:23; 24:1). In par- 
ticular, Jesus is addressing the crowds commenting on the scribes and Pharisees 
after a series of arguments with them (cf. 23:1). Far from being a source of light 
and refuge, the religious leaders have been foremost in misleading the people and 
persecuting the men of God — both in the past and in Jesus’ own day. The reference 
to — Jerusalem need not imply repeated visits, but rather Jesus’ concern for 
Jerusalem as the focal point of Judaism, centred on the temple which should have 
been the true sanctuary of God for the people. The saying actually implies that 
Jesus himself is the true sanctuary and thus he assumes the role of both the temple 
and Yahweh as the refuge of the people. 

The saying may be applied to Jesus’ earthly ministry. But the context in Matt. 
may also suggest a wider application. For it follows the denunciation of these who 
build the tombs of the prophets and upon whom will come the blood of the right- 
eous from Abel to Zechariah (Matt. 23: 29-36; cf. Lk. 11:45-52). The first person 
sing. of v. 37 might be identified with that of v. 34. In Lk. 11:49, the parallel to 
v. 34, the one who sends prophets and apostles whom men kill is called the — Wis- 
dom of God who may be identified with Jesus (cf. 1 Cor. 1:24; Col. 2:3). In other 
words, Jesus’ desire to protect the children of Jerusalem in his earthly ministry is 
but the climax of the same divine desire throughout history. The sayings in both 
Matt. and Lk. make it clear that the day of opportunity is irrevocably lost. Judg- 
ment involving the desolation of the house of Israel is now inevitable. At the same 
time it will vindicate Jesus whose messianic return will then be welcomed (Matt. 
23:39; Lk. 13:35; cf. Ps. 118:26; SB I, 849 f., 876). 
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It would be more natural to identify the aetoi gathered over the body in 
Matt. 24:28 and Lk. 17:37 with vultures rather than eagles (cf. G. S. Cansdale, 
Animals of Bible Lands, 1970, 142). But the eagle is a symbol of might and 
judgment (Hab. 1:8; cf. Job 39:30; Prov. 30:17 — above oT). There may also be a 
hint in this cryptic saying of the standards of the Roman legions through which the 
judgment on Jerusalem and the vindication of Christ was effected in A.D. 70. (On 
the interpretation of the apocalyptic language in this passage see J. M. Kik, 
Matthew Twenty-Four, 1948.) Whatever the particular nuances in this verse, it 
clearly indicates that the coming of Christ will not be secret but will be obvious to 
all (cf. Matt. 24:23-7; Lk. 17:23 ff.), and it will be in judgment. 

On the offering of Jesus’ parents (Lk. 2:24; cf. Matt. 21:12; Mk. 11:15; Jn. 2:14, 
16) see above OT. From the viewpoint of ancient science the dove (peristera) has no 
bile, and it became a symbol of virtues for the early Christians (Arndt, 657; W. 
Bauer, Das Leben Jesu, 1909, 117). This finds expression in the saying: ‘““Be wise as 
serpents and innocent as doves”’ (Matt. 10:16). At the baptism of Jesus the — Holy 
Spirit appeared “‘as a dove”’ (Matt. 3:16; Mk. 1:10; Lk. 3:22; Jn. 1:32). The sym- 
bolism here may have various facets. It may recall the Spirit of God brooding on 
the waters (cf. Gen. 1:2; Hagigah 15a), suggesting the guiding presence of the 
Creator Spirit in the new creative work about to begin through Christ (cf. 2 Cor. 
4:6 and Jn. 1:1 ff. for passages which link the work of Christ with that of creation). 
In late Jewish literature the dove symbolized the Spirit of God (Targ. Cant. 2:12) 
and also the community of Israel (Hos. 7:11; cf. SB I 123 ff.). This may suggest the 
idea of the recreation of Israel through the one who has been baptized and on 
whom the Spirit of God rests. In Philo it is a symbol of wisdom. “The coming of the 
Spirit of God — whose activity in the present time was denied by the rabbis, though 
they expected a great outpouring in the eschatological Messianic age —- upon Jesus 
indicates his endowment with power, wisdom and holiness for the fulfilment of the 
Messianic ministry (cf. Ps. Sol. 17:37; 1 Enoch 49:3; Test. Levi 18:6 ff.)” (D. Hill, 
The Gospel of Matthew, 1972, 97; see further W. Telfer, ““The Form of a Dove,” 
JTS 29, 1928, 238-42; H. Gressmann, “Die Sage von der Taufe Jesu und der 
vorderorientalischen Taubéngottin,” Archiv fiir Religionswissenschaft 20, 1920-21, 
1-40, 323-59; F. Siihling, Die Taube als religidses Symbol im christlichen Altertum, 
1930; H. Greeven, peristera, TDNT VI, 63-72; L. E. Keck, “The Spirit and the 
Dove,” NTS 17, 1970, 41-67). 

Peter’s vision of a great sheet containing all kinds of animals, reptiles and birds 
(Acts 10:12; 11:6) which he was commanded to kill and eat, symbolized that God 
now accepted what was hitherto unclean (see above oT). The way was open to 
receive Gentiles into the fellowship of the church, as they had already received the 
Holy Spirit. 

Rom. 1:23 (cf. Acts 17:29) recalls the Second Commandment (Exod. 20:4; 
Deut. 5:8). The visual representation of God in animal and bird images shows the 
misguided nature of heathen religion. Jas. 3:7 compares the tongue with birds and 
animals that can be domesticated. The tongue cannot be tamed. On Rev. 4:7 — oT 
above and — Animal. The eagle also appears in Rev. 8:17 announcing woes to 
those on earth. C. Brown 
— Animal, + Dragon, — Fish 


G. S. Cansdale, Animals of Bible Lands, 1970, 140-93; G. R. Driver, “‘Birds in the Old Testament’, 
175 


BIRD/BIRTH 


PEQ 86, 1954, 5 ff.; 87, 1955, 129 ff.; ‘‘Once Again: Birds in the Bible’’, PEQ, 90, 1958, 50 ff.; 
W.S. McCullough, JDB I, 459 f.; A. Parmelee, All the Birds of the Bible, 1960. (See also Addenda, 
p.822). 


Birth, Beget, Bear, Become, Miscarriage, Regeneration, Well-born 

These words all have to do with birth, both literally and metaphorically. tikto 
means to bring forth or bear. The more frequently used gennaé means both to bear 
and to beget. It is used of the birth of Jesus and, with the prefix ana- in Jn., of the 
renewal of man in rebirth by the Holy Spirit. palingenesia means regeneration both 
of an individual and of the world order. ginomai originally meant to be born, but 
in the NT this meaning has faded and the vb. is used with the general meaning of 
become, take place, be. The nouns genea (race, generation) and genesis (birth, 
origin, genealogy) are derived from it (for genea —> Generation). ektroma means 
miscarriage. 


ee yevva@ (gennad), beget, become the father of, bear; 
y avayévva@ (anagennad), cause to be born again, bear 
again. 


CL gennao is a causal form of ginomai (Liddell-Scott, 344). Cf. the back-formation 

genna, origin, race, birth. It belongs to the same root gen- which appears in 
various Lat. words like genus (race), Old High German Kind (child) and various 
derivatives via Lat. such as pregnant, malignant (cf. Lat. (g)nascor, to be born; 
natus, born, birth; natura, birth, nature; naevus, birth mark, mole). 

Like — tiktoé and teknoo, gennao is used of begetting by the father and bearing 
by the mother as in the Heb. equivalents, the LXX and the NT. This is certainly the 
case in later Gk. literature (Apollodorus, Lucian, Plutarch). In the secular world of 
NT times gennao has the meaning of come into being as well as produce in a meta- 
phorical or vague general sense (cf. 2 Tim. 2:23 of quarrels; Gal. 4:24 of the 
covenants). 

The compound anagennao has the meaning of cause to be born again. The fre- 
quently assumed derivation of the expression from the mystery religions is im- 
probable, for the vb. has so far only been traced to a single late passage in which 
Sallustius (4th cent. A.D.) speaks of initiates as hdsper anagenndmenon (as born 
again, De deis et mundo 4; cf. G. Wagner, Pauline Baptism and the Pagan Mysteries, 
1967, 235). In the Hel. period the idea of the renatus (Lat. one born again) occurs 
in the cults of Mithras and Isis (cf. F. Biichsel, 7DNT I 673; cf. Apuleius, Meta- 
morphoses, \I, 21). G. Wagner observes: ‘“The assertion that Paul is dependent on 
the mystery religions because he shares the idea of rebirth with them is misleading, 
not only because this idea is not at all frequent in the mystery religions and never 
occurs in the first century A.D., but also because Paul never uses the term”’ (op. cit., 
270). 


oT In the LXX OT gennaéd is used chiefly for Heb. ydlad (bear, bring forth, mostly 
in hiph.). Occasionally it translates hardh (conceive, become pregnant). In 
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addition to the lit. usages, there is the fig. in Job 38:28; ‘Has the rain a father, or 
who has begotten (Heb. hélid; Gk. ho tetok6s) the drops of dew?”’ 

1. The words —> father and son (—> Child) are sometimes used in an address as a 
sign of trust or affection (1 Sam. 3:16; 24:12; 2 Ki. 2:12). Unlike the NT (— NT, 2), 
gennao is never used in such contexts. Neither is it used in those passages which 
speak of Israel as God’s firstborn (Exod. 4:22; 23:4; — First), or God as the 
father and the Israelites as his sons. The absence of this vb. in this connection 
indicates a marked contrast between Israel and the surrounding culture. The OT 
sharply dissociates itself from the procreation myths. Israel is Yahweh’s people 
not by natural procreation but by — election. 

2. Two passages in the Pss. speak of the begetting of the king-messiah by God 
(Heb. yalad, Gk. gennao). “I will tell of the decree of the Lord: He said to me, ‘You 
are my son, today I have begotten you’ ”’ (Ps. 2:7). ““Before [the creation of] the 
morning star I begat thee” (Ps. 110:3 LXX; but cf. the Heb. MT “From the womb 
of the dawn the dew of thy youth comes to thee’’). 

The idea that the king as the earthly representative of the deity was the “‘son of 
God” was current in the ancient East. Scholars have seen remarkable parallels in 
Egypt and Mesopotamia which lead them to think that Israel has clearly drawn on 
them. G. von Rad sees the rite in 2 Sam. 7 and the Pss. as almost copies of the rites 
of the Egyptian court which had long been conventionalized (Old Testament 
Theology, I, 1962, 40). But Israel had refashioned the idea in the light of its belief 
in Yahweh. The Egyptians had the mythological idea that Pharaoh was the physical 
son of the God Amun. The OT idea comes nearer to the Mesopotamian ritual in 
which the king who has been installed by the gods is a chosen servant (op. cit., 320). 
But the sonship of the Israelite king rests neither upon physical begetting nor upon 
the thought that through the act of enthronement the king somehow physically 
entered the sphere of the divine. M. Noth comments: ‘‘Possibly as a deliberate 
reaction to this ancient oriental conception, the formula of adoption is used to 
describe the relationship; the God-King relationship has no foundation in Being 
and the King is not divine, but he is declared to be a son when he ascends the 
throne — by a manifestation of the divine will. Probably when the heirs of David 
acceded to power the formula of adoption was solemnly pronounced (Ps. 1i, 7, 
and perhaps also Ps. cx, 3). This means that the relationship was confirmed, on a 
historical basis, at each new accession” (The History of Israel, 1958, 223). The word 
“today” (Ps. 2:7) also points to sonship by adoption. (See further A. A. Anderson, 
The Book of Psalms, I, 1972, 67 ff.; K. A. Kitchen, Ancient Orient and the Old 
Testament, 1966, 106-11; G. von Rad, “The Royal Ritual in Judah” in The Problem 
of the Hexateuch and Other Essays, 1966, 225 ff.) The connection of the Psalm 
passages with the prophecy of Nathan (2 Sam. 7) is extensive. They have their 
basis in the declaration “which the prophet Nathan made to David and his dynasty 
for all time” (H.-J. Kraus, Die Psalmen, 1960, I, 20 f.). 

The line of christological interpretation in the NT starts here (cf. Matt. 22:43 f.; 
Mk. 12:36 f.; Lk. 20:42 f.; Acts 4:25; 13:33; 1 Cor. 15:25; Heb. 1:5, 13; Rev. 2: 
27). The absence of physical procreation is shown by the reference to the “‘seed of 
David” (Heb. zera‘) which is used in the sing. collectively of David’s posterity. 
The tension between human parentage and the role of God which appears in 
accounts of Jesus’ birth and descent (Matt. 1:16; cf. vv. 1, 6, 20; Lk. 1:33b, 35b; cf. 
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3 : 23-38) is already present in the OT view of kingship. The son-passages of Isa. 7 
and 9 do not use gennad. Apart from an apocryphal passage (Sir. prologue 28 v./.), 
anagennao does not occur in the LXX. 

3. In Palestinian Judaism the thought of God begetting occurs only in connection 
with messianic expectation. It is remarkable that in all the voluminous rab. litera- 
ture there is only one reference which applies Ps. 2:7 to the Messiah (Suk. 52a). This 
silence is apparently due to the rabbis’ opposition to the Christian church which 
had applied Ps.2 to Jesus’ sonship. However, the Dead Sea Scrolls relate 
Nathan’s prophecy (especially 2 Sam. 7:14a) to the “‘seed of David’ (4Qflor. 1:10 ff. 
and perhaps 1QSa. 2:11). But there is no thought of the Messiah as God’s son in a 
physical sense in the ancient synagogue, nor is there of pre-existence (SB IV, 1 
452-65). The thought of Ps. 2:7 is taken up in Pss. Sol. 17:23 . But significantly the 
begetting of the Messiah is not. 

4. In Hel.Jud. Philo used gennad of God in describing his work as creator 
(Leg. All. 3, 219). The logos (— Word), animals and plants are begotten by God 
(Conf. Ling. 63; Mut. Nom. 63; cf. Migr. Abr. 35). But Philo did not apply the idea 
to the relation of God to the devout. Philo’s use of the word contrasts with the 
Nicene Creed in the 4th cent. which used gennao of the Father’s begetting the Son 
but ktizo (create) of the world. 

‘In the Mysteries ideas and processes from sex life play an important part.... 
On the other hand, there seems to be no reference to the birth of an initiate through 
a goddess or to his begetting by a god. In pre-Christian times, at least, the real 
thought is that of adoption”’ (F. Biichsel, TDNT I 669). 

anagennao does not occur in Philo. But in Josephus it is quite common and is, 
e.g., applied to fruit. The noun anagennésis (new birth) is used by Philo to express 
the Stoic doctrine of world renewal after the universal conflagration (ekpyrdsis, 
cf. Aet. Mund. 8). He usually calls this — palingenesia (rebirth, regeneration cf. 
Aet. Mund. 9). anagennésis was not necessarily a Stoic term (F. Biichsel, TDNT I 
673). anagenna6é was a quite common vb. in NT times and was not confined to the 
mystery cults. 


NT gennao occurs 97 times in the NT, including 45 times in Matt. and 28 times in 

the Johannine literature. However, there is no particular emphasis in its use in 
the NT. Other terms that are used are — tikto (bring forth, bear), apokyeo (give 
birth, bear, in the NT only fig. Jas. 1:15, 18), odino (suffer birth pangs, Gal. 4:19; 
Rev. 12:2; > Lament, art. /yped); cf. also palingenesia, regeneration; anakainésis, 
renewal. The actual meaning of gennad must be determined by the context in both 
its active and passive forms, as it is used both of the father and the mother as in cl. 
Gk. (cf. Matt. 1:3, 5 f.; 2:1, 4; 19:12; Lk. 1:13; Jn. 9:34; 16:21; Gal. 4:23). It is, 
however, used in a fig. or extended sense as follows: 

1. Various passages apply the term to God himself who is said to have begotten 
someone. 

(a) Ps. 2:7 is quoted by Acts 13:33 and Heb. 1:5; 5:5. Significantly the passages 
in Heb. relate it to Ps. 110 and 2 Sam. 7:14. Jesus Christ is seen as the true —> Son 
and God’s — King. He has fulfilled what the Israelite kings left unfulfilled. For as 
the crucified and risen One, he has assumed the office of the Lord’s anointed as the 
truly anointed One. Strikingly, the NT does not apply Ps. 2:7 to the birth narratives 
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of Jesus. Wherever Ps. 2 is quoted in the NT, a physical, sexual begetting is 
utterly precluded. Acts 13:33 applies the words ‘‘this day have I begotten thee”’ to 
the — resurrection of Jesus. On the other hand, the variant reading in the Western 
Text of Lk. 3:22 (Codex Bezae, the Old Lat. versions, Justin and Origen) quotes 
the words of Ps. 2:7 and applies them to Jesus at his baptism. It is not easy to 
determine the precise significance of “‘today” in Heb. 1:5 and 5:5. H. Strathmann 
thinks that it refers to the baptism of Jesus and that the second half of Ps. 2:7 was 
quoted in Heb. simply because it formed part of the text (J. Jeremias and H. 
Strathmann, Die Briefe an Timotheus und Titus; Der Brief an die Hebrder, NTD 9, 
19638, 78 f.). E. Kasemann identifies it with the confirmation of sonship through a 
heavenly proclamation after the exaltation (Das Wandernde Gottesvolk, 58 ff.). 
However the word “‘today”’ may be understood, it is clear that the begetting by God 
goes beyond the OT understanding of adoption. The passages are concerned with 
the declaration and proclamation of what the Son already is. Jesus’ sonship 
denotes the mystery of the incarnation of God. Jesus is the last Adam (ho eschatos 
Adam, | Cor. 15:45). ‘“‘The idea that this generation must be thought of either in the 
sense of adoption or in that of the Virgin Birth rests on a misconception of the 
early Christian belief in Christ and understanding of Scripture, and especially of 
the basic significance of the resurrection of Jesus and the resultant beginning of the 
new aion, in short of the eschatological impulse in early Christian thinking” (F. 
Biichsel, T7DNT I 670). 

(b) The Johannine writings use the expression gennéthénai ek (to be begotten of) 
to describe the origin of the believer. The phrase may be compared with (ex)- 
erchesthai ek (come [forth] from, cf. Jn. 8:42 where Jesus is speaking of himself) 
and einai ek (be from, cf. Acts 5:39 of events, and 1 Jn. 3:10 of men). The believer 
knows that his true existence does not belong to this world; his beginning and end 
are in God through Jesus Christ. In the dialogue with Nicodemus the references to 
being born (gennéthénai) mean that man must receive a new origin. He must exchange 
his old nature for a new and be born again (Jn. 3:3, 5, 6, 7, 8; cf. R. Bultmann, 
The Gospel of John, 1971, ad loc.). The idea of being “‘born again” expresses the 
same essential idea as being born “‘of God” (ek tou theou, 1 Jn. 3:9; cf. 2:29; 4:7) 
and being born “from above” (andthen, Jn. 3:7; cf. 8:23). Jn. describes this as an 
act of God: “‘But to all who received him, who believed in his name, he gave power 
to become children of God; who were born, not of blood nor of the will of the 
flesh nor of the will of man, but of God” (Jn. 1:12 f.). To the human mind such 
rebirth is necessarily absurd (Jn. 3:4), for it is beyond man’s capacity. But Jn. 
attributes this to the work of the — Spirit (3: 5-8). Only the believer who has been 
born of the Spirit comprehends his origin and is thus able to see the — Kingdom of 
God (3:5; cf. Matt. 19:28). 

A number of scholars are of the opinion that the expression andthen gennéthénai 
(to be born from above) is derived from gnosticism. andthen (from above) is not 
only applied to rebirth (Jn. 3:3, 7) but to the power given to Pilate from above 
(Jn. 19:11). Jesus compared himself who is from above (and) with his adversaries 
who are from below (kato) (Jn. 8:23). But andthen can also mean “‘again’’. This 
birth is also described as being of water (ex hydatos) and the Spirit (Jn. 3:5). But in 
Jn. 1 and 1 Jn. there is no reference to water or baptism. Both Jn. and Paul appear 
to regard baptism as something secondary and less important (Jn. 4:2; 1 Cor. 1:14 
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17). The questions have not received sufficient attention whether water in Jn. 3:5 
does not refer to creation (Gen. 1:2), and whether washing does not follow birth 
(as in human birth). It is only with Justin and Irenaeus in the 2nd cent. that rebirth 
became a synonym for — baptism (— Water, art. hydor). ([Ed.] On the question of 
the possibility of a gnostic background to the NT see E. Yamauchi, Pre-Christian 
Gnosticism, 1973.) 

2. Paul uses gennao in 1 Cor. 4:15 and Phim. 10 of his relationship with his con- 
verts. He could even speak of being in labour (6dind) or suffering birth pangs until 
Christ is formed in them (Gal. 4:19). The same thoughts lie behind those passages 
which speak of his ‘‘son’”’ in the faith (1 Cor. 4:17; 1 Tim. 1:2; 2 Tim. 2:1; cf. 1 Pet. 
5:13). 

Rabbinic Judaism spoke in a similar way of winning proselytes (—> Conversion, 
art. prosélytos). The command to be fruitful (Gen. 1:28; 9:7) was sometimes taken 
to mean that the Israelite had to win others to his faith. The idea of new birth 
through conversion to Judaism was common among the rabbis (SB III 339 f. on 1 
Cor. 4:14 f.). ““When a man teaches the son of another the Torah, the Scriptures 
treat him as if he had begotten him” (San. 19b; cf. 99b). “‘A proselyte who has been 
converted is like a child who has just been born’’ (Yeb. 22a). K. H. Rengstorf sees 
in the rab. attitude a sense of standing beside God as a creator ex nihilo (IT DNT I 
666). Paul’s language in the passages discussed seems to have taken over and 
adopted Jewish ideas. 

3. The vb. anagennao occurs only in | Pet. 1:3 and 23 in the form of a participle 
where it means “born anew’’. Its meaning is similar to gennéthénai in Jn. 3:3 f. (see 
above, and palingenesia below). ‘“The NT did not ‘take over’ the concepts of re- 
birth and begetting from the mystery religions, as the old history of religions school 
assumed; it developed it out of its own fundamental concerns and under the 
stimulus of the hellenistic and Jewish world around it. The oldest NT passage (1 
Pet. 1:3, 23) stands in close connection with the tradition of the OT and Judaism 
which saw the holy people of God as strangers (1 Pet. 1:1-2:10)” (L. Goppelt, 
RGG? VI 1697). Through the gospel that has been preached, the word of the living 
God (1:23), believers have been born anew, i.e. they have been called by God into 
new life. This new life is summed up as elpis zosa (living — hope, 1:3) and agapé 
(— love, 1:22). New birth is not in the NT something that a man can take up and 
dispose of as he pleases. It is only possible by God’s “great mercy”’ (1:5) and power 
(1:5). “In the resurrection of Jesus God has had mercy on us in an omnipotent, 
regal and free way, so that he removed once and for all in Jesus Christ the whole 
reality of death. He has crossed out and overthrown our claim that our life is real 
life. He has brought another new, abiding and unspotted life so near to our life 
that we can grasp the new and let go of the old” (H.-J. Iwand, Predigt-Meditationen, 
344). The believer possesses his life in hope. On the one hand, his existence stands 
under the indicative: “‘we have been born anew to a living hope through the resur- 
rection of Jesus from the dead” (1:3). On the other hand, he stands under the 
imperative: “‘set your hope fully upon the grace that is coming to you at the revela- 
tion of Jesus Christ” (1:13). He does this as one born anew realizing moment by 
moment the separation from the old aeon that has been overcome. The decisive 
factor which makes rebirth possible is God’s act in the resurrection of Jesus Christ. 

A. Ringwald 


180 


BIRTH 


: vivOLal (ginomai), be begotten, be born, become, come 
about, happen; azoyivoyai (apoginomai), die; yévecic 
(genesis), birth, origin. 

CL & OT 1. ginomai is an Ionic and secondary form of gignomai which became 
common from the 4th cent. B.c. It has several shades of meaning: come into 
being, be produced (of things), take place (of events), become. 

2. In the LXX, in addition to its ordinary use, it also occurs as a substitute for 
forms of einai (to be). The construction kai egeneto .. . kai (and it happened .. . and 
Gen. 4:8 and often) renders a Heb. construction that is strange in Gk. (way°hi... 
wa, and it came to pass that .. .). See Funk § 442(5); Moulton, Grammar, III 334 f. 

3. apoginomai is a compound using the prefix apo (from), and means to go away, 
cease, depart, i.e. die. It does not occur in the LXX. 

4. genesis (origin, birth) is a cognate of ginomai. It occurs in the LXX as the title 
of Genesis and mostly as the equivalent of té/éd6t (generations, Gen. 2:4; 5:1 etc.) 
and to a lesser extent of mdledet (kindred, Gen. 31:13; 32:9). 


NT 1. ginomai is used in the NT in a variety of connections. 

(a) It means to be born (Gal. 4:4); grow (of fruit, Matt. 21:19); arise, happen, be 
(of various occurrences, Matt. 8:26; Acts 6:1; 12:18); to be made, be done (Jn. 1:3; 
Matt. 11:21); to become something (Mk. 1:17); to come (Gal. 3:14). ginomai is 
sometimes used with a verbal adj. to denote a passive: “they did not confess it lest’’ 
aposynagégoi genontai (lit. become ones put out of the synagogue, cf. RSV “‘be put 
out of the synagogue’’, Jn. 12:42; cf. Acts 12:23). It is frequently used in Lk. and 
Acts in the construction kai egeneto de .. . followed by kai and a finite vb. (and it 
happened that...; and it came to pass that...). The pleonastic egeneto used 
without kai (and) is preferred by Lk. (e.g. Lk. 5:1; 9:28; cf. Funk § 442(5)). Paul 
also uses the defensive negation mé genoito (lit. let it not become, by no means! e.g. 
Rom. 3:4; 6:3; cf. Funk §§ 384, 440(2); Moulton, Grammar, III, 118-22). 

(b) ginomai may also stand for einai (to be, e.g. Matt. 10:16; Mk. 4:22). With 
the gen. it denotes origin or membership (Lk. 20:14; 2 Pet. 1:20; cf. Funk § 162(7)). 
With the dat. of the person it denotes belonging to (Rom. 11:5; cf. Funk § 189). 
1 Cor. 16:10 is an example of its use with an adv. and prep. hina aphobos genétai 
pros hymas (that he may be at ease with you). 

(c) ginomai has no special religious or theological meaning. 

2. apoginomai occurs only in 1 Pet. 2:24: “who his own self bare our sins in his 
body on the tree, that having died (apogenomenoi) to sin we might live (zésémen) 
to righteousness.”’ It thus stands in contrast to living. It denotes the change that 
has come about in the life of the believer through the saving act of Christ through 
his death and resurrection which makes a rebirth possible (— gennao, NT 3 on 
anagennao; cf. Rom. 6:8, 11). 

3. genesis means birth in Matt. 1:18 and Lk. 1:14. It also means created life or 
being. It is used in this sense in Jas. 1:23: “he is like a man who observes his 
natural face in a mirror” (RSV). The Gk. has prosépon tés geneseds autou which 
more lit. means ‘‘the face of his created life [or natural being].’’ Two other passages 
require closer examination. 

(a) Matt. begins his gospel with the words biblos geneseds Iésou Christou hyiou 
Daueid hyiou Abraam which RSV translates as “The book of the genealogy of 
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Jesus Christ, the son of David, the son of Abraham.” The formula goes back to an 
OT model, where it introduces, or is appended to, a genealogy or family register 
(Gen. 2:4 of the heavens and earth; 5:1 of Adam; 11:10 of Shem) or a family story 
(6:9 of Noah; 37:2 of the family of Jacob). The genealogies and family 
stories often overlap. Some expositors (e.g. Zahn) hold that Matt. 1:1 is to be 
understood as ““The Book of the history of Jesus Christ’”’ and so is the title of the 
whole gospel. Others (like Lohmeyer and Michaelis) take it to be the title of the 
family register which follows in Matt. 1:2-27. In favour of the latter view is the 
fact that the genealogy follows immediately. If it is not the title of the genealogy, one 
would expect some kind of introduction to it in v. 2. Moreover, the birth narrative 
is itself introduced separately with its own introduction in v. 18: ‘““Now the birth 
of Jesus Christ took place in this way.” (See further Arndt, 154.) 

(b) Jas. 3:6 contains the expression trochos tés geneseds which has been variously 
translated as “‘wheel of life’, “‘wheel of birth’ (RSV mg.), “‘cycle of nature’”’ (RSV). 
The passage describes the tongue as ‘“‘an unrighteous world’’, capable of ‘‘staining 
the whole body” and “‘setting on fire the cycle of nature.’’ Comparative study in 
the history of religions has seen in this expression a parallel to Orphic teaching. 
The term denotes the idea of the perpetual recurrence of nature, and Jewish circles 
probably adopted the expression. “‘Doubtless they did not take over the original 
technical meaning. The term had probably lost its Orphic character and had become 
a current phrase for the ups and downs of life, perhaps as today the term ‘struggle 
for existence’ which belongs to the evolutionary theory of Darwin is generally 
applied to social conditions rather than to particular aspects of biology” (M. 
Dibelius, Der Brief des Jakobus, revised by H. Greeven, KEK 15, 1964", 183). 

J. Guhrt 


| EKT POLUG | Ext pwpa (ektroma), miscarriage. 


CL & OT ektroma is connected with the vb. ektitrdsko, to have a miscarriage, and 

is derived from trod, wound, injure, damage. It is found in secular Gk. from 
Aristotle onwards, especially in medical language denoting a premature still birth. 
It occurs in the LXX in contexts which suggest that an untimely still birth would 
have been preferable to life (Job 3:16; Eccl. 6:3), and of the appearance of an abor- 
ted foetus (Num. 12:12). 


NT In the NT the word occurs only in 1 Cor. 15:8 where Paul describes his en- 
counter with the risen Christ: ‘‘Last of all, as to one untimely born (td ektrdmati), 
he appeared also to me.” Attention must be paid to the definite art. (td) in this 
disputed passage. It is not to be taken as the equivalent of inverted commas or the 
indefinite tini. Its function is to draw attention to this birth as something singular 
and even shocking. It is softened only by the addition of the word “‘as”’ (hésperei). 
The words “‘also to me”’ stand at the end in a place of emphasis and contrast Paul 
with the other disciples in his reprobate hatred of Christ. 
The interpretation of Calvin and J. Weiss is to be rejected which sees the point of 
the comparison in ektrdma with the suddenness or violence of Paul’s conversion. 
So too the view of Lange which saw in it a reference to the comparative lateness of 
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Paul’s call or his inadequate preparation compared with the other apostles, and 
that of Wettstein which saw in it a reference to Paul’s diminutive stature. Harnack’s 
conjecture is unnecessary that Paul here is using a word which was applied to him 
in a derogatory manner. Rather, v. 9 is decisive for the interpretation. Here Paul 
alludes to his unworthiness to be called an “‘apostle”’ (a title of honour), because he 
formerly persecuted the church. If ektroma is thus understood, not as premature 
birth, but as still birth, the significance of Paul’s choice of the word lies in his joyful 
gratitude that God has chosen him to be an apostle despite his utterly reprobate life 
as a former persecutor. H. Miller 


It may also be noted that the rabbis could speak of grown men in this way (SB 
III 471, 496), and that Ign., Rom. 9:2 probably alludes to this passage but without 
defining ektroma. Several scholars agree with Harnack that it was probably a term 
of abuse (A. Harnack, Sitzungsberichte der Preussischen Akademie der Wissen- 
schaften zu Berlin, 1922, 72; A Fridrichsen, “Paulus abortivus’’, in Symbolae 
philologicae O. A. Danielsson dicatae, 1932, 79 ff.; J. Schneider, TDNT II 465 ff.; 
J. Munck, ‘‘Paulus tamquam abortivus” in A. J. B. Higgins ed., New Testament 
Essays: Studies in Memory of T. W. Manson, 1959, 180-93; G. Bjérck, ““Nochmals 
Paulus abortivus’’, Coniectanea Neotestamentica 3, 1938, 3 ff.; T. Boman, “‘Paulus 
abortivus. (1 Kor. 15, 8)”, Studia Theologica 18, 1, 1964, 46-50; C. K. Barrett, 
A Commentary on the First Epistle to the Corinthians, 1968, 344; F. F. Bruce, 1 and 
2 Corinthians, 1971, 142; cf. H. Conzelmann, Der erste Brief an die Korinther, 
KEK 5, 1969, 306). It might refer to his physique or infirmities to which there are 
numerous allusions in his writings (1 Cor. 2:3; 4:10; 2 Cor. 11:30; 12:7 ff.). It 
might contain a hint that Paul was still too much influenced by the law and was not 
as spiritual as his opponents in Corinth (cf. 1 Cor. 2). There may be in it the sugges- 
tion that Paul is still an embryo believer; he has not had the same period of gesta- 
tion as the other apostles. These suggestions are not necessarily mutually exclusive. 
But they have also to be understood in the context of the argument. The preceding 
verses are concerned with the proof of the resurrection of Jesus based- upon his 
appearances to the apostles and others. Referring to his encounter with Christ 
on the Damascus road, Paul writes; “‘Last of all, as to the ektrdma, he appeared 
also to me” (1 Cor. 15:8; cf. 9:1; Gal. 1:16; Acts 9:3-6; 22:4-16; 26:9-18). The 
thought of the appearance of Christ to him leads immediately to the thought of his 
apostleship (v. 9). Paul’s apostleship was questioned by some (1 Cor. 9:1). It could 
have been queried for a variety of reasons. Paul was a former persecutor of the 
church. Moreover, he lacked the two qualifications which were laid down when the 
other apostles considered a replacement for Judas. He had not been a disciple of 
Jesus in his earthly ministry and he was not a witness like them of Jesus’ resurrec- 
tion (Acts 1:21 f.). Against this, Paul claimed to have his apostleship directly from 
the risen Lord whom he had seen (cf. the above references). Admittedly, he had 
not known the earthly Jesus and his encounter had happened after the ascension. 
Nevertheless, Paul insisted that he had encountered the risen Christ and received 
his apostleship directly from him. As such, the description of him as the aborted 
one is triply apt. As a person he was not as acceptable as others. He was premature 
in the sense that he had not served the period of discipleship like the Twelve and 
had become an apostle at his conversion, having been a persecutor of the church 
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right up to that point. But above all, he had encountered Christ as “one untimely 
born’? (RSV) some time after the resurrection appearances to the others had 
ceased. C. Brown 


madlyyevecia (palingenesia), rebirth, regeneration. 


CL palingenesia is a compound noun from palin (again) and genesis (birth, origin). 
In every day speech it denotes various kinds of renewal: the return or restora- 
tion of something, return to former circumstances, termination of captivity, 
restoration to health following a birth or illness. ““The original notion was not that 
of human birth... on the basis of sexual conception” (F. Biichsel, TDNT I 686, n. 2). 
1. Among the Stoics it was a concept used in a cosmic context. The cosmos 
would periodically perish through a world-conflagration (ekpyrdsis) and then arise 
anew in a rebirth (palingenesia) (M. Ant. 11, 1; Philo, Aet. Mund. 89 ff.). But the 
cosmos did not attain to a new mode of being or quality through the rebirth; the 
world that has passed away was there once again. Plutarch used the word in 
describing the myths of Dionysus and Osiris and also in an individual sense in 
describing the rebirth of souls (used as a synonym for anabidsis, reanimation) (De 
Ei apud Delphos 9; De Iside et Osiride 35; cf. F. Biichsel, TDNT I 687). palingenesia 
was also used to express the rebirth of individuals in a new cosmic age. It thus 
denotes a human occurrence as well as a cosmic event. 

2. In the mystery religions of the Hel. period the idea of rebirth occupied a large 
place. However, it cannot be established what role the word played there. All the 
mystery religions know of a deity who died and awoke to new life. In the cultic 
rites this was not taught as a doctrine, but represented in a dramatic way in which 
the initiate (mystés) took part thus sharing in the life-giving and renewing power of 
their deity. Rebirth is a renewal to a higher, divine existence. The old history of 
religions school tried to relate rebirth in Tit. 3:5 to the influence of the mystery 
religions. But in view of the very different doctrine and the late attestation of re- 
birth in the mystery religions the connection is very much disputed. However, it 
cannot be denied that NT language at this point presents certain parallels to the 
mystery religions. (—> Baptism; cf. also G. Wagner, Pauline Baptism and the Pagan 
Mysteries, 1967). 


OT |. palingenesia (like —> anagennao) does not occur in the LXX. The nearest is 

the verbal form heds palin genomai which is a free rendering of Job 14:14 (“Ifa 
man die, shall he live again?’ RSV). There is no thought here of the rebirth of an 
individual in a new age, as in the NT. There is, however, the thought of eschato- 
logical renewal in Ezek. 11:19: “‘And I will give them one heart, and put a new spirit 
within them; I will take the stony heart out of their flesh and give them a heart of 
flesh” (RSV). God will put his law within them and write it on their hearts (Jer. 
31:33; cf. Isa. 60:31; Jer. 24:7; 31:18; Ezek. 36:26 f.). This change and renewal is 
proclaimed as a future blessing of salvation which the Lord himself will bring 
about. The people are not themselves capable of such a change (Gen. 6:5; 8:21; 
Jer. 13:23). Therefore the man of faith prays to his God: ‘Create in me a clean 
heart, O God, and put a new and right spirit within me” (Ps. 51:10). Cf. also the 
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promise of a restoration of Israel (Ezek. 36:24 f.; Isa. 11:1 ff.; Ezek. 37:25 f.; Mic. 
4:6f.), of a new covenant (Jer. 31:31 f.; Ezek. 34:25), of a new Jerusalem (Zech. 
14:10f., 16), the creation of a new heaven and a new earth (Isa. 65:17; 66:2). This 
gives rise to the suggestion that the NT idea of rebirth or regeneration has its roots 
in the OT prophecy of restoration and renewal in the messianic age. 

2. In Hel. Jud. palingenesia occurs frequently. Philo used it to denote the renewal 
of the world after the flood and also of individuals (Vit. Mos. 2, 65; Post.C. 124; 
Cher. 114). Josephus describes the revival of Israelite national life after the exile as 
the palingenesia of the land (Ant. 11, 66; but cf. Ap. 2, 218 on the resurrection). 
Jewish thought, influenced by the OT, gave the word a different meaning from that 
of the Stoics. The world’s new existence is not simply a return of the old. Regenera- 
tion is unique, and does not occur in cycles. 


NT In the NT palingenesia occurs only in 2 places. 

1. “Jesus said to them, “Truly, I say to you, in the new world (palingenesia) 
[“‘regeneration’’ AV; “‘when all is made new” JB], when the Son of man shall sit 
on his glorious throne, you who have followed me will also sit on twelve thrones, 
judging the twelve tribes of Israel’”’ (Matt. 19:28 RSV). The parallel in Lk. 22:28 
omits the reference to the palingenesia. In Matt. it is an eschatological term denoting 
the renewal of the world. It will take place when the Son of man appears in shining 
splendour as judge. Both the title of majesty — “‘Son of man” and the reference to 
judgment connect the regeneration with the end-time (cf. Rev. 21:1-5). Similarity 
with Stoic language is only superficial. The new earth belongs to another order and 
is qualitatively different. J. Schniewind, however, offers a different interpretation: 
“Since the whole tenor of our saying points to the early church, one may conjecture 
that regeneration here denotes the new life style of the new man which participates 
in God’s reign” (Das Evangelium nach Matthdus, NTD 2, 1969, 207). 

(b) Tit. 3:5 declares: ““He saved us, not because of deeds done by us in righteous- 
ness, but in virtue of his own mercy, by the washing of regeneration (palingenesias) 
and renewal (anakainoseds) in the Holy Spirit.” It denotes a saving act of God, 
performed on man and in man, but not by man. The “‘goodness and loving kindness 
of God our Saviour appeared”’ in Jesus (v. 4). Corresponding to this, the saving of 
man comes about through “the washing of regeneration and renewal in the Holy 
Spirit”. The picture suggests baptism (cf. Eph. 5:26). In baptism the believer 
receives the Holy Spirit (cf. Acts 2:38). (On the relation of baptism to regeneration 
and faith see the discussion in the articles on Baptism.) The washing and the re- 
ception of the Spirit are here seen as a unity. Regeneration comes about through 
water and the Spirit (cf. Jn. 3:5). The born again person lives in the hope that in the 
righteousness of God that has been promised to him he will be an heir and partici- 
pator of future life. In this renewal a new life style opposed to his former one (v. 3) is 
made possible. For regeneration includes a basic reorientation of moral life. On 
the connection between the rite of baptism and the reality of this new life — baptism 
and —> faith. 

2. anakainousthai (renew, Col. 3:10; 2 Cor. 4:16) and anakaindsis (renewal, 
Rom. 12:2; Tit. 3:5) also occur alongside of palingenesia and the corresponding vb. 
— anagennad. Although these words are comparatively rare, the ideas which they 
signify are common to the whole NT. Thus Paul declares: “If any one is in Christ, 
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he is a new creation” (2 Cor. 5:17). He also speaks of baptism symbolizing being in 
Christ (Rom. 6:3; cf. Gal. 3:27). See also the NT use of — gennao. 

In the NT regeneration is not understood in a materialistic or magical fashion 
as in the mystery cults, as if it could be effected by lustrations and blood ceremonies. 
Baptism does not effect regeneration by its mere performance. Tit. 3:5 testifies to 
the fact that ‘“‘washing”’ is effected only by the Holy Spirit. Regeneration does not 
bring sinless perfection but leads to daily renunciation of irreligion and worldly 
passions and to sober, upright, godly living in this world (Tit. 2:12). 

Matt. 19:28 draws attention to the eschatological and cosmic dimensions of 
regeneration. As the salvation which comes to man it must be understood in a 
wider framework. Even though Matt. 19:28 and Tit. 3:5 present two different 
perspectives, a connection between them may be seen. The individual man who is 
by nature dead and enters new life only by the working of the Holy Spirit is not 
the only final goal of salvation history. The NT is bounded by the horizon of the 
new — creation (2 Cor. 5:17; 2 Pet. 3:13; Rev. 21:5) and the restoration of all 
things (Acts 3:21). With regeneration the reality of this salvation enters this world and 
human existence. The reborn man is directed towards the universal work of salvation. 

It must, however, be stressed that the picture of regeneration in the NT is never 
presented as more than an illustration of the saving event. It is not seen as more 
important than other concepts such as being “‘in Christ’’ and “putting on Christ.” 

J. Guhrt 


| | TIKTO | tikto@ (tikto), bring forth, bear, give birth to, produce. 


cL tikté is formed from the reduplicated root tek-, and is attested from Hom. Od. 

4, 86 onwards. It has the following meanings: (1) beget (of the father), bear, 
give birth to (of the mother); (2) bear young, breed (of animals); (3) bear, produce 
(of the earth); (3) generate, engender, produce (metaphorically). 


oT In the LXX tikto occurs some 215 times and stands almost exclusively for Heb. 
yalad (bear). It occurs only once for harah (conceive, become pregnant, Hos. 
2:5(7)) and mdlat (normally “‘save’’ but “‘give birth” in Isa. 66:7). Secular Gk. usage 
was generally preserved in the LXX, except that the word was used predominantly 
of the woman. Male begetting is expressed almost exclusively by — gennao. In the 
first instance the word denotes the physical act of labour or travail which comes as 
something over which one has no control (Isa. 13:8; 26:17f.). It is the result of 
prior conception (gennad). On Isa. 7:14; cf. Matt. 1:23 — God, art. Emmanouél; 
—> Woman, art. parthenos. tikto can be applied to animals as well as humans (Gen. 
30:39). It may even be applied to seed that sprouts from the earth (Isa. 55:10). This 
sense is found in Philo but no longer in the strict biblical sense, since his language 
inclines towards a deification of nature when it speaks of the earth as the gés tés 
panta tiktousés (the earth which bears all things, Op. Mund. 132). 
tikt6 is also used in a metaphorical, though somewhat negative, sense in the LXX 
in speaking of the nation (Num. 11:12; Isa. 66:8), and of bearing mischief (Ps. 7:15; 
Isa. 59:4). The picture here is of a hidden, irresistible power breaking out of a 
person. tikto is never used of the Lord himself, the Lord of all events. But gennad 
is used of the Lord, again as the equivalent of Heb. ydlad (Ps. 2:7; Deut. 32:18). 
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NT 1. In the NT tikto occurs chiefly in the Matthaean and Lukan birth narratives 

of Jesus and John the Baptist. It occurs in Rev. 12:2, 5 in the heavenly vision of 
the birth by a woman of a child who is appointed to be Lord and Redeemer of the 
world who is immediately caught up to God from the power of the dragon. gennad 
is also used occasionally in the same sense. But it is striking that gennao is used 
more in a general sense, e.g. in the announcement to Elizabeth and Mary of the 
impending birth of their sons (Lk. 1:13, 35) and the report of Jesus’ birth (Matt. 
1:16), whereas tikté expresses more the physical reality of giving birth (Lk. 2:6 f., 
11). It is the more drastic word, and is used in passages which bring home the reality 
of labour (Jn. 16:21; Rev. 12:3), or the shame of the woman who cannot give 
birth because she is barren (Gal. 4:27). tiktoé expresses the element of travail, 
danger and the stark realities of childbirth. It is not used in the general sense of 
being born (Gal. 4:4) or in the sense of spiritual rebirth. 

_ This is also connected with the fact that tikto in the NT is used exclusively of the 
woman. | Tim. 2:15 reinterprets the judgment pronounced on Eve about pain in 
child-bearing (Gen. 3:16). This does not mean that woman is eternally condemned. 
‘“‘Woman will be saved through bearing children (dia tés teknogonias), if she con- 
tinues in faith and love and holiness, with modesty.’ Widows should marry and 
bear children (teknogoned) thus giving the enemy no opportunity to revile the 
church (1 Tim. 5:14). Widows should not be enrolled under the age of sixty, and 
among other things they should be known for having brought up children (tekno- 
tropheo, 1 Tim. 5:10). 

2. tikto occurs only rarely in a metaphorical sense: of the earth bearing useful 
plants (Heb. 6:5), and of the desire that gives birth to sin (Jas. 1:15). In these two 
cases tikto expresses the necessary connection between conception and birth. Where 
there is rain, there is fruit. Where there is desire, there is sin. Where there is sin, 
there is death. Jas. 1:15, 18 also contain the word apokyeo (bring forth) which is 
likewise used in a metaphorical sense. It expresses the end-result, in the one case 
of desire and in the other case of God’s will. ““Then desire when it has conceived 
(syllabousa) gives birth to (tiktei) sin; and sin when it is full-grown brings forth 
(apokyei) death” (Jas. 1:15). “Of his own will he brought us forth (apekyésen) by 
the word of truth that we should be a kind of first fruits of his creatures” (Jas. 1:18). 


—> Generation, art. genea. G. Bauer 
, " .aRyepes ebyevyc (eugenés) well-born, noble in descent or charac- 
| abyenric | ter; vd@oc (nothos) born out of wedlock, unable to 


register a valid claim to ancestry. 
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CL From Homer onwards, eugenés possessed the meaning of “‘well-born’’, “‘of noble 
descent’, but it extended its meaning, esp. in Gk. tragedy (e.g. Soph., Ant., 38) to 
mean ‘“‘noble-minded’’. It is also used of things: animals of good pedigree (Soph., 
El., 25), and (later) plants of good stock. It even extends to nobility of bearing and 
appearance (Eur., Helena 10). 
nothos strictly means “‘born out of wedlock’’, but in Athenian writers it was used 
where one parent was not a citizen (e.g. Plut., Themistocles, 1, nothos pros métros, 
illegitimate on the mother’s side). It had the general derivative meaning of “‘spuri- 
ous, counterfeit’ both of people and things. 
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oT The LXX uses eugenés only once, of Job (1:3) where it means ‘“‘well-favoured”’ 
especially in this world’s goods, corresponding to MT gadél, in the sense of 
“wealthiest”’. nothos is unexemplified in LXX. 


NT The NT reflects classical usage in its sparing examples of eugenés. It is most 

easily understood as ‘“‘high-born”’ in Lk. 19:12, and certainly so in | Cor. 1:26 
where it forms a third category with “‘wise’”’ and “influential” kata sarka (‘‘as this 
world reckons such things’’). Acts 17:11 uses it of the Jews at Beroea who were 
more “‘well-disposed”’ to the truth, more “‘right minded”’ in that they ‘‘received the 
word” with complete alacrity of mind (prothymia) and tested what they heard by 


Scripture. 
nothos only occurs at Heb. 12:8 where it means not “‘born out of wedlock”’ but 
“unable to make an accredited claim’ to sonship of God. J. A. Motyer 


(a). T. Boslooper, The Virgin Birth, 1962; F. Biichsel, ginomai . . . palingenesia, TDNT 1 681-89; 
F. Bichsel and K. H. Rengstorf, gennao . . . anagennaé, TDNT I 665-75; H. von Campenhausen, 
The Virgin Birth in the Theology of the Early Church, 1964; J. Dani€lou, The Infancy Narratives, 
1967; E. M. B. Green, The Meaning of Salvation, 1965; A. T. Hanson, “Birth with Promise,” 
Studies in Paul’s Technique and Theology, 1974, 52-66; M. D. Johnson, The Purpose of the Biblical 
Genealogies, 1969; J. G. Machen, The Virgin Birth of Christ, 1930; L. Morris, The Gospel according 
to John, 1972, 208-50; J. Orr, The Virgin Birth of Christ, 1914°; J. Schneider, ektr6ma, TDNT II 
465 ff. (See also Addenda, p.822). | 
(b). G. Bolsinger, ‘‘Die Ahnenreihe Christi nach Mt. und Lk.,” BuK 12, 1957, 112 ff.; W. Bousset, 
Die Briefe: Die Johanneischen Schriften, SNT II, 19087, 147 ff.; W. Dantine, “‘Der Mensch zwischen 
Wiedergeburt und Geburt,” KuD 11, 1965, 220 ff.; J. Dey, “‘Palingenesia. Ein Beitrag zur Kl4rung 
der religionsgeschichtlichen Bedeutung von Tit. 3, 5,” Neutestamentliche Abhandlungen 17/5, 1937; 
M. Dibelius, Der Brief des Jakobus, KEK 15, 196411, 183; A. von Harnack, ‘“‘Die Terminologie 
der Wiedergeburt und verwandter Erlebnisse in der 4lteren Kirche,” TU 42, 3, 1918, 97 ff.; C. F, 
Kling, Die Korintherbriefe, Theologisch-homiletisches Bibelwerk, Neues Testament, Teil 7, 1861, 
226 f.;-A. Lindenmeyer, Regeneratio. Das neumachende Handeln Gottes am Menschen und an der 
Welt, 1943; A. Schlatter, Paulus, der Bote Jesu, 1934, 400 ff.; J. Schniewind, Das Evangelium nach 
Matthaus, NTD II, 19641; W. Schweitzer, Gotteskindschaft, Wiedergeburt und Erneuerung im 
Neuen Testament und seiner Umwelt, 1944 (dissertation); E. Sjoberg, “‘Wiedergeburt und Neusch6p- 
fung,”’ StTh 4, 1951-52, 44 ff. 


Bishop, Presbyter, Elder 

The following article brings together the entries on episkopos and presbyteros which 
were both offices in the early church. There is evidence to suggest that they over- 
lapped in function, and that the two titles may have been different terms for what 
was essentially the same office. 


~_ éxioxonos | S éniakomoc (episkopos), overseer, guardian, bishop; 
| émioxonos ETMIOKENTOUAL (episkeptomai), view, inspect, visit, afflict; 
EnlaoKoméw (episkoped), take care, oversee, care for; éxmiaKkomn (episkopé), visita- 
tion, affliction, position or office as an overseer or bishop. 


cL 1. This group of words is formed from the root skep- with the prefix epi and de- 
notes the activity of looking at or paying attention to a person or thing. skoped 
(— Goal, skopos) suggests the continuing recurring character of such action, while 
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episkeptomai suggests an act that is complete in itself. The verbs can mean to 
observe, review (Xen., Anab., 2, 3, 2), superintend (Plato, Rep., 6, 506 B), watch 
over, scrutinize (Xen., Mem. I 6, 4) and also inspect, examine (Xen., Mem., 3, 2, 10). 
The group is distinguished from the group formed from the root ep-opt-, which is 
very similar in meaning but relatively less used. The latter means first merely 
looking at, and then also guarding. episkoped and cognates stress active and 
responsible care for that which has been seen. 

2. epopteuo (Homer, onwards) look at; epoptés (from Pindar, 5th cent. B.c.) is 
used as an epithet for the gods (Zeus, Poseidon, Apollo), for men knew that they 
were under their watchful eyes. In the language of the mystery religions the highest 
grades of the initiates, who had seen the holiest, bore this title. So epopteu6é came 
to be associated with the highest human good fortune. 

3. episkopos (from Homer on), overseer, is used first of all to describe a deity 
(e.g. Artemis in Elis) as the one who keeps watch over a country or people, and in 
particular over the keeping of treaties and the markets (Homer, J/., 22, 255, to- 
gether with martys —~ Witness; Soph., Antigone 1148). Already in J/., 10, 38 and 
24, 729 (Hector), however, the title was also given to men who had a responsible 
position in the state. This was later extended to religious communities. The title 
was given to officials (with minor judicial functions) sent from Athens to dependent 
states to ensure order or to fix their constitutions. In Rhodes they are mentioned 
together with councillors, treasurers, secretaries and military strategists, but the 
context does not allow us to determine their exact functions. Syrian records use 
the title for members of a committee of control for building or a board of trustees. 
In cultic groups organized according to Gk. laws concerning organizations, the 
episkopoi were those members responsible for external relationships, rather like 
churchwardens or trustees. 


OT 1. (a) In the LXX this word group is mostly used for variants of the root 

paqad. This originally meant to take care of. In the Qal it means to look for, 
investigate (1 Sam. 14:17, RSV “‘see’’), visit (Jdg. 15:1), inspect (Num. 1:44). 
Occasionally it represents bagar, investigate closely. episkoped is used only five 
times for various Heb. words. episkeptomai is found some 150 times, of which 48 
are in Num., especially in chs. 1-4, where it is used of the reviewing of tribes and 
families (e.g. 2:4; 3:39, in the part. form; RSV: numbered). Since this was for the 
purpose of service, the verb gained the meaning “appoint for supervision, com- 
m:ssion”’ (cf. the prayer in Num. 27:16). 

(b) A second meaning emerges in the LXX. episkeptomai is used for God’s 
loving watching over and solicitious care for the land (Deut. 11:12), his elect 
people (Ruth 1:6; Zeph. 2:7; Ps. 80:14 (15)), and individuals, e.g. Sarah (Gen.21 :1). 
This is an expression of God’s loyalty to the covenant and his —> mercy. It includes 
the meaning of visit, afflict and punish (Exod. 32:34; 10:12), for since God has 
seen, he must judge men to bring them to repentance. The relevant passages are 
mostly in the prophets, especially in Jeremiah’s message of judgment. 

(c) Occasionally episkeptomai is found in its Hel. meaning of blissful beholding 
(Pss. 27:4(5); 106:5). 

(d) The LXX coined the sub. episkepsis and episkopé to represent p*quddah or 
p°qudah, the number of those who had been mustered as a result of the action 
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(Num. 1:21, 23, 25); appointment to a duty, and so the order of service (1 Chr. 
24:3); and the visitation of God in judgment, either in the course of history or in 
the Day of Yahweh, as it ends all human activity (cf. Jer. 11:23; 23:12; Job 7:18). 

2. episkopos might be expected to represent Heb. pdagid, overseer, officer, gover- 
nor, but this is so only in 2 Chr. 24:11; Neh. 11:9, 14, 22; 12:42. The other eleven 
instances have no uniform meaning. episkopos is used only once of God (Job 20:29 
where it represents ’é/, “‘the heritage decreed for him by God”? RSV). In certain 
cases (e.g. Jdg. 9:28; Num. 31:14) particular persons in a position of authority 
are episkopoi, but sometimes it denotes the exercise of power as well as those who 
exercise it (e.g. Isa. 60:17). In any case, the examples do not permit any direct 
connection to be drawn between the OT and the later office of episkopos, or bishop. 
For the various offices in Israel and their relationship to one another — presbyteros. 

3. We are more likely to find the later office of bishop foreshadowed in the 
m°baqgér, overseer (of the community), found in the Damascus Rule and the 
Community Rule of Qumran (e.g. 1 QS 6:12, 20), who is probably the same as the 
pagid (1QS 6:14). This m*baqgér was one who knew the law, but was not a priest. 
He had entrusted to him all important decisions about “‘the camp” and full mem- 
bers. He shows clear monarchical traits, for he had to decide who was to be received 
into the community. He could inflict punishments. Together with the judges, he 
controlled the community’s welfare funds and had to give his approval to all legal 
and commercial dealings of members with outsiders (CD 13:6f.; 14:9-12). At the 
same time his office, following OT analogies, is compared with that of a shepherd: 
‘‘He shall love them as a father loves his children, and shall carry them in all their 
distress like a shepherd his sheep. He shall loosen all the fetters which bind them” 
(CD 13:9). It is instructive for our understanding of the figure of the overseer that 
all these functions were later clearly transferred to the leader of the priests, who is 
the determinative figure in 1QS, while the non-priestly overseer has been reduced 
to the role of an administrator (1QS 6:14, 20). The independent dignity of the presi- 
dent of the ‘édah, the congregation as a meeting of full members, which showed its 
independence by its integration and subordination of the priests, was presumably 
transferred gradually to the priestly president. This foreshadows the emergence of 
the priestly bishop. ([Tr.] This interpretation assumes that the Damascus Docu- 
ment is earlier than the Manual of Discipline; there is no agreement on this point 
but weighty opinion reverses the order suggested, cf. Millar Burrows, More Light 
on the Dead Sea Scrolls, pp. 254 ff.) 


NT 1. The word-group is markedly less common in the NT than in the LXX, and 

appears only in a few books. episkopeo is found only in Heb. 12:15 and possibly 
1 Pet. 5:2 (omitted in some MSS. and the RSV, but not NEB). In the former pass- 
age it is used to describe the effort Christians are urged to make to see that all 
remain in divine grace. “See to it that no one fails to obtain the grace of God”’ 
(RSV). “Episcopal’’ supervision is the duty of the fellowship and not of a special 
priestly order. episkeptomai, which is so common in the LXX, is found only 11 
times (7 in Lk.—Acts; and Matt. 25:36, 43; Heb. 2:6; Jas. 1:27). episkopé is found 
4 times: Lk. 19:24 and 1 Pet. 2:12 (for the day or moment of visitation, or 
confrontation with the Lord in judgment or salvation); Acts 1:20 (a quotation 
from the LXX); 1 Tim. 3:1 (as a title of the apostolic or episcopal office). Though 
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episkopos was to become so important, it is found only 5 times, four being for the 
leader of the community (Acts 20:28; Phil. 1:1; 1 Tim. 3:2; Tit. 1:7), whereas 
1 Pet. 2:25 refers to Christ as the guardian of souls. 

2. (a) Apart from Acts 6:3, where it describes selection by the church of men to 
serve (RSV “‘pick out’’) episkeptomai is used in the Lukan writings and in Heb. 2:6 
(Ps. 8:4 (5)) for the loving and seeking care of God. He has chosen out of all the 
nations the one people (Acts 15:14), which he has visited in blessing (Lk. 7:16) and 
redeemed (Lk. 1:68) (— Redemption, art. /ytrosis). His mercy moves him to 
visit this people as “‘the day-spring from on high”’; thus the gracious birth of the 
Baptist is praised as an opportunity for forgiveness and salvation. In Heb. 2:6 the 
writer expresses his wonder that God should create and care for man. 

(b) episkeptomai is used in Acts 7:23 of Moses, and in Acts 15:36 of Paul and 
Barnabas as they return to care for their converts. It is similarly used in Jas. 1:27; 
service to God is shown above all in caring for widows and orphans. This meaning 
is vividly expressed in Matt. 25:36, 43. In the person of every sufferer and prisoner 
the Lord himself stands before men. As we meet him, we make a decision that leads 
to salvation or condemnation, depending on whether we see him and make his 
needs our concern or whether we look past him (— Brother, — Love). 

(c) Both groups of examples stress the same loving care and seeing with a heart 
that is moved to action. The OT meaning of visitation for punishment is completely 
lacking, or rather, it is replaced by other terms (— Judgment — Punishment). God’s 
visitation took place once for all on the — cross. 

3. (a) Earlier uses of episkopos reach their climax in 1 Pet. 2:25, where Jesus 
Christ is described as “the Shepherd (poimén) and Guardian (episkopos) of your 
souls” (RSV). As a title of the exalted Christ, it sums up everything expressed by the 
term in the OT, Jud., and Gk. religious thought. It is no accident but the expression 
of a conscious insight, that episkopos is here linked with poimén. The two thoughts 
are already connected in the OT (Num. 27:17) and again in the NT (Acts 20:28). 
Oversight means loving care and concern, a responsibility willingly shouldered; it 
must never be used for personal aggrandisement. Its meaning is to be seen in 
Christ’s selfless service which was moved by concern for the salvation of men. 

(b) It is highly significant that, as the growing band of disciples became a church, 
they apparently hesitated to apply the title of episkopos to designate an office. OT 
and secular Gk. usage did not stand in the way of this, but Gk. usage may have had 
materialistic overtones and OT associations may have been too reminiscent of 
authoritarian oversight. Its application to oversight in the church js to be seen in 
the context of the application of all Christ’s work to the church. In other words, 
titles of offices in the NT are essentially titles that apply to Christ in the first 
instance. 

The need for pastoral oversight to keep the church in the — way of faith was 
originally a duty binding on all members, as it apparently still was in Heb. 12:15. 
But early on oversight became the task of a special office. The change may be seen 
in Acts 20:28. The passage focuses on the duties of the hearers to the church. But 
already these hearers are a clearly defined group, though the title of episkopos is not 
yet an explicitly defined designation. No doubt, it is to be distinguished from that 
of — apostle and — prophet, and perhaps too from that of teacher (— Teach, Art. 
didasko), for bishops were linked with a particular place and church. But at first 
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it was probably synonymous at least with that of — shepherd (poimén) and — elder 
(presbyteros) and the ideas associated with them. The use of diakonos (— Serve) 
was also not yet fixed. 

(e) episkopé (RSV “office of a bishop’’) is first used in 1 Tim. 3:1 to designate a 
defined office to which one could aspire. It is striking how, now that the office has 
come into being, attention shifts from its duties to the personal qualities that are 
needed for it: personal discipline, a well-ordered family (there is no question of 
celibacy here!), gifts of teaching and personal relationships, and a good name in 
the non-Christian world around. There is nothing in this picture to contradict 
Acts 20:28 and Phil. 1:1, which show several bishops at work in a single, local 
church. Reference to the qualities required in a bishop (sing.) in Tit. 1:7 offers 
little support for the theory of monarchical episcopacy with a single bishop super- 
vising all other office holders. This system triumphed in the 2nd and 3rd centuries, 
partly because of individuals with outstanding gifts and partly because of the need 
for tighter organization. 

(d) The development of the episcopal office marks the transition from the mis- 
sionary era of the church with its charismatic gifts to an institution with a perma- 
nent character. Once the apostles had died out and the teachers and prophets 
become more rare, it was felt that the expanding church needed a form which would 
ensure continuity. Monepiscopacy triumphed over shared, collegiate ministry. But 
the fact that it presented merely one possible solution is abundantly shown by 
counter-movements in the church’s history. On the relation of the various offices 
and duties to each other — presbyteros. L. Coenen 


| mpeopitepos _| m1 péapevo@ (presbeud), be older, be an ambassador, rule; 
P POs mpeopvtepoc (presbyteros), older, elder, presbyter; 
mpeafputépiov (presbyterion), council of elders, rank of elder or presbyter; 
mpeapitnc (presbytés), old man; zpeofeia (presbeia), embassy, ambassador; 
mpoiaty ut (prohistémi), be at the head of, rule, be concerned about; xvfépvyaic 
(kybernésis), administration. 


cL 1. (a) The comparative presbyteros, elder, and the superlative presbytatos, 

eldest, are found as early as Homer, but the positive presbys, old, appears first 
in Pindar as a poetical variant of presbytés, old man (common stem presb-, old, 
cf. Latin prisc-). The group of words probably first signified older in comparison 
with others; then, of greater importance (cf. ta tou theou, things divine, in contrast 
with ta t6n anthropon, things human, Hdt. 5, 63), or “I consider nothing more 
important (presbyteron) than prudence” (Eur., Fragment 959). Finally, it meant 
more honoured. In the order of society the elders receive respect and authority on 
the ground of their experience and wisdom (cf. Arist., Ethica Eudemia 1215a 23, 
hoi sophoi kai presbyteroi, the wise and elder men). There is no disparaging note, in 
the sense of feeble, weak, or old-fashioned (cf. palaios — old). 

(b) This meaning of greater respect, usually combined with greater age, deter- 
mines the use of the other words from this root. Thus the noun presbytés (Aesch. 
onwards) denotes age, rank, or the old or older man, who is no longer a neaniskos 
(young man) and is probably over 50 years old. The feminine presbytis (Aesch. also 
onwards) means old woman. 
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(c) From Hdt., 7, 2 and Soph., Oedipus Coloneus, 1422, the vb. presbeud means 
to be older or eldest; then to take the first place (Soph., Antigone, 720). Corres- 
ponding to this, presbeia means first the rights of dignity of an elder (Aesch., Persae 
4); then generally, rank or dignity (Plato, Republic 50Sb). 

(d) Hence the words from this root come to be used also for institutional func- 
tions in society, for which the wisdom of age is regarded as a prerequisite. presbeud 
is used for the activity of an ambassador, who represents the people who send him 
and negotiates for them (Hdt., 5, 93 mid., to negotiate through envoys). presbeia 
means embassy, ambassador, ambassadors (presbeutés, Thuc. 5, 4, has also the same 
meaning). In the Dorian world the pre-eminence that went with age led not only to 
a representative function abroad, but also to an advisory one within the political 
community. Hence, the vb. can mean command; and presbyteros can be the title 
of an office of state. In Sparta this title is given to the presidents of the colleges of 
ephors UG 2? 6,552.11), the nomophylakon (ib. 555b, 19), and the synarchias, 
assembly of magistrates. Outside Sparta, however, the term did not have an 
institutional significance in Greece. It retained its meaning of seniority as contrasted 
with youth. 

In Egypt, however, the plur. presbyteroi appears as the title for members of a 
committee, e.g. of associations (P. Teb. 13, 5) or guilds, and also of religious bodies, 
and for the annually elected agents of village councils, who had judicial and ad- 
ministrative duties. 

2. prohistémi (used once in Homer (//. 4, 156), but no further examples before the 
5th century) to set before or over someone or something; pass. 2 aor., perf. and plup. 
act., to come forward, be set over, rule (e.g. Hdt., 1, 69). It is used to refer, especially 
in the participial form prohistamenos, to the functions of leadership in an army, a 
state, or a party (Hdt., 1, 59; 3, 82; Plato, Laches 197d). A position of this sort 
involves the task of guarding and responsibility for (Hdt., 9, 107) and protection of 
those over whom one is placed (P. Fay. 13, 5). Thus the vb. can express the meanings 
of support, care for, and even concern oneself with. 

3. The vb. kybernao, is probably derived from language used by sailors in the 
Mediterranean region and is related to the Lat. gubernare, govern, guide (Homer, 
Od. 3, 283). It was originally used of the action of a helmsman (kybernétés, Homer, 
TI. 19, 43; Hdt. 2, 164). Later Plato (Phaedrus 247c) used the noun metaphorically in 
the sense of a leading statesman, and kybernésis, government, of his activity 
(Republic 488b). It is comparable with the modern expression “ship of state’. From 
Pindar onwards divine guidance and rule are described by cognate words of this 
group. 


oT 1. Inthe LXX words derived from the root presb- have 3 main areas of meaning: 

(a) As the equivalent of Heb. zaqgén (originally, bearded; one who has attained 
legal majority; then, old man), they have the sense of older in years, as contrasted 
with younger. presbytés occurs some 30 times in this sense (e.g. Eli, the old man, 
I Sam. 2:22); the old and young contrasted in a list of those to be exiled (Isa. 20:4). 
presbeion denotes advanced age, and the right of the eldest as firstborn (Ps. 71:18; 
Gen. 43:33). While presbytés occurs almost exclusively with this meaning (occa- 
sionally for other Heb. words, or without a Heb. equivalent), za@gén is even more 
frequently rendered by the comparative presbyteros (in 50 cases out of a total of 
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some 150). It occurs in Gen. (in 18:11 and elsewhere for the age of Abraham and 
Sarah; 19:4 ff. for the old man Lot), Pss., Wisdom literature, and in 1 and 2 Ki. 

(b) For an elder, the elders (mostly plur.; only rarely in sing.), as a g-oup of men 
within a tribe, family, people, or community of settlers, whose réle is variously to 
be understood, according to the historical circumstances (for details, see 4 below). 
The only pre-Christian example of presbyterion (Sus. 50 (Theodotion)) denotes the 
honour of the elder’s status (cf. J. Jeremias, ZNW 48, 1957, 132). 

(c) presbeutés and presbys are used in some instances in the classical sense of 
ambassador, negotiator, spokesman. There are no examples of the vb. presbeud. 
In 2 Chr. 32:31 presbeutés renders /is in hiph., act as spokesman (5 further examples 
are found in | Macc.). In Num. 21:21; 22:5; and Deut. 2:26 presbys renders 
mal’ak, and in Isa. 57:9 sir, both meaning envoy. Further examples without Heb. 
equivalents occur in Isa. and I Macc. On the whole, therefore, this meaning is 
noticeably rare, a fact which may well be at least partially accounted for by the 
difference between Gk. ideas and the Sdaliah concept of the Jews (— Apostle oT). 

2. prohistémi occurs only 8 times, always without Heb. equivalent and meaning 
to be head of a household (2 Sam. 13:17; Am. 6:10), to govern the people (1 Macc. 
5:19), and even to take trouble (Isa. 43:24). 

3. kybernao and kybernésis are found only in a few places in the Wisdom litera- 
ture, and in Prov. have the meaning of the Heb. tahbiilét, wise counsel. kybernésis 
is afunction of rulers (Prov. 1:5; 11:14). But kybernadis also used of the wily plans of 
the wicked (Prov. 12:5). kybernétés (Heb. hébél) is used in Ezek. 27:8, 27 f. for pilot. 

4. There is no theological significance in age except in the case of the rights of 
the — firstborn. Nor is age important in an ambassador. Although their réle was 
in origin neither religious nor cultic but socio-political, the existence of elders as an 
institution was of considerable significance in the life of Israel and the Jewish 
synagogue community, as it was among other peoples of the ancient world (cf. the 
elders of Egypt in Gen. 50:7). The institution was already established when Israel 
became a people. It is assumed in every strand of OT tradition (cf. G. Bornkamm, 
TDNT VI 655). 

Elders are an established part of the patriarchal clan and tribal system, where an 
authority which was scarcely challenged, though variously qualified, belonged to 
the heads of families. M. Noth regards the elders of Israel as the real leaders of the 
people in the departure from Egypt, their actual role having been obscured in the 
tradition by the towering figure of Moses (A History of the Pentateuchal Traditions, 
1972, 175-88). 

The stages of development in the interpretation of elders may be traced in the 
different strands of the OT: 

(a) Evidence of the earliest concept may be present in the Yahwistic section, 
Exod. 12:21-27. When all the elders of Israel (LXX translates this by gerousia, 
council of elders) are called together and given instructions about the Passover 
celebrations in their mispahdét (families, clans), the passage is referring to those w*.9 
have authority over these communities which are joined by consanguinity (LXX 
syngeneia, kinsfolk). 

(b) In Exod. 12 the expression used is “elders of Israel”, suggesting that the 
families are already seen as constituent parts of the people as a whole. In the rest of 
the writings of the Pentateuch the elders are seen as representatives of all Israel, 
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who stand as the first and so representative eye- and ear-witnesses of the event. 
Moses is told to inform them of Yahweh’s resolve to deliver his people, and they 
are to be witnesses of his plea at Pharaoh’s court (Exod. 3:16, 18; 4:29; LXX 
again has gerousia). They see the miracle of the spring at Horeb (Exod. 17:5). They 
take part in the feast with Jethro (Exod. 18:13). To them God’s offer of the covenant 
at Sinai is made (“the whole people” Exod. 19:7 f.; LXX v./. introduce presbyteroi 
at Exod. 34:30, 32 as well). They are witnesses of the punishment of Dathan and 
Abiram (Num. 16:25). The title ‘‘elder’’ is given to a considerable number of men, 
as is Clear from the fact that Moses twice chooses out 70 “‘of the elders of Israel”’ 
to form what is in a sense a body representative of the representatives. This occurs 
when the Sinai covenant is ratified (Exod. 24:1), and when the murmuring of the 
people is about to be answered by the gift of quails and manna (Num. 11:16 ff.). 
This tradition was understood in Judaism (and also in Christian thought) to imply 
that the originally ethnic office of elder now took on a new function by divine 
commission. This is its proper one within the framework of the Mosaic covenant 
(cf. Exod. 18:13 ff. and Deut. 1:9 ff., though the men there assigned juridical 
duties are not described as elders). This understanding of the office, with its respon- 
sibility for judicial decisions and the honour that went with it, doubtless lay behind 
Isa. 24:23. It was later seen as a type of the rab. ordination, as is clear from the 
number 70 in the constitution of the Sanhedrin (see below (f)). 


(c) In contrast to this understanding of the office, which was designed for the 
wandering people of God as a whole, the settlement brought to the fore another 
aspect. This represents an obvious modification of the first, and reflects the socio- 
logical change which had taken place. Since the individual’s life was now more 
strongly influenced by the community living in settlement around him, the elders 
now appear as the men who control the local communities, a kind of patrician class 
like that found among the Canaanites (cf. Jos. 20:4; 1 Sam. 16:4; Jdg. 11:5 ff.; 
Ruth 4:2 ff.; 1 Sam. 30:26 ff.). The responsibility of the elders for judicial, political 
and military decisions within the towns applied, according to the tradition, not 
only in Israelite towns but also in foreign ones like Gibeon (Jos. 9:11), Succoth 
(Jdg. 8:14, 16), and Shechem (Jdg. 9:2 —the 70 sons of Jerubbaal). In all these 
places the same aristocratic, patriarchal, social structure is found. 

Meanwhile the title of ‘elder’? continued to be applied to the ruling class of the 
individual tribes (cf. 2 Sam. 19:11) and of Israel as a whole. The elders make the 
decision to send the ark against the Philistines (1 Sam. 4:3). It is they who demand 
the introduction of the monarchy (1 Sam. 8:4 ff.). How much the kings were 
dependent on their goodwill is demonstrated by Saul’s pleas to Samuel (1 Sam. 
15:30), David’s ascent of the throne (2 Sam. 3:17; 5:3), Absalom’s threat to it (2 Sam. 
17:4, 15; 19:12), the role of the elders as kingmakers in Rehoboam’s time (1 Ki. 
12:6 ff.; 2 Chr. 10:6 ff.), Ahab’s consultation of them in a time of danger, and his 
attempt to manipulate them (I Ki. 20:7 f.; 21:8, 11). Finally, they appear as repre- 
sentatives of the whole people at Solomon’s dedication of the temple (1 Ki. 8; 2 Chr. 
5), along with the heads of the tribes and families. Their critical, occasionally con- 
spiratorial, attitude towards the monarchy is doubtless due not least to the threat to 
their influence posed by the formation of a royal civil service and the growth of 
dynastic power. 
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(d) The result of this development can be seen in Deut. Now that they were 
squeezed out of the position of leadership in the state as a whole, there remained the 
elders’ authority in the local community, which consisted mainly in the judicial 
functions assigned to them. Their task —together with the judges, who were 
probably permanent officials (cf. Deut. 21:2; 25:8) -— was to make sure that the 
requirements of the Mosaic law were kept. According to Deut. 13:9, this task was 
shared with the priests. Their relation to these judges is just as obscure. So too is 
the question whether the officials (Sot*rim), mentioned in Deut. 1:15, along with the 
commanders of thousands and of hundreds (curiously given military titles), are to 
be regarded as elders, in the sense of members of the gerousia. The old representative 
system has been superseded by a new constitutional system. The term has been 
retained but the function altered. The practical effect is to give the institution its 
character as the guardian of the traditions handed down in the law and local 
customs. 

(e) How deeply rooted was the position of the elders is demonstrated by what 
happened after the end of the monarchy and the exile of large portions of the 
population. It was the elders who once again appeared as guardians and representa- 
tives of the Jewish community both in exile (Jer. 29:1) and in the homeland (Ezek. 
8 :1ff. ; cf. also the elders of the land who in Jer. 26:17 speak on behalf of the prophet). 
But there was also a change which took place during this period. The clans were 
superseded by influential families, and individual families thus gained a position of 
eminence among the people as a whole. The heads of these appear now as an aristo- 
cratic ruling class (cf. Ezr. 8:1 ff.). The Heb. expression sib for these heads of 
families (cf. Ezr. 6:14) is likewise translated presbyteros in the LXX. Although we 
can recognize in Ezr. 10:14 the continuation of the Deuteronomic rank of elder of 
state, the emphasis has shifted to the aristocratic upper class. At the table of the 
governor Nehemiah there is a daily gathering of 150 notables, who are without any 
recognizable legal function, but certainly not without influence. | 

(f) At the end of the 3rd or beginning of the 2nd cent. B.c. under the Seleucid 
king Antiochus III, we have evidence of the existence of a council of elders consist- 
ing of 70 (or 71) members, the Sanhedrin (cf. Josephus, Ant. 12, 2, 5 ff.). At first, 
on the analogy of the Gk. gerousia and the Rom. senatus, the members generally are 
spoken of as presbyteroi. But the word is used more and more to distinguish the lay 
members, who probably came from the patrician families of Jerusalem, from those 
drawn from the priestly families on the one hand and (after c. 70 B.c.) from the 
ranks of the scribes on the other. The NT probably records accurately the historical 
situation, when it portrays these elders as standing for the most part on the side of 
the Sadducean priestly aristocracy, yet having less influence than any of the other 
members (the evangelists name them mostly at the end of lists). The scribes, who 
were increasingly taking over the actual leadership, were mainly orthodox Pharisees. 

(g) After the destruction of Jerusalem (A.D. 70), the term zagén is given a new 
significance. The newly constituted Sanhedrin of Jamnia, whose function is restricted 
to the exposition and application of the Law, consists solely of scribes. Conse- 
quently the term “elder”? comes to be used as a title of honour for outstanding 
theologians. It implies, if not membership of the council, as least ordination (cf. 
San. 11:1-4). At the same time the presidents of the Jewish synagogues, in which 
the old structure of the local communities persists, are also called presbyteroi (cf. 
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the elders of Bethulia, Jud. 6:16, 21). They have leadership and the duty of pre- 
serving the traditional order with disciplinary powers. In addition to Lk. 7:3, there 
is inscriptional evidence of this. From about the 2nd cent. A.pD. the word loses its 
functional significance in the Jewish communities and is replaced by other expres- 
sions, chiefly Gk. ones, in the Diaspora. But it is still found frequently as a title of 
honour for patrician families. 

5. In the Qumran community the title “elder’’ is still retained, but without 
designating a particular office. In 1QM 13:1 they are named along with priests and 
Levites in the description of the battle order; here the heads of families are prob- 
ably intended. In CD 9:4 and 1QS 6:8, however, elders take their place in the 
seating and order of rank behind the priests. They are second to them in responsi- 
bility for instruction and judicial decisions, in providing knowledge of the correct 
behaviour required by the law. 


NT 1. (a) In the NT presbyteros (65 examples, see below 2) is also so dominant 
among the derivatives of this root, that the others need only be mentioned in 
passing. presbeia occurs only in parables (Lk. 14:32; 19:14) in the sense of a 
political delegation, embassy. The vb. presbeuo is used twice by Paul. In 2 Cor. 
5:20 it expresses the official character of the message of reconciliation which a 
brings: hyper Christou oun presbeuomen hos tou theou parakalountos di* hémon (“w 
are ambassadors for Christ, God making his appeal through us,’ to accept re 
reconciliation which has been effected). Eph. 6:20 carries the same meaning. 
presbytés and presbytis (Lk. 1:18; Tit. 2:2 f.; Phlm. 9) refer simply to length, or 
greater length, of life and mean old man and woman respectively. presbyterion is 
used in Lk. 22:26 and Acts 22:5 for the Jewish Sanhedrin (see above OT, 2 (f)). 
Otherwise it is only found in 1 Tim. 4:14, where it means office of elder, which is 
conferred by laying on of hands (— Hand). It is not stated who conducts the 
ordination. J. Jeremias, loc. cit., 132, takes tou presbyteriou as a genitive of purpose 
i.e. “for the presbyterate”’; as against Dibelius, HNT 13 ad loc. and E. Lohse, 
Die Ordination, 82, who see here a Christian body of elders conferring ordination. 
(b) prohistémi is found only in the writings of Paul and the Pastorals. 1 Thess. 
5:12 has the participle in the plur. for those who labour in the church and who are 
prohistamenous hymon en Kyrio (are over you in the Lord). They help others to live 
rightly and therefore deserve special esteem and love. The reference here seems to 
be to a group exercising leadership in the church. The present writer believes 
that there were as yet no institutionalized or precisely differentiated offices in the 
church known to Paul. He was influenced by the pattern of the charismatic com- 
munity: ““Whoever is filled with zeal, whoever does not shirk hard work, proves 
himself thereby to be one who can lead the way for others” (H. Greeven, ZNW, 44, 
34, cf. 32). This is confirmed by the list of gifts in Rom. 12:8, where the prohista- 
menos is characterized by spoudé (zeal). The prohistamenos is here listed alongside 
the didaskon (he who teaches), the parakalon (he who exhorts), the eleon (he who 
does acts of mercy). All of these words are participles which suggest an activity 
rather than an office. Tit. 3:8, 14 have the infinitive of the vb. prohistasthai with 
kalén ergon (good works) in the Gk. sense of taking trouble over good works 
(see above CL, 2). Behind 1 Tim. 3:4, 5, 12, where the participle is used with tou 
idiou oikou (his own house), there is the picture of the patriarchal head of the 
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household or father of the family. If he is capable of fulfilling this rdle well, he 
fulfils a vital qualification for being leader in the church. This is the qualification 
for the offices of bishop (episkopos) and deacon (diakonos — Serve), though their 
roles are not as yet unambiguously defined. The context makes it probable that in 
one church there would be several episkopoi, just as there were a number of diakonoi. 
But thedefinition of the episcopal office is not clear, and its relation to the presbyteroi 
cannot be determined with certainty. In | Tim. 5:17 the participle prohestétes is 
closely linked with presbyteroi. The passage refers to presiding elders (cf. the 
excursus by M. Dibelius on 1 Tim. 3:7 in HNT 13). In any case, by the time of 
the Pastoral Epistles the charismatic structure of the earlier Pauline church, whose 
functions are described grammatically by the use of participles, has given way to 
an organized system of offices for which substantives are used. Dibelius sees in 
this combination of the participle with presbyteroi a combination of offices, and 
understands the “honour” due to them in the sense of an honorarium for this 
honorary work (cf. Did. 13). 

(c) kybernésis (administrator, lit. administration) is used only at 1 Cor. 12:28ina 
list beginning with apostles, prophets and teachers, and then progressing to various 
charismatic gifts. (The vb. kybernao is totally lacking.) The first three differ from 
the rest by being numbered, but it is unlikely that any basic contrast is intended. 
The position of kybernéseis after the gifts of healing and giving help, and before. 
those of tongues, suggests that the word is a term for a mediating function of 
keeping order within the whole life of the church. Dibelius thinks it unlikely that 
either the conduct of worship or administrative duties are involved. kybernétés 
occurs only at Acts 27:11 and Rev. 18:17 in the sense of helmsman. 

2. presbyteros is found in the NT in three senses. In the synoptic gospels, and at 
the beginning and end of Acts, the sub. is used of the lay members of the Sanhedrin 
(see below (a)). In the central portion of Acts, the Pastoral Epistles, Jas. 5:14, and 
the salutations in 2 and 3 Jn., the Christian elder is meant (see below (b)). Finally 
in Rev., it denotes heavenly beings (see below (c)), although it remains an open 
question whether they surround the divine throne as representatives of the heavenly 
or of the earthly church (cf. E. Lohmeyer, HNT 16 on Rev. 4:4). In Acts 2:17 (the 
quotation from Joel 2:28) the old as opposed to the young are meant. So too in 
1 Tim. 5:2; Heb. 11:2; 1 Pet. 5:1, 5; Lk. 15:25; and Jn. 8:9. Apart from Jn. 8:9, 
which did not form part of the original text, the word is completely lacking in the 
Fourth Gospel. It does not appear in the Pauline epistles apart from the Pastorals. 

(a) The Jewish elders have their place within the synoptic tradition only in the 
prediction of the passion and the passion narratives. The reference is to the lay 
members of the Sanhedrin, drawn from the patrician families particularly of Jeru- 
salem. It lists their almost regular position after the “high priests” (archiereis), 
members of the priestly aristocracy (— Priest), and shows their close association with 
and dependence on the latter. The only place — and this may be significant — where 
they head the list of the groups belonging to the High Council is the first passion 
prediction (Mk. 8:31 par.). This may be significant because their title marks them 
out as representatives of the Law, under which Jesus must be put to death. In the 
account of the events of the passion, however, it is the priestly members of the 
Sanhedrin that appear as the real agents and instigators (— Cross, art. stauros, NT, 
1(a)). 
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In Mk. 7:3, 5 (par. Matt. 15:2) the reference is not to elders as holders of office, 
but to the paradosis ton presbyteron (the tradition of the elders, i.e. of earlier scribes). 
presbyteros is thus understood as a title of honour for the ordained grammateus 
(scribe). Note that the questioners are scribes and Pharisees! 

It will be noticed that Matthew in particular emphasizes the close association of 
chief priests and elders (archiereis kai presbyteroi), omitting in most cases mention 
of the grammateis (scribes). In Mark if anything the contrary tendency may 
be observed (cf. Matt. 26:3 with Mk. 14:1; Matt. 27:12, 20, 41 with Mk. 15:3, 
11, 31). Luke has retained a list of all three only at Lk. 20:1 (par. Matt. 21:23; Mk. 
11:27). Once (Lk. 22:66, par. Matt. 27:1, Mk. 15:1) he introduces the collective 
description to presbyterion tou laou (“the assembly of the elders of the people” 
RSV); cf. also Acts 22:5. This is hardly a matter of differing terminology. The 
choice of terms enables us rather to draw conclusions as to the viewpoint of each 
evangelist. Mark wishes to underline the part played by the scribes in the passion of 
Jesus, while Matthew places the emphasis more heavily on to the representatives of 
all Israel. He is the only one to use the expression presbyteroi tou laou, elders of the 
people (21:23; 26:3, 47; 27:1). Where, however, the gospel is intended more for 
non-Jewish readers (as with Luke), such distinctions are less evident, or disappear 
completely. John speaks merely of “the Jews” as the opponents of Jesus (— Israel). 

Only at Lk. 7:3 does the other type of presbyteros occur in the gospels. Here 
elders, in the sense of members of the presiding body of the local synagogue, ap- 
proach Jesus on behalf of a Roman officer. 

(b) Luke is the first not only to use the term Christianoi for the members of a 
Christian church (Acts 11:26), but also to introduce the expression presbyteroi in 
the same context to describe the men who exercised leadership in the Christian 
church at Jerusalem on the Jewish synagogue pattern (Acts 11:30; cf. 21:18). On 
the analogy of the Sanhedrin this presupposes a gerousia, council of elders, in 
which the leading réle is played by the apostoloi (— Apostles). Both are mentioned 
together in Acts 15:2, 4, 6, 22 f. and 16:4. By adopting this term, Luke enabled the 
continuity between the Old Covenant and the New to find expression in the struc- 
ture of the church. He uses the term in describing the Pauline churches (cf. the 
travel narrative, Acts 14:23, and the mention of elders from Ephesus, Acts 20:17). 
By the time of the composition of Acts it is clear that the Pauline churches of Asia 
Minor had adopted the “‘presbyterian” system of government. 

In the description of the offices in 1 Tim. 5:17, 19 and Tit. 1:5 presbyteros has 
become the title of honour for members of a body which cares for the members and 
the life of the church. Mention of them in 1 Tim. 4:14 in conferring the gift 
of prophecy suggests the collegiate character of their working. From this body 
those who “‘preside”’ in the strict sense (see above NT | (b)), and the preachers and 
teachers, are drawn (1 Tim. 5:17). Here we find the root of the present-day 
Presbyterian system. 

Tit. 1:5, 7 makes it probable that the terms presbyteros and episkopos (bishop) 
are interchangeable (cf. Acts 20:17, 28). Besides meeting general personal and 
moral requirements, they have the special tasks of exhorting, and refuting objectors. 
In other words, they continue the juridical role of elders in the synagogue in the 
form of a presiding group. The same collegiate pattern forms the background of 
Jas. 5:14. Here too the reference is to the prominent members of local churches. 
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It remains to be added that in the Pastoral Epistles this local order still retains 
the collegiate form. But already there are tendencies towards the establishment of a 
body of clergy and the first hints of the emergence of monarchical heads over several 
churches. These appear in the shape of the apostle’s disciples, Timothy and Titus. 
The latter appoints the elders in the individual churches in the apostle’s name 
(Tit. 1:5; cf. Acts 14:23). H. Schlier sees in this the beginnings of the principle 
of succession, resulting, as in Judaism, in the rank of presbyter being given even 
in the ancient church only to the — priests who now fulfil the réle of the scribes 
(Die Zeit der Kirche, 146). R. Sohm regards 1 Clem. as the beginning of church 
law, for it upholds with great vigour the rank and rights of the ‘office’ over 
against the recalcitrant church. Not until the Reformation in Western Europe does 
the old gerousia principle of a body of worthy men reappear, and then the process, 
which is so familiar in the history of the Jewish and Christian office of elders, repeats 
itself for a third time. 

The writer of 2 and 3 Jn. calls himself presbyteros (v. 1 in both cases). R. Bult- 
mann takes this to signify not so much membership of a local body of elders, as a 
title of honour for a bearer and deliverer of the apostolic tradition (KEK 14, 7, 
95). This would mean not an office-holder in the institutional sense, but rather a man 
valued and respected widely in the churches of the day, in a similar way to the 
early prophets and teachers. His authority would lie solely in the importance of 
what he said, in the power of truth and of the Spirit (cf. H. von Campenhausen, 
Ecclesiastical Authority and Spiritual Power in the First Three Centuries, 1969, 
76-123). 

(c) Finally presbyteroi are mentioned 12 times in the visions of Rev., always as a 
group of 24 men (2 x 12; first mentioned Rev. 4:4 ff.; cf. 7:11). They wear white 
clothes, and are crowned. They sit around the throne of the Almighty, separated 
from it only by the four heavenly creatures. They are thereby marked out as the 
bearers of high heavenly office. They are the ones who utter the praises of God for 
his saving acts in history (Rev. 4:10 f.; 5:6 ff.; 11:16 ff.), or are present when his 
praises are sung (Rev. 14:3). Occasionally one of them comes forward to say some- 
thing (Rev. 5:5; 7:13; cf. the testimony of Peter and the other disciples in Matt. 
16:15 ff.). 

Although these visions suggest the idea of a heavenly counterpart of the office of 
elders in the earthly churches, so elevating it to a higher plane, it is not possible to 
verify this suggestion. The number 24 and the grouping around the throne may 
carry echoes of astronomical notions. But this does not mean any more than that 
these elders are to be seen as belonging to heaven and so to God. It is more prob- 
able that the image and the number are derived from the leaders of the 24 divisions 
of Jewish priests (1 Chr. 24:7 ff.), or of the temple singers (1 Chr. 25:9 ff.), who 
were called “elders” in later Judaism (cf. E. Lohmeyer HNT 16 on Rev. 4:4; A. 
Satake, ‘“Gemeindeordnung”’, WMANT XXI, 147 ff.). They may represent the 
twelve patriarchs and the twelve apostles whose names are written on the gates and 
foundations of the holy city (Rev. 21:12 ff.) or a combination of these and other 
ideas (G. B. Caird, A Commentary on the Revelation of St. John the Divine, 63 f.). 
—> Apostle, — Church, — Serve L. Coenen 


(a). H. W. Beyer, episkeptomai etc., TDNT II] 599-622; G. Bornkamm, presbys etc., TDNT VI 
651-83; C. Brown, “‘Ministry in the New Testament,” in J. C. Porthouse, ed., Ministry in the 
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Seventies, 1970, 10-22; R. E. Brown, Priest and Bishop: Biblical Reflections, 1971; P. Burke, “‘The 
Monarchical Episcopate at the End of the First Century’’, JES 7, 1970, 499-518; H. von Campen- 
hausen, Ecclesiastical Authority and Spiritual Power in the First Three Centuries of the Church, 
1969; K. M. Carey, ed., The Historic Episcopate, 1954; W. D. Davies, ‘‘Light on the Ministry from 
the New Testament,” Christian Origins and Judaism, 1962, 231-45; A. Ehrhardt, The Apostolic 
Succession in the First Two Centuries of The Church, 1953; and The Apostolic Ministry, 1958; 
E. M. B. Green, Called to Serve, 1964; A. T. Hanson, The Pioneer Ministry, 1961; A. E. Harvey, 
‘‘Elders”’, JTS New Series 25, 1974, 318-32; A. G. Hebert, Apostle and Bishop, 1963; K. E. Kirk, 
ed., The Apostolic Ministry, 1957"; H. Kting, Structures of the Church, 1964; The Church, 1967; 
and Why Priests ? 1972; T. M. Lindsay, The Church and the Ministry in the Early Centuries, 1902; 
T. W. Manson, The Church’s Ministry, 1948; and Ministry and Priesthood; Christ’s and Ours, 
1958; D. P. Meyer, The Episcopal Ministry and the Apostolic Succession in Recent Anglican 
Theology, 1968; L. Morris, Ministers of God, 1964; B. Reicke, prohistemi, TDNT VI 700-3; 
K. H. Rengstorf, Apostolate and Ministry: The New Testament Doctrine of the Office of the 
Ministry, 1969; E. Schillebeeckx, ‘““The Catholic Understanding of Office in the Church,”’ Theo- 
logical Studies 30, 1969, 567-87; E. Schweizer, Lordship and Discipleship, 1960; and Church Order 
in the New Testament, 1961; W. Telfer, The Office of a Bishop, 1962. 

(b). J. Benzinger, ‘‘Alteste in Israel,” RE I 224 ff.; U. Brockhaus, Charisma und Amt: Die paulin- 
ische Charismenlehre auf dem Hintergrund der friihchristlichen Gemeindefunktionen, 1972; J. Brosch, 
Charisma und Amter in der Urkirche, 1951; H. Brunotte, ‘‘Neue Literatur zur Bischofsfrage,”’ 
ZEK 13, 1967-68, 282—98; G. Friedrich, “‘Bischof,’””» BHHW I 254f.; H. Greeven, “‘Propheten, 
Lehrer und Vorsteher bei Paulus,” ZNW 44, 1952-53, 1 ff.; M. Horn, Amt und Bischofsamt. Ein 
Uberblick tiber das Verstandnis des Amtes in der ev.-luth. Theologie der Gegenwart, 1964; J. Jeremias, 
‘‘ *Presbyterion,’ ausserchristlich bezeugt,’” ZNW 48, 1957, 127 ff.; E. Lohse, Die Ordination im 
Spatjudentum und im Neuen Testament, 1951; W. Michaelis, Das Altesteamt, 1953; W. Nauck, 
‘‘Probleme des frithchristlichen Amtsverstandnisses (1 Petr. 5, 2f.),” ZNW 48, 1957, 201 ff.; F. 
Notscher, ‘“‘Vorchristliche Typen urchristlicher Amter?” in Die Kirche und hie Ameer, 1960, 
315 ff.;-K. Rahner and J. Ratzinger, Episkopat und Primat, 1961; B. Reicke, ‘““Die Verfassung der 
Urgemeinde im Lichte jiidischer Dokumente,” ThZ 10, 1954, 95 ff.; L. Rost, Die Vorstufen von 
Kirche und Synagoge im Alten Testament, BWANT, 4. Folge 24, 1938; H. Schlier, ‘“Die Ordnung 
der Kirche nach den Pastoralbriefen,” in Die Zeit der Kirche, 1956, 129 ff.; K. L. Schmidt, ‘““Amt 
und Amter,” ThZ 1, 1945, 309 ff. ; R. Schnackenburg, ‘“‘Episkopos und Hirtenamt in Apg. 20, 28,” 
in Episcopus: Studien tiber das Bischofsamt, (Festschrift Faulhaber) 1949, 66 ff.; R. Stockmeyer, 
‘‘Gemeinde und Bischofsamt in der alten Kirche,’ ThQ 149, 1969, 133-46; K. Weiss, ‘“‘Paulus, 
Priester der Kultgemeinde,’’ TLZ 79, 1954, 355-64; H. D. Wendland, “‘Geist, Recht und Amt in 
der Urkirche,”’ Archiv fiir evangelisches Kirchenrecht 2, 1938, 289-300. 


Bitter 
TL1K POG 11K poc (pikros), bitter; mix pac (pikros), bitterly. 


CL & OT Found in secular Gk. from Homer onwards, pikros means lit. pointed, 

sharp, pungent, bitter tasting, and in a transferred sense painful, angry, relent- 
less, embittered. It occurs some 40 times in the LXX, occasionally lit. (e.g. Exod. 
15:23; Jer. 23:15), but mostly in a transferred sense (e.g. Ruth 1:20; Hab. 1:6). The 
adv. pikros occurs 9 times (e.g. Isa. 22:4; 33:7). The adj. and the adv. occur in both 
Philo and Josephus. 


NT The adj. pikros is found only at Jas. 3:11 (bitter water as a symbol of the evil 

that issues from the tongue; the same spring cannot pour forth fresh water and 
bitter or brackish) and Jas. 3:14 (of bitter jealousy). In both passages Jas. shows 
that such conduct is utterly incompatible with the Christian profession and must 
be done away with. The adv. pikros is found only at Matt. 26:75 and the par. Lk. 
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22:61, where Peter acknowledged his denial and ‘“‘wept bitterly.” ““The weeping was 
violent and uncontrolled, expressing utter despair at the denial’ (W. Michaelis, 
TDNT VI 124). acc alae! G. T. D. Angel 


1K pia | 71K pita (pikria), bitterness. 


CL & OT pikria is rare in secular Gk., though it is found from Demosthenes and 

Aristotle onwards, meaning bitterness of taste or temper, and the hardness of 
times. It occurs about 30 times in the LXX: of the place-name Marah (Num. 33:8 f.; 
cf. Exod. 15:23); metaphorically in Deut. 32:22; Lam. 3:15, 19; Prov. 5:4; and of 
God in Isa. 28:21, 28. It regularly denotes the bitterness associated with grief, 
disappointment, hate and anger. Philo and Josephus use the noun in the same sense 
as the LXX, though Josephus rarely. 


NT In Heb. 12:15 (‘root of bitterness” = Deut. 29:18 LX X) bitterness is associated 
with anger as in the OT (cf. Deut. 32:32). Rom. 3:14 (quoting Ps. 10:7, 9:28) 
associates it with cursing in the course of an argument which shows that both Jews 
and Gentiles are “under the power of sin” (Rom. 3:9). In Acts 8:23 Peter accused 
Simon Magus of being “‘in the gall of bitterness and in the bond of iniquity”’ after 
he tried to purchase the Holy Spirit. The latter phrase reflects Isa. 58:6, and the 
former the connection made in the OT between bitterness, gall, wormwood and 
poison (Deut. 29:18; Lam. 3:15, 19; Prov. 5:4; cf. Amos 6:12). Unrighteous actions 
and desires produce bitterness. pikria (bitterness, perhaps including animosity, 
anger, resentment, harshness) comes first in a list of vices which the Christian 1s 
called upon to put away (Eph. 4:31). G. T. D. Angel 


| TK paiva | 71K paivw (pikraind), make bitter, embitter. 


CL & OT In secular Gk. from Hippocrates onwards, meaning lit. to make to taste 

bitter and in a transferred sense to affect harshly; in the pass. to be angry, to be 
embittered. It is found in the LXX some 12 times (e.g. Job 27:2; Ruth 1:13; Exod. 
16:20, be angry, enraged). It is never used of God. 


NT Husbands are not to be bitter, ill-disposed or harsh towards their wives (Col. 
3:19). In Rev. 8:11 it means to make water bitter through wormwood (cf. Deut. 
29:18; Jer. 9:15; 23:15; Lam. 3:15, 19; Amos 5:7; 6:12; Prov. 5:4). It describes 
one of the afflictions of mankind in the vision of the angels and trumpets. It also 
occurs in Rev. 10:9 f. of the scroll which the angel commanded John to eat which 
was sweet in his mouth but made his stomach bitter. The image suggests the anguish 
caused him by his prophetic message. The unpalatable message contrasts with the 
bitterness which afflicts men through the wormwood described earlier which con- 
tains the implication that it is brought about by their own evil. G. 7. D. Angel 


[mapanixpaivo | TA Panik paivw (parapikraino), embitter, make angry, 
provoke; also used like an intransitive, to be disobedient, 
be rebellious, rebel. 
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CL & OT parapikraino is not found before the LXX, where it is used over 40 times 

with the above meanings (e.g. Jer. 32[39]:29; 44[51]:3, 8 of provoking God’s 
anger; and of being disobedient and rebellious in Deut. 31:27; Pss. 68[67]:6; 106 
[105]:7; Ezek. 3:9; 12:9). 


NT In the NT it is found only at Heb. 3:16 which is dependent on the LXX of Ps. 
95[94]: 7-11. The noun parapikrasmos, rebellion, occurs in Heb. 3:8, 15 (both 
from Ps. 95[94]:8). It is used in the OT to refer to the Exodus rebellion (cf. Exod. 
15:23; 17:7; Num. 14; 20:2-5). The author of Heb. cites the Ps. as a warning 
against disobedience, urging believers: ““Today, when you hear his voice, do not 
harden your hearts as in the rebellion.” G. T. D. Angel 


Arndt, 626, 663; Moulton-Milligan, 512; W. Michaelis, pikros etc. TDNT, VI 122-27. 


Black, White, Red 


| EAA | péhac (melas), black. 


CL & OT melas is found in secular Gk. from Homer to the 3rd cent. A.D., meaning 

dark, black, and in a transferred sense sinister, malignant, enigmatic. It occurs 
in the LXX (Cant. 1:5; Zech. 6:2 etc. for sahor), Philo and Josephus who uses 
melas metaphorically as the sign of a stranger, of mourning (as also the Talmud) 
and of personal misfortune. 


NT The neut. to melan is used for ink at 2 Cor. 3:3; 2 Jn. 12; 3 Jn. 13. 
melas is contrasted with — leukos, white, in Matt. 5:36: “‘And do not swear by 
your head, for you cannot make one hair white or black.”’ There is perhaps here a 
complex of ideas. Swearing was sometimes made by the — head (cf. also Mishnah 
Sanh. 3:2)andin some instances the vow was symbolized by not cutting the hair (Exod. 
20:25; Num. 19:2; Deut. 15:19; Jdg. 13:5; 16:17 ff.; Acts 18:18; 21;24). Several 
times disciples are assured that the hairs of their heads are all numbered, and thus 
will not perish (Matt. 10:30; Lk. 12:7; 21:18; Acts 27:34). Man has no control 
over the course of time; his vows cannot turn the clock back by turning his white 
hair again to the black of his youth. Nevertheless, the disciple can trust in the 
—> father’s providential care that nothing will befall him without the father’s will. 
At Rev. 6:5 the rider of a black horse holds a balance, while a voice quotes high 
prices for food, probably a sign of famine sent as judgment. The apocalyptic image 
is derived from the four horses in Zech. 6:2 which represent the universal lordship 
of God. (On this passage see W. D. McHardy, ‘“The Horses in Zechariah” in In 
Memoriam Paul Kahle | Beihefte zur Zeitschrift fiir die alttestamentliche Wissenschaft] 
1968, 174-79; and J. G. Baldwin, Haggai, Zechariah, Malachi, 1972, 138 ff.) In Rev. 
6:12 the sun becomes “‘black as sackloth’’, the colour indicating mourning, as often 
in Jewish literature in the setting of — judgment (cf. Joel 2:31). The darkening of 
the sun is a recurrent eschatological symbol of the day of the Lord’s coming in 
judgment which the NT takes over from the OT (Isa. 13:10; 50:3; Ezek. 32:7; Joel 
2:10, 31; Amos 8:9; Ass. Mos. 10:5; Matt. 24:29; Mk. 13:24; Lk. 23:45; Acts 
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2:20; Rev. 6:12; 9:2; cf. R. H. Charles, The Revelation of St. John [ICC], I, 1920, 
180; —- Darkness, — Present, art. hémera). 
Later Christian literature called the devil “the black one” (e.g. Barn. 4:9; 20:1). 


G. T. D. Angel 
| AEVKOG | Aévk dc (leukos), white. 


CL & OT In secular Gk. from Homer onwards /eukos means light, fair, bright, clear, 

white. In the LXX it means the colour white (Gen. 49:12; Isa. 1:18; Zech. 1:8; 
chiefly for /aban), though white here may include half-yellow. It is used of clear 
speech in Isa. 32:4. White was the colour of the priest’s linen clothing symbolizing 
purity (Schirer, II, 1, 276 ff.; W. Michaelis, TDNT IV 242 f.; cf. Exod. 28 :40-43; 
39:27 ff.; Ezek. 44:17 ff.; Josephus, Ant., 3, 7, 1 ff.). White symbolizes the state of 
being purified from the defilement of sin (Ps. 51:7; Isa. 1:18; Dan. 11:35; 12:10). 
It is the colour of God himself (Dan. 7:9). But it is also used in the diagnosis of 
leprosy (Lev. 13 where about half the references occur). Both Philo and Josephus 
saw symbolic implications in the colour (cf. TDNT IV 243 f.). The latter mentions 
that the Essenes went clothed in white (War, 2, 123). From the Ist cent. A.D. 
onwards the dead were buried in white linen (TDNT IV 244 f.). This may be con- 
nected with the imagery of the garments of glory worn by the saints in their trans- 
figured state (Eth. En. 62:14 ff.; Sl. Enoch 22:8). 


NT leukos occurs only in the Gospels, Acts and Rev. It is used of the yellowish 

white, ripe corn ready for harvest (Jn. 4:35), in a context which suggests that the 
eschatological harvest is at hand and that the disciples are now being sent out as 
reapers (cf. Matt. 9:37). (See further R. E. Brown, The Gospel according to John 
(i-xii), 1966, 173 f. L. Morris, however, finds puzzling the application of white to 
crops and suggests that it may be a metaphorical reference to the white garments of 
the crowds, The Gospel according to John, 1971, 297.) 

White is an eschatological colour in various other contexts, especially in the 
description of garments. In the transfiguration of Jesus, his garments appeared 
brilliantly white (Matt. 17:2; Mk. 9:3; Lk. 9:29; — Form, art. morphé). So too was 
the appearance of the angels at the tomb (Matt. 28:3; Mk. 16:5; cf. Jn. 20:12; Lk. 
24:4), and of the two men who addressed the disciples after Jesus had ascended 
(Acts 1:10). White is also the colour of the garments of the saints in the after-life 
(Rev. 3:4f., 18; 4:4; 6:11; 7:9, 13; 19:14). In the first instance, white is associated 
with eschatological and transcendent existence, and not with Godhead as such. 
However, the throne of God is white (Rev. 20:11), and in an earlier vision John 
has seen ‘‘one like a son of man” seated upon a white cloud wearing a golden — 
crown and bearing a sharp sickle (Rev. 14:14). In his first vision the glorified Christ 
appeared with white hair like wool and snow (Rev. 1:14), associating the Risen 
Christ with the “‘ancient of days” (Dan. 7:9) whose raiment was white as snow and 
hair white as wool, showing that for John “‘Christ is equal to God in essence and 
appearance” (W. Michaelis, TDNT IV 247, quoting J. Behm, Apokalypse [NTD], 
ad loc.). Perhaps there is also the implicit thought in Rev. that since white is the 
colour symbolic of God himself, the white garments of the saints symbolize the 
holiness and purity that only God bestows. In keeping with this, the glorified 
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Christ who comes in judgment is seen riding a white horse (Rev. 6:2; 19:11) and the 
armies of heaven who follow him are clad in “‘fine linen, white and pure’”’ riding 
‘“‘white horses” (Rev. 19:14). However, the horse which symbolizes death which is 
followed by Hades 1s a pale (chloros) horse (Rev. 6:8; cf. R. H. Charles, op. cit., I, 
168 f.; — melas NT). 

In the letter to the church at Pergamum those who overcome are promised ‘“‘hid- 
den manna” (-> Bread, art. manna) and ‘‘a white stone, with a new name written 
on the stone which no one knows except him who receives it”’ (Rev. 2:17). Various 
images may lie behind this. The white stone was used by jurors to signify acquittal 
(Ovid, Metamorphoses, 15, 41). It was regarded as a mark of felicity (Pliny, 
Epistulae, 6, 11, 3). In a certain royal assembly possession of a stone entitled one 
to free entertainment, and there was a rabbinic tradition that precious stones fell 
along with the manna (R. H. Charles, op. cit., I, 66). The tribes of Israel were 
represented by precious stones in the high priest’s breastplate (Exod. 28:15—21). 
Perhaps John is combining some of these ideas with that of > confessing the — 
name of Christ as — Lord and the implied corollary of being owned by God (cf. 
Matt. 10:32; Mk. 8:38; Lk. 12:8; Rom. 10:9 ff.; 1 Cor. 12:3; Phil. 2:11). 

What has been said above stands in contrast with the vb. koniad, whitewash, 
which is used of the tombs which were whitewashed annually before the Passover, 
lest pilgrims inadvertently tread on them and so became — defiled (Matt. 23:27; 
cf. Lk. 11:44; SB I 936f.). The whitewashing appears to have served both as a 
warning and as an embellishment. Jesus denounced the scribes and Pharisees as 
hypocrites, “for you are like whitewashed tombs, which outwardly appear beauti- 
ful, but within they are full of dead men’s bones and all uncleanness”’ (Matt. 23: 27). 
Similarly, Paul denounced Ananias as a “‘whitewashed wall” (Acts 23:3, perhaps 
combining the idea of a tomb built into a wall and that of the whitewashed fragile 
wall in Ezek. 13:10 ff.). G. T. D. Angel 


| MVP POC | mvp poc (pyrros), red (as fire). 


CL & OT pyrros is connected with pyr, — fire, and pyrod, burn. It is attested in 

secular Gk. from Aeschylus onwards, and can mean red, yellow, yellow-grey, 
tawny. The LXX uses pyrros for ’Gdém (Gen. 25:30; Num. 19:2; 2 Ki. 3:22; Cant. 
5:10). Red horses figure in the vision of Zech. 1:8 and 6:2 (melas), the red sym- 
bolizing the east. 


NT The word occurs only at Rev. 6:4 and 12:3, though Pyrros, Pyrrhus, occurs as 
a proper name in Acts 20:4. The rider of the red horse (6:4) is a war-monger, 
the colour signifying slaughter. Most commentators interpret the four riders as 
agents of destruction, sent out or simply permitted by God. The red dragon (12:3) 
denotes —> Satan, but recalls the evil Leviathan (Isa. 27:1), associated with Egyptian 
power (Ezek. 29:3). The colour might stand for bloodthirstiness (12:4), or for evil, 
as does scarlet (kokkinos, 17:3; cf. Isa. 1:18). Purple (porphyros, 17:4) symbolizes 
wealth and luxury (18:16; cf. Lk. 16:19). The noun porphyra meant originally the 
purple shell-fish (murex), then the dye obtained from it, and finally cloth, clothing 
(cf. Acts 16:14). It is used of the garment which the Roman soldiers put on Jesus 

(Mk. 15:17, 20; Jn. 19:2, 5) mocking him as King of the Jews. G.7. D. Angel 
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Arndt, 441, 473, 501, 700, 738; F. Lang, pyrros, TDNT VI 952; Liddell—Scott, 1042, 1095 f., 1559; 
W. Michaelis, /eukos and melas, TDNT IV 241-50, 549 ff.; O. Michel, kokkinos, TDNT III 812 ff. ; 
Moulton—Milligan, 395; M. Rissi, The Future of the World, 1972, 19, 91; and commentaries on 
Revelation on the passages cited, by R. H. Charles (ICC), I-II, 1920; A. Farrer, 1964; G. B. 
Caird, 1966; L. Morris, 1969; G. E. Ladd, 1972; G. R. Beasley-Murray, 1974. 


Blessing, Blessed, Happy 


ae. evAoyéw@ (euloged), speak good of, praise, bless; edAoyia 

(eulogia), fine speaking, praise, blessing; ebAoyntdc 

(eulogétos), praised, blessed; évevAoyéw (eneuloged), bless; aamadCopal (aspazomai), 
greet; GOMAGLOG (aspasmos), greeting. | 


cL 1. The vb. eulogeo is found in Gk. literature from the tragedians onwards. It is 

compounded from the adv. eu, well, and the root Jog-, speak (> Word), and 
means to speak well. (Its opposite is kakologeé, speak badly.) Correspondingly the 
noun eulogia (attested from Pindar onwards) means speaking well. The verbal adj. 
eulogétos corresponds to the perf. part. pass. eulogémenos and means a person or 
thing which is favourably spoken of and thus praised. The intensive compound 
form eneulogéo or eneulogeomai is not found in secular Gk. literature. 

(a) Applied to form, speaking well (eulogia) refers to its aesthetic appeal, the 
attractive presentation of what one is saying (cf. TDNT II 754). In Rep., 3, 400de 
Plato names eulogia alongside euharmostia (harmony), euschémosyné (good 
deportment), and eurhythmia (symmetry) as consequences of euéthia (good morals 
or good character). In Lucian (Lexiphanes 1) and Aesop (ed. Halm 274, 274b: 
eulogos) the concept takes on the negative sense of a well-composed, but false, 
attractiveness of speech (so also Rom. 16:18). 

(b) Applied to its content, speaking well (eu/ogia) expresses praise and extolling. 
This praise can be of things (e.g. a city, Aesch. Agamemnon, 580; distinguished 
deeds, Isoc., 6, 105), or persons (e.g. fathers, Aristoph., Knights, 565; women, 
Aristoph., Ecclesiazusae, 454). Occasionally it is used of the praise of the gods 
(objective gen.) (e.g. Pan in CIG, III p. 1190, no. 4705b 2; and Isis, ibid. no. 4705c 
3). In such a context euloged comes close to the meaning of eucharisted, thank 
(— Thank, Art. eucharistia). Only once (Eur., Suppliants 927) are the gods the sub- 
ject of eulogein. The gods consider men in their good deeds. This reflects the réle 
of the gods as protecting and endowing men, which is not altogether unknown in 
Gk. religion (cf. Aesch., Eumenides, 997 ff.). Yet one cannot ascribe to the Gk. 
gods a specific activity of blessing. eu/ogeo first comes to mean bless in the LXX. 

2. H. Windisch thinks that the basic meaning of aspazomai is that of embracing 
as in the mutual greeting of two good friends (TDNT I 497). Its etymology is 
obscure, and it is found from Homer onwards. It is also possible that its basic 
meaning is to speak or say. Like philed (—> Love), aspazomai originally expressed 
liking and welcoming, respect and love for persons and things (Xen., Cyropaedia, 
1, 4, 1; Anabasis, 7, 1, 8; Plato, Apology 29d, Symp. 209B; Eur., Jon 587). Later its 
application was limited to the act of greeting, as opposed to the word of greeting 
(cf. chaire, hail!). It included offering one’s hand, embracing, kissing (philéma) and 
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genuflexion (— Prayer, Art. proskyneo) (Plut., Titus, 11; Agesilaus, 11; Phocion, 
27; Josephus, Ant. 11, 8, 5 (331)). Correspondingly, the sub. aspasmos means first 
embrace, love (Plato, Laws, 11, 919e), then greeting, visit (Epict., Diss., 4, 4, 3, 37). 
Written greetings are uncommon in the pre-Christian era, but they were more 
frequent in the Oriental world (cf. Amarna and Elephantine Letters). 


oT In the LXX these words are very common (in all 640 occurrences, 450 in the 

case of euloged). Most often they represent forms of the root bdarak (bless). 
Here euloged comes to mean bless and is no longer contrasted with kakologeo (see 
above CL 1), but with kataraomai (curse). This group of words occurs in almost all 
OT and apocryphal texts, but it is particularly common in Gen., Deut., Pss. and 
Tob. The descriptions of blessing in the OT have to some extent developed a 
peculiar “‘language of blessing’ (C. Westermann, Der Segen in der Bibel und im 
Handeln der Kirche, 1968, 33). It is, therefore, necessary for the understanding of 
the OT concept of blessing to deal not only with cases of the barak and eulogeo 
groups of words but also with texts which describe the blessing in their own way 
without using this terminology. 

1. The concept of blessing has its origins in pre-Israelite times and is connected 
with magical concepts from which blessing could originally be distinguished only 
with difficulty (cf. G. van der Leeuw, Religion in Essence and Manifestation, 1964?, 
§59). This is implied even in the etymological links of the Heb. barak with the 
Ugaritic root brk and the Akkad. word kardabu. Basically barak means endow with 
beneficial power. This meaning involves both the process of endowing and the 
condition of being endowed. Hence blessing originally involved a self-contained 
beneficial force which one could transmit to another and which stood in contrast 
to the destructive power of cursing (—> Curse, Art. kataraomai). 

2. In the OT one can find elements of such pre-Israelite ideas and customs of 
blessing which were common particularly in the ancient religions of the Near East. 
Blessing features strongly in the stories of the patriarchs in Gen. 12-36. 

(a) The performance of a blessing involves a —> word invested with power and an 
action ratifying it. The oldest formula of blessing is a promise in the indicative: 
Blessed are you! (bartik ’attah; LXX eulogétos [sy ei], e.g. Gen. 26:29). The actions 
that accompanied this pronouncement have a symbolic significance. Through 
physical contact they confer beneficial power by the laying on of hands. This is by 
the right hand (Gen. 48:13 ff.), or at least by the raising of the hands or the arms 
(Exod. 17:11), kissing or embracing (Gen. 48:10), and the touching of clothes (2 Ki. 
2:13 f.), staffs (2 Ki. 4:29), or placing the hand under the thigh (Gen. 24:9; 47:29). 
The one who was to bestow the blessing fortified for bestowing it by eating a special 
food (Gen. 27:4). 

(b) The imparted blessing works unconditionally and irrevocably. It is perma- 
nent and can neither be revoked nor rendered ineffective (Gen. 27:33; 2 Sam. 7:29). 

(c) The blessing does not have its original setting in the sacral context of the cult, 
but in that of the family bonds of kinship. 

(d) There are correspondingly different occasions for blessing. The most fre- 
quent form of expression is a greeting at meeting and parting (Gen. 47:7 ff.). A 
blessing was imparted particularly at the climactic points in life: at birth (Ruth 
4:13 f.; cf. Lk. 2:34), marriage (Gen. 24:60) and death (Gen. 48:1 ff.; 49:28 ff.). In 
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this connection it is important to note the blessing of the heir, by which the head 
of the family conveyed his power before his death chiefly to his first-born son, and 
thus passed it on to the next generation (Gen. 27:1 ff.; 48:1 ff.). 

(e) Basically anyone is entitled to impart a blessing or a curse. But some men 
were specially endowed with a power to bless and curse, e.g., the seer Balaam 
(Num. 22), charismatic leaders like Joshua (Jos. 6), Melchizedek Gen. 14:18 ff.), and 
later also prophets and priests. 

(f) In earlier times blessing had a mutual character. Not only did the mighty 
bestow a blessing on their inferiors (e.g. Melchizedek on Abraham in Gen. 14:18 ff.), 
but also the inferiors on the mighty (e.g. Jacob on Pharaoh in Gen. 47:7-10). 
Men reply to the blessings of a deity by blessing him, i.e. by recognizing his power 
in praise. Hence barak means, on the one hand, bless (subject: God) and, on the 
other, praise (subject: men). 

(g) The nature of the blessing is that of the conferring and transference of bene- 
ficial power, which produces fertility in men (Gen. 24:34-36) and in livestock and 
lands (Gen. 30:25 ff.). Blessing works vertically in the continued growth of succeed- 
ing generations (expressed in the genealogies of Gen.5 and 11:10 ff.). Horizontally 
it effects peace, security from enemies, good fortune and well-being for a tribe or 
group (expressed most comprehensively in the concept salém, well-being. 

(h) This original concept of a blessing, which precedes both the emergence of 
cult and theological reflection appears most clearly in Jacob’s plot to steal the 
blessing in Gen. 27. 

3. (a) The story of Balaam (Num. 22-24) combines the pre-Israelite phenomenon 
of the blessing with the power of Yahweh, the God of Israel. Balak, king of Moab, 
apprehensive of an invasion of the Israelites into his land, called on the pagan 
charismatic soothsayer Balaam to help by checking the threatening foe with a > 
curse (Num. 22:1-6). The point of the story is that Yahweh, the God of Israel, 
shows himself to be master of the power to pronounce blessing. Balaam is deprived 
of his own innate powers of control and may only bless, instead of curse, at Yahweh’s 
command (Num. 22:12, 31, 38; 23:3-5). In this transference of all the power of 
blessing to Yahweh, blessing has lost its magical quality. The visible contacts 
conveying the power are reduced to actions in which Yahweh is understood as the 
real agent of blessing. 


(b) The pronouncements of the blessing (Num. 23:7-10, 18-24; 24:3-9, 15-24) 
in the story of Balaam have their true home in the formal pronouncements of 
blessing and cursing (cf. Gen. 9:26; 49; Num. 22-24; Deut. 33; Gen. 3:14 f.; 4:11; 
Lev. 26; Deut. 28). Blessing belongs to the language of the seer. It differs from the 
prophetic promise of salvation in the way it depicts salvation. It portrays the earthly 
well-being of the people or the land. Thus Num. 24:5 f. declares: “‘How fair are 
your tents, Jacob, your encampments, Israel. Like valleys that stretch afar, like 
gardens beside a river, like oaks that the Lord (MT YHW4#H) has planted, like 
cedar trees beside the waters.” 

(c) The decisive switch from the prehistoric, unhistorical concept of the blessing 
within the tribe to the historical understanding of the blessing in the context of the 
history of Israel occurs in the Yahwistic prologue to the story of the patriarchs in 
Gen. 12:1-3. The text is divided into a three-fold command (v.1) and a six-fold 
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promise, each part linked by waw (and; vv. 2-3). The command contains the de- 
mand that Abraham depart from his land, his tribe and his family. He is to break 
off his settled way of life, in order to travel on towards a vaguely indicated destina- 
tion. It is a striking feature of the formulation of the promise, that in these program- 
matic promises the root barak occurs 5 times, each time in a different form, as the 
key word. As distinct from the immediate transference of power in pre-Israelite 
times, the Yahwist has made the blessing into an object of Yahweh’s — promise. 
He has given the previous unhistorical procedure of blessing a future perspective: 
the blessing is promised for future times. 

The Yahwist takes up the tradition of the promise of a son or a posterity in the 
patriarchal stories (cf. Gen. 26:34-36; 26:24). Here the son is not named as the 
blessing promised to Abraham, as he is in Gen. 15:4; 18:10. The blessing is the 
great nation and the great name which this nation obtained later as in the time of 
the empire of David and Solomon (v. 2; cf. 2 Sam. 7:9). The blessing is seen as a 
promise realized in the history of Israel. “‘ ‘Blessing’ becomes the key word of the 
great history of Israel from Abraham’s departure up to the Davidic empire”’ (H. 
W. Wolff, Gesammelte Studien, ThB 22, 1964, 356). 

The sixth clause, formulated with a constative perf., is the most comprehensive: 
“all tribes of the earth can obtain blessing in you” (v. 3b; cf. 18:18; 28:14; the niph. 
of barak is to be translated as mid., not pass.). This sentence is to be understood in 
the context of the primal history which embraces all mankind (Gen. I-11), which 
mentions 5 instances of the curse on mankind (Gen. 3:14, 17; 4:11; 5:29; 9:25). 
In contrast to this history of the curse, Gen. 12:3b sets before “‘all tribes of the 
earth” a history of blessing. It includes liberation from vain toil (Gen. 3:17), care- 
fraught wandering (Gen. 4:11 f.), base servitude (Gen. 9:25) and the destructive 
chaos of the nations (Gen. 11:1 ff.). Thus in Gen. 12:1—3 the Yahwist spans the 
histories of patriarchs, nation and mankind with his promise of blessing. 

4. (a) After Israel’s settlement in Canaan a lengthy struggle began over whether 
the Canaanite fertility gods, the Baalim, or Yahweh, the God of promises who 
brought Israel out of Egypt, was to be honoured as bestower of blessing. The 
fierceness of this clash is especially apparent in the accounts of the prophet Elijah 
(1 Ki. 17-19). The story of God’s judgment on Carmel (1 Ki. 18) symbolizes the 
victory of Yahweh who causes fire to fall from heaven over the powerless deity, 
Baal (cf. G. von Rad, Old Testament Theology, I, 1967, 16 ff.). The story of drought 
and rain (1 Ki. 17:1; 18:1, 2a, 16 f., 41-46) transfers Baal’s powers of fertility and 
blessing to Yahweh, who is now seen as Lord of the land. His continued activity in 
bestowing blessing in the promised land of Canaan adds a new element to his 
actions in history. 

(b) This understanding of blessing is expressed in Deuteronomy. Here the whole 
nation receives the gifts of civilized society — fertility of body, of cattle, of field, 
political unity and harmony with neighbouring peoples — as blessings from Yah- 
weh’s hand. “‘Blessed are you in the city, and blessed in the field. Blessed is the fruit 
of your body, the fruit of your land and the fruit of your cattle... .The Lord will 
cause your enemies who rise up against you to be defeated by you”’ (Deut. 28: 3-7; 
cf. 7:13—-16). Yahweh’s blessing is understood in Deut. in this-wordly, secular terms. 
G. von Rad speaks of a “material view of salvation, which . . . extends even to the 
kneading-trough of the individual household (Deut. 28:5)” (op. cit. I, 1962, 229). 
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In contrast to the concept of blessing in Gen. 12, 15, 26, Deuteronomy does not 
speak of blessing in the form of an unconditional promise, but in the form of 
conditional sentences. “Jf (MT ’im; LXX ean) you now listen carefully to the voice 
of Yahweh, your God... then all these blessings will come upon you” (Deut. 
28:1 f.; cf. vv. 15 f.). Being thus bound to the obedience of the nation, the blessing 
is an element in the — covenant between Yahweh and Israel. As Yahweh fulfils 
his covenant obligations in blessing, so Israel is bound to keep the covenant. The 
reverse side of this conditional blessing under the covenant is the curse that attends 
Israel’s failure to keep its obligations. That is the significance of the command of 
Deut. 11:29 to set the blessing on Mount Gerizim and the curse on Mount Ebal. 
The two possibilities, between which Israel must choose (Deut. 30.:19), are developed 
at length in ch. 28: vv. 1-14, the blessing; and vv. 15—68, the curse. By drawing bless- 
ing into the covenant, Deut. unites the polarity of blessing and cursing with that of 
salvation and judgment (— Redemption, art. s6z6 OT; — Judgment, art. krima 
oT; cf. C. Westermann, Der Segen, 51 f.). 

(c) Besides Yahweh, the real bestower of blessing, there are also in Israel indivi- 
dual people or groups who mediate blessing: — kings, — prophets and — priests. 
The role of the king in mediating blessing is never so prominent in Israel as, e.g., 
in Egypt. But the promise given by Nathan (2 Sam. 7:16) shows that at any rate 
the Davidic kingship conveys blessing. The first temple at Jerusalem is consecrated 
with a two-fold act of blessing by Solomon before and after the prayer of conse- 
cration (1 Ki. 8:14, 54). The extent to which the king was seen as bringing blessing 
is particularly clear in the messianic texts which speak of a new king who will bring 
his nation the blessings of well-being and peace (cf. Isa. 9:6 f.; 11:1 ff.). Part of the 
task of the early prophets was to intercede for Yahweh’s blessing on the nation 
(1 Ki. 18:41 ff., Elijah; 2 Ki. 6:24 ff., Elisha; Amos 7:1 ff.; Jer. 14). The later 
literary prophets proclaimed well-being in the form of a future activity of Yahweh 
in salvation and blessing. Like the apocalyptic writers, they portrayed this blessing 
promised for the future as an earthly salvation in the language of blessing (see 
above 3 (b)). It is seen as a messianic kingdom of peace (Isa. 11; Zech. 9:9f.), a 
quiet and prosperous life (Mic. 4:3 f.; Zech. 9:17), prosperity and a great banquet 
(Isa. 55:1 ff.; 25:6), the destruction of enemies (Isa. 27:1), lasting peace (Isa. 26:12) 
and universal well-being (Isa. 65:17—25). 

5. (a) Blessing also plays an important part in Israelite worship. That is apparent 
in the consecration of Solomon’s temple (1 Ki. 8:14, 54; see above 4 (c)). The 
temple as the holy precinct is the true place for the mediation of blessing to the 
nation and the land. The blessing was bestowed at the close of worship on the 
members of the cultic community as they returned to their houses, that it might be 
realized in their daily lives (cf. the Pss. of blessing: 65; 115:12-15; 128; 129:8; 132 
etc.). The community responded to the blessing that it had received by blessing 
Yahweh in their turn, in the cry of adoration, ‘‘Praised be Yahweh” (MT bartik 
YHWH; LXX eulogétos kyrios). This formula occurs especially frequently in the 
Pss. of praise (Pss. 18:47; 28:6; 31:21(22); 66:20; 68:19(20); 119:12; 124:6; etc.; 
cf. also the doxologies of Pss. 41:13(14); 72:18(19); 89:52(53); 106:48). Probably 
the blessing was also pronounced on certain cultic occasions (e.g. the presentation 
of the first-fruits, Deut. 26:1 ff.) and over individuals (cf. Pss. 91; 121). 

(b) The theology of blessing in the so-called priestly tradition presupposes the 
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institutions of the cult. The bestowal of blessing is a privilege of the Levitical — 
priests. Lev. 9:22 f. tells of the first pronouncement of the priestly blessing at the 
end of the first service of sacrifice in the holy tent. It is confirmed by the appearance 
of Yahweh’s glory. Num. 6:24-26 records the wording of the priestly, Aaronic 
blessing, to be pronounced at the end of every act of worship: ““May Yahweh bless 
you, and keep you; may Yahweh let his face shine upon you, and may he be gra- 
cious to you; may Yahweh lift up his countenance towards you, and may he set 
well-being upon you.” This rhythmic blessing falls into three parts, each of which 
describes Yahweh’s blessing and its content with different words, so rendering it 
more impressive. The process of his blessing is described as a shining or lifting up 
of his + face (MT panim; LXX prosdpon). panim means that side of Yahweh’s 
nature which is turned towards men (cf. the k*°b6d YHWH, Yahweh’s glory). If 
Yahweh does not hide that side of himself that is turned towards men, but lifts it 
up; if he does not darken it in wrath, but lets it shine; then Yahweh’s blessing 
means his welcoming disposition towards men. The content of the blessing is 
described by the concepts of protection, grace and — most comprehensively — well- 
being (Heb. sal6m, — Peace or). The blessing is received by the community of the 
Israelites gathered for worship, who are addressed as a single person (v. 23). The 
six verbs of the blessing are in the cohortative imperfect, i.e. in the form of a desire 
for blessing and not a promise in the indicative. Thus Yahweh’s freedom over against 
cultic blessing is safeguarded. The priests can simply pray for his blessing; but they 
cannot dispense it. Nevertheless, Yahweh’s promise attends the priests’ act of 
blessing: “If they thus set my name upon the Israelites, I myself will bless them” 
(v. 27). 

(c) While the concept of blessing in Num. 6 has a sacral, priestly, cultic character, 
related to the cultic community, the blessing pronounced in Gen. 1:22, 28 embraces 
all creation, men and other creatures. ‘“‘Be fruitful, increase, fill the earth and 
subject it to yourselves” (Gen. 1:28). Gen. 2:3 does not only sanctify the seventh 
day for the cultic community, but primarily blesses it for all men. C. Westermann 
deduces from the common and contrasting elements in Gen. | and Num. 6 that 
“the blessing given in worship . . . is in fact meant for all mankind; and the blessing 
pronounced upon the community gathering for sacred worship is that intended for 
all mankind and indeed for all living things” (op. cit., 61). 


6. (a) Even the occasionally thoroughly secular sayings collected in the OT 
Wisdom literature are indirectly related with blessing. Here Yahweh’s blessing is 
expressed in the shrewd advice which a wise man can give in secular matters (details 
in Westermann, op. cit., 40 ff.). 


(b) The dramatic dialogues of the Book of Job also discuss the question of 
Yahweh’s action in bestowing and withdrawing his blessing. The argument shows 
that the mechanical application of the theology of blessing of Deut., that 
blessing and cursing are entirely dependent on obedience or disobedience (cf. 4 (b)), 
upheld by Job’s “‘friends’’, with all their merciless implications, is not the com- 
plete answer. For it does not square with the reality of Job’s sufferings (cf. also 
Ps. 73 and the scepticism of the Preacher in Eccl.). Here the OT theology of blessing 
reaches its limits. Yahweh’s blessing is no longer primarily experienced in the present. 
As in apocalyptic, it is awaited in the promised eschaton. 
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(c) The original forms of the blessings are preserved in the Book of Tobit which 
echoes the stories of the patriarchs: the blessing of children by their parents, 
especially at their departure (Tob. 5:16; 7:7; 9:6; 10:12), and in greetings (Tob. 
7:6; 10:12). 

(d) In Rab. Jud. pronouncements of blessing and praise are widespread. The 
first tractate of the Mishnah is called b*rakét. Praises are introduced with the for- 
mula “‘Praised be the Lord”’, and extol Yahweh for his deeds and gifts. The rabbis 
knew of appropriate praises for all the most widely varied situations of daily and 
cultic life (cf. SB IV 616 ff., 627 ff.). We should remember here the blessing that 
Jews pronounced at table before and after a meal. Ber. 35a says: “It is forbidden toa 
man to enjoy anything of this world without a benediction, and if anyone enjoys 
anything of this world without a benediction, he commits sacrilege’ (for details 
cf. H. W. Beyer, TDNT II 759 ff.). 

(e) The texts of the Qumran community include hymns of praise, some of which 
begin with the formula “Praised are you, Lord” (the Qumran Thanksgiving Hymns 
or Hodayot, 1QH). The extant fragments of the Blessings Scroll (1QSb) contain 
blessings for priests and other persons. The Community Rule quotes a (gnostic?) 
version of the Aaronic blessing: ‘“May He (Yahweh) bless you with all good and 
protect you from all evil and illuminate your heart with the understanding of life 
and be gracious to you with everlasting knowledge, and may He lift up his gracious 
countenance towards you for your eternal well-being” (1QS 2:2-4). 


NT Compared with the fundamental significance of blessing in the OT, the NT 

gives less prominence to both the concept and the act. The group of words 
associated with the root eulog- occurs altogether 68 times in the NT. The vb. 
eulogeo accounts for 41 occurrences; eneuloged 2 (Acts. 3:25; Gal. 3:8); kateulogeé 
1 (Mk. 10:16); the noun eulogia 16; and the verbal adj. eulogétos 8. Comparatively 
speaking, this group is most frequent in Lk., the major Pauline epistles and Heb. 
But Jn. uses the vb. only once (12:13) in an OT quotation. In the shorter Pauline 
epistles, the Pastorals, the Johannine and the Catholic epistles, 2 Pet., Jude, the 
group does not occur at all. 

1. The formal and aesthetic sense of eulogia found in classical Gk. is only alluded 
to in a deprecatory fashion in Rom. 16:18: ‘““They (Paul’s opponents) do not serve 
our Lord Jesus Christ, but their own belly and they deceive the hearts of the un- 
suspecting with their skill of speech (chréstologia) and pleasing eloquence (eulogia).”’ 

2. Far more often (40 times out of 68) the root has the meaning praise, extol. The 
adj. eulogétos means only blessed, praised. This usage derives, on the one hand, 
from the basically secular Gk. meaning, to speak well of someone (see above CL | 
(b)), and, on the other hand, from the LXX translation of the OT form of praise of 
God, “‘Blessed, i.e. praised, by Yahweh’’ (see above OT 5 (a)). 

(a) The NT also uses this root to express its praise of God. In this context it 
takes on a doxological character. As in late Judaism (Ber. 7:3; Eth. Enoch 77:1), 
God is called the “praised (eulogétos) One” (Mk. 14:61). Zechariah’s hymn (Lk. 
1:68, the Benedictus) and some letters (2 Cor. 1:3; Eph. 1:3; 1 Pet. 1:3) begin with 
the formula ‘‘Praised be God (the Lord)” (eulogétos (kyrios) ho theos). The rela- 
tionship of greeting and praise of God is particularly clear here (cf. the formula of 
greeting still practised in S. Germany, “Griiss (dich) Gott’’, ““God greet you’’). 
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Another form of doxology occurs as a short interjection of praise (eu/ogia) in Paul’s 
letters (Rom. 1:25b; 9:5; 2 Cor. 11:31). It is expanded as a hymn in Rev. (5:12, 
13b; 7:12 + Song, Art. hymnos). 

(b) The greeting of a superior was expressed not by the doxological adj. eulogétos 
but by the perf. part. pass. of the more versatile vb. euloged: eulogémenos. This 
expresses not only praise and greeting, but recognition that God has blessed the 
person concerned. Jesus is greeted with the cry of eulogémenos, praised, blessed, 
welcome (Mk. 11:9 par.; Matt. 23:39 par.; cf. Ps. 118:26). This form of greeting 
also welcomes the coming of God’s kingdom, initiated by God with the 
Messiah’s coming (Mk. 11:10). It is applied to Mary, the mother of the Messiah 
(Lk. 1:42). 

(c) The Jewish custom of offering praise on various occasions in everyday life 
and in worship (see above oT 6 (d)) is also attested in the NT writings (Lk. 1:64; 
2:28 f., the Nunc Dimittis; 2:34; 24:53; 1 Cor. 14:16; Jas. 3:9f.). According to the 
synoptic accounts, Jesus followed the practice of the Jewish paterfamilias in pro- 
nouncing a blessing as a prayer at table before and after meals (Mk. 6:41 par., the 
feeding of the 5000; 8:7, the feeding of the 4000; 14:22 f. par., Jesus’ last meal with 
his disciples, -> Lord’s Supper nT 4 (b)); Lk. 24:30, table fellowship with the risen 
Christ). As the parallelism of euloged and eucharisteé (— Thank, Art. eucharistia) 
in Mk. 8:6f.; 14:22 f. and Matt. 26:26 f. shows, the blessing at meals gives thanks 
to the Creator for his material gifts. (See above oT 4 (b); cf. also 1 Cor. 10:16, SB 
IV 627 ff. on the cup of blessing and — Lord’s Supper nT 4 (d). On the whole of 
sect. 2 cf. W. Schenk, Der Segen im NT, 1967, 97-130). 


3. Where this word group occurs with the special sense of bless or blessing (28 
times out of 60), the NT understanding of this concept is oriented more towards the 
theology of blessing in the OT than towards that of late Judaism. The picture 
presented by the NT corresponds to the statistical evidence (see above NT introduc- 
tion). In contrast to the OT (see above oT 3(c), 4(b), 5(b)), the NT presents no 
special theology of blessing. It refers to it incidentally as something familiar to its 
readers, though it is by no means unimportant. 

(a) In the Synoptic Gospels the idea of blessing is significant in three pericopes: 
(i) the blessing of the children, (11) Jesus’ commissioning of the Twelve, and (iii) the 
departure of the risen Jesus from his followers. 

(i) In laying his hands on the — children and blessing them (Mk. 10:13—16 par.), 
Jesus did nothing unusual. On the contrary, he acted just as a Jewish father or rabbi 
would (cf. SB I 807 f.). The important point to note is that for Mk., Jesus’ activity 
is not limited to adults. It also includes children, and so embraces man at all stages 
of life. The kingdom of God, with which this pericope is principally concerned (v. 
15), is “man’s bodily and creaturely existence positively co-ordinated with Jesus’ 
activity” (so C. Westermann, op. cit., 83; as against W. Schenk, op. cit., 72, who 
understands Jesus’ blessing “‘as clearly intercession’’). 

(ii) The context of the commissioning in Matt. 10:1-16 shows that the instruc- 
tions to greet houses (v. 12 aspasasthe) refers to the greeting of blessing (cf. v. 13 
eiréné, Heb. Salém, well-being). As in Jesus’ own ministry, the disciples have a two- 
fold task: (1) preaching, and (2) healing (vv. 7-8a). They are sent out as evangelists 
and bearers of blessing. Matt. holds that the disciples’ commission — like Jesus’ 
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own mission — involves not only announcing the kingdom of God, but also com- 
passion for the creaturely suffering of the world and action directed towards man’s 
earthly well-being. Acts also shows particularly clearly the complementary activities 
of the apostles in proclaiming salvation by word and deed (cf. Peter’s healing and 
preaching in Acts 3). There blessing does not reach its fullness until the spasmodic 
missionary preaching has given way to the regular building up of churches (see 
above oT 4 (a)). This new situation, which is so unlike the unsettled conditions of 
Jesus’ life and that of the disciples and apostles (particularly Paul), is not yet pre- 
sent in most of the NT. It is, therefore, not surprising that blessing is not so often 
spoken of in the NT as in the OT. 

(111) Neither the priestly blessing (so Schenk, op. cit., 58) nor the blessing of the 
heir in the stories of the patriarchs lies behind the risen Christ’s benediction in 
Lk. 24:50 f. Rather it is the custom of blessing given at departure (see above OT 2 
(d), 6 (c)). The departing Lord shares with his church the power of his blessing 
through which he remains bound to it. Its content is the presence of the exalted 
Lord with his church, as Matt. expressly says at the corresponding point in his 
account: “‘I am with you always” (Matt. 28:20; cf. Gen. 26:3). 

(b) Of all the NT writers Paul used the concept of blessing the most deliberately 
and gave it its new decisive christological form (cf. oT 3 (c) above). 

(1) In Gal. 3:8 Paul cites Gen. 12:3b: “All nations shall be blessed in you”’ (i.e. 
all nations of the earth; cf. the LXX translation which Paul uses here). Paul gives 
the quotation a new interpretation corresponding to his christological train of 
thought. The fulfilment of the blessing promised to Abraham is now seen as God’s 
redeeming act in Christ. The gift of the blessing is no longer that of a great nation 
or of the fruitfulness of the land, but the promised — Spirit of Christ (v. 14). The 
common ground between the quotation from the Yahwist and its Pauline interpre- 
tation lies in the fact that both the promised blessing and its fulfilment in Christ 
should reach all nations of the earth (vv. 8, 14). In Gal. 3:8—14 Paul so interprets 
the relation of blessing and curse that, through Christ’s taking to himself once and 
for all the curse of the Law in his death (v. 13; + Cross, art. xylon NT), the believers 
of all nations now receive the blessing of God’s redeeming activity in Christ (v. 14; 
cf. Eph. 1:3; Acts 3:25 f.). 

(ii) The phrase eulogia Christou (Rom. 15:29) does not mean an act of blessing 
but the effect of the preaching of Christ in the church. It means that Paul is certain 
that his coming to Rome will further the growth of the community. 

(iii) The connection between blessing and gifts (cf. Gen. 33:11) is shown especi- 
ally in 2 Cor. 9:5 f. Paul calls the collection which he has been making for the com- 
munity at Jerusalem a eulogia. The context shows that eulogia means a generous 
gift (as opposed to pleonexia, stinginess). The Corinthian church should contribute 
ungrudgingly (ep’ eulogias as opposed to pheidomends, grudgingly), so that through 
this gift God’s blessing may be given tangible expression in the Jerusalem church. 

(c) The Letter to the Hebrews makes fullest use of the OT concept of blessing 
found in the stories of the patriarchs, e.g. in 6:7 f. (see above oT 2). It frequently 
alludes to or paraphrases OT benedictions: 6:14 (Abraham, cf. Gen. 22:16 f.); 7:1- 
7 (Melchizedek, cf. Gen. 14:18—20); 11:20 (Isaac, cf. Gen. 27:27 ff.); 11:21 (Jacob, 
cf. Gen. 48:15 f.); 12:27 (Esau, cf. Gen. 27:30 ff.). The book’s purpose in telling 
of these examples is stated in 6:12: “‘so that you may imitate the example of those 
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who through faith and patient endurance inherit the promises.’’ Sometimes these 
passages contain formulas like “‘to inherit blessing” (Heb. 12:17; cf. 1 Pet. 3:9) and 
“to inherit promises” (Heb. 6:12, 15). The parallelism of blessing and promise 
shows that blessing here means not present, but eschatological well-being (cf. also 
Matt. 25:34 and Isa. 65:23b; see above oT 4 (c)). 

(d) Finally, there are the paraenetic texts on blessing: Lk. 6:27 f.; Rom. 12:14; 
1 Cor. 4:12; 1 Pet. 3:9. Here Jesus’ disciples are exhorted to meet the curses, perse- 
cutions, abuse or reproaches of enemies with the opposite, blessing. Blessing here 
means simply a friendly disposition towards enemies. The commandment to love 
one’s enemies replaces the ius talionis (this is especially clear in 1 Pet. 3:9). What 
Paul formulated christologically is here developed in paraenesis. The opposition 
of blessing and cursing is abolished. Since Christ has taken the curse upon himself 
(Gal. 3:13; see above (b) (i)), Christians can only be exhorted to bless without re- 
serve (Rom. 12:14). “Christ’s church and individual Christians need curse no one 
any more, for Christ’s work avails also for his enemies”? (Westermann, op. cit., 90). 

H.-G. Link 


Pe Laka pioc (makarios), blessed, fortunate, happy; waxapiCw 
abatlahe! dad (makarizo), call or consider blessed, happy; waxapiapdc 


(makarismos), blessing. 


CL 1. makarios, originally a parallel form to makar, is first attested in Pindar and 

means free from daily cares and worries. In poetic language it describes the 
condition of the gods and those who share their happy existence. In the 4th cent. 
B.c. it gradually lost this meaning, and became a word in common use, like our 
‘happy’, and was therefore avoided by poets (cf. Plato, Meno, 71a). 

2. Itis important to note that it most frequently occurs in the formalized language 
of makarismos (blessing) in the formula makarios hos(tis)... happy is he who... 
(e.g. Pindar, Pyth., 5, 46; only rarely in the 2nd person). Hence a person can be 
congratulated on a happy event. “‘In content beatitudes, which are common in both 
poetry and prose throughout the centuries, reflect the sorrows and afflictions, the 
aspirations and ideals, of the Greeks’? (F. Hauck, TDNT IV 363). Parents are 
congratulated on their children (Aristoph., Wasps, 1512), the well-to-do on their 
wealth (Bacchyl., 5, 50), the wise on their knowledge (Plato, Laws, 2, 660e), the 
pious on their inward well-being (Eur., Frag. 256, ed. Nauck 434), initiates on their 
experience of God (Homeric Hymn to Demeter 480) and (in funerary inscriptions) 
the dead on their escape from the vanity of things (Aesch., Persians 712). 

3. The different Gk. concepts of happiness also recur in the use of the vb. 
makarizé (Homer, Od. onwards) and the sub. makarismos (Plato, Rep. 59le on- 
wards). The latter first occurs as a technical term in the sense of pronouncing blessed 
in Aristotle (Rhet., A9 1367b 33). 


oT 1. In the LXX makarios and makarizo generally translate the Heb. ’eSer, 

happiness, well-being, ’a4Sar, pronounce happy, or ’asré, well-being to.... The 
meaning of these words is also determined by the dominant aspirations and ideas of 
happiness. 
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Stylized blessings do not occur in the early strata of the OT (as in early eastern 
literature in general). They are found first in the wisdom literature, “praising the 
prudent man, in a participial or relative clause’ (K. Koch, The Growth of the 
Biblical Tradition, 1969, 17). This is irrespective of whether the reference is to 
earthly blessings (Sir. 25:8; Gen. 30:13; Ps. 127:5), prosperity (Job. 29:10 f.), a 
wise life (Prov. 3:13; Sir. 14:20), or fulfilling God’s commandment (Pss. 1:1; 41 :1(2); 
119:1). Those psalms that have been influenced by the wisdom tradition pronounce 
him blessed who trusts in God. “‘Blessed are all those who put their trust in him”’ 
(Pss. 2:12; 34:8(9); cf. 84:12(13); Isa. 30:18). ““Blessed is he whose sin has been 
forgiven” (Ps. 32:1 f.). The connection between religious happiness consisting in 
Yahweh’s favour and earthly happiness through the Creator’s gifts is basic in 
wisdom literature. Yahweh himself is, however, never called makarios. This for- 
mula always solemnly ascribes well-being to a man. It is quite different from a 
benediction (—> eulogia) which is an authoritative and efficacious word. It is 
indicative of this distinction that in an age when blessing was a priestly prerogative 
(Sir. 50:20) laymen had recourse to makarismos. 

2. In the later Israelite period (e.g. Sir. 25: 7-10) more elaborate pronouncements 
of this sort and even whole series of them are found, especially in apocalyptic 
texts (Dan. 12:12; Tob. 13:14 f.). Pronouncements of blessedness are often supple- 
mented by a contrasting series of woes (SI. Enoch 52:1 ff.; cf. Eth. Enoch 103:5). 
In substance these pronouncements have the force of an eschatological consolation 
(as Eth.Enoch 58:2 shows: “Blessed are you righteous elect! For glorious shall 
your lot be’’). ““No longer is it a general matter of trust in God, but belief in the 
coming of the end of the world, in the eschatological hope” (Koch, op. cit., 17). 

3. In Hel. Judaism Hellenistic influence showed itself clearly in the use of the 
word makarios, especially in Philo. According to him, only the deity attains to 
blessedness. He alone is blessed (monos makarios, Sacr. 101). Men share in this 
only in so far as the divine — nature penetrates the creation. On the other hand, 
Rab. Judaism latched on to the OT usage: “Happy are you and those who bore 
you! Happy are my eyes that they have seen a thing!” cried R. Johanan b. Zakkai 

to his pupils (Hag. 14b). Eschatological blessedness is alien to him. 


NT 1. In the NT the vb. makarizé occurs only twice (Lk. 1:48; Jas. 5:11), and the 

noun makarismos only 3 times (Gal. 4:15; Rom. 4:6, 9; both these Pauline 
passages suggest use of the word in a formula). On the other hand makarios is 
relatively more frequent, generally in the context of pronouncing someone or 
something blessed. Of 50 instances 13 and 15 are in Matt. and Lk. respectively, 7 in 
Paul, only 2 each in Jn., 1 Pet. and Jas., and 7 in Rev. 

2. Stylistically the NT pronouncements follow the tradition of those in apocalyp- 
tic, including the setting of them in series noted above. Corresponding to the Heb. 
’asré, the eschatological pronouncements in Jesus’ preaching and the gospel records 
are made in the 3rd person. Almost uniformly they are furnished with a reason or a 
description of the bliss ascribed (Lk. 1:45 etc.). ‘““Blessed are the spiritually poor; 
for the kingdom of heaven is theirs’’ (Matt. 5:3 etc.). Contrasting woes are explicitly 
set against the ascriptions of blessing in Lk. 6:20 ff. and implicitly in the visions of 
Rev. 14:13; 16:15; 19:9 (cf. also Lk. 6:5 Codex D). They occur predominantly in 
the Synoptics and in Rev., but apparently not in those strata of early Christianity 
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that came under Hel. influence. In pronouncing blessed the man who does not 
condemn himself in his decisions (Rom. 14:22) and in calling the unmarried more 
blessed (1 Cor. 7:40), Paul aligns himself stylistically more with the pronounce- 
ments of the wisdom tradition. A clearly Gk. or Hel. usage is found in 1 Tim. 1:11 
and 6:15, where God himself is pronounced blessed (cf. also Tit. 2:13 and Philo). 

3. The pronouncements of the Sermon on the Mount dominate the NT scene 
(Matt. 5:3-10 par. in the introd. to the so-called Sermon on the Plainin Lk. 6:20 ff.). 
There the 3rd person in Matt. 5:3-10 over against 5:11 f. and Lk. 6 corresponds to 
the general usage. The contents of the pronouncements parallel those of apocalyptic 
as well as their style. ““Previously the Beatitudes were seen as a vehicle for setting 
out the virtues ordained by God for man, but now it is quite clear that phrases 
such as ‘poor in spirit’, ‘those that mourn’, ‘are meek’, ‘hunger and thirst after 
righteousness’ are merely different aspects of an attitude to the world nearing its 
close, an attitude of lasting patience and hope. It is not the virtues which are 
important so much as the promise of salvation conveyed by the ‘blessed’ at the 
beginning as well as by the motive clause in the second half of each line’’ (Koch, 
op. cit., 8). The eschatological pronouncements are distinguishable from the 
apocalyptic by their paradoxical statements (the kingdom belongs to the poor in 
spirit, the powerless, the sorrowful), and by the fact that this kingdom of God is 
bound up with the life and message of Jesus. They are an example of what is meant 
in Matt. 11:5: the message of joy is brought to the poor. The salvation that is 
announced here depends on the coming kingdom of God, which in turn is insepar- 
able from him who brings it. 

Present and future are thus related to one another in these pronouncements. This 
is clearest in Lk.’s version of them in 6:20 ff. where the word “now”’ is inserted 
in v. 21 underlining this relationship. “Blessed are you who hunger now, for you 
will be satisfied.”’ All the benefits praised in Hellenism and the OT are now eclipsed. 
‘“‘The predominating estimation of the kingdom of God carries with it a reversal of 
all customary evaluations” (Hauck, TDNT IV 368). Hence the pronouncement also 
applies to all those who share the experience of the arrival of the kingdom of God 
(Matt. 13:16 f.), who face this encounter in the right way (Lk. 1:45; Matt. 16:17; 
Jn. 20:29), and are not offended at it (Matt. 11:6). They act according to what they 
have heard and seen (Lk. 14:14; Jn. 13:17) and remain steadfast and faithful on the 
watch (Lk. 12:37 f.; Matt. 24:46; Jas. 1:12; Rev. 16:15). Although the pronounce- 
ments in the NT are so varied, their futuristic character is not to be understood in 
the sense of consolation and subsequent recompense. The promised future always 
involves a radical alteration of the present. U’. Becker 
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ZAW 64, 1952, 249-51; H. W. Beyer, euloged, TDNT II 754-65; D. Daube, Studies in Biblical Law, 
1947; S. A. Blank, “The Curse, Blasphemy, the Spell and the Oath,” Hebrew Union College 
Annual 23, 1950-51, 73-95; W. J. Harrelson, ““Blessings and Cursings,” DB I 446 ff.; J. Jeremias, 
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19642, 408-12; A. Murtonen, ‘““The Use and Meaning of the Words /*barek and b‘rakdh in the Old 
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in Israel’s Worship, I, 1962, 44-52; H. Mowvley, ‘““The Concept and Content of ‘Blessing’ in the 
OT,” The Bible Translator 16, 1965, 74-80; J. Pedersen, Israel: Its Life and Culture, III, 1926, 
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1971, 233-54; C. Westermann, Der Segen in der Bibel und im Handeln der Kirche, 1968; C. 
Westermann, U. Luck and O. Brodde, ‘‘Segen und Fluch,” EKL III 916 ff.; H. W. Wolff, ‘““Das 
Kerygma des Jahwisten,”’ EvTh 24, 1964, 73 ff.; G. Wehmeier, Der Segen im Alten Testament, Eine 
Semasiologische Untersuchung der Wurzel brk, 19770. 


Blind 


topddc (typhlos), blind. 


CL typhlos (Homer onwards) means blind. It is used lit. of men and animals, and 

fig. of the other senses and the mind. It may even be applied to dark, obscure 
things, and also to rivers and harbours choked with mud. The barbaric custom of 
blinding for revenge or punishment is well attested. 


oT 1. typhlos in the LXX represents Heb. ‘iwwér. Blindness has always been rela- 

tively common in the Near East. The brightness of the sun, dust and dirt all 
encourage inflammation of the eyes, which may lgad to blindness. The helplessness 
of the blind was proverbial (Deut. 28:29; Isa. 59:10; Lam. 4:14). They were the 
weakest and most needy among the people (cf. 2 Sam. 5:6 ff.). Consequently they 
were under the special protection of the law (Lev. 19:14; Deut. 27:18), and are ex- 
pressly mentioned in the promise of release from bondage (Jer. 31:8). The pious 
Israelite helped the blind (Job 29:15). 

Fish-gall was used as a cure for blindness in the apocryphal story of Tobias (Tob. 
6:5, 9; 11:12 ff.). One knew, however, that there was little hope of a cure, for that 
was one of the miracles of the last days (Isa. 29:18; 35:5; cf. Matt. 11:5). 

The proper functioning of the senses is a gift from God. It depends on him 
entirely whether a man sees or is blind (Exod. 4:11). Only in Deut. 28:28 f., in the 
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context of the great curse on those who do not obey the law, is blindness mentioned 
as a punishment in the OT. In contrast to the Babylonian penal law (cf. 2 Ki. 25:7), 
blinding was not a punishment in Israel. 

Blindness was a cultic blemish. The blind could not function as priests (Lev. 
21:18), and blind animals might not be offered as sacrifices (Lev. 22:22; Deut. 
15:21). 

In the LXX blindness is also used metaphorically. Bribes make one blind (Exod. 
23:8; Deut. 16: 19), so that one no longer sees the injustice. God can blind the 
disobedient, so that he no longer sees what is right and true (Isa. 6:10; 29: 9f.). 

2. For late Jud. blindness was regarded as God’s punishment for human sin 
because it prevented study of the Law (cf. SB II 193, 196). ‘“‘And any judge that 
takes a bribe and perverts judgment shall not die in old age before his eyes wax 
dim” (Peah 8:9). The benediction on seeing a blind man was “Blessed be the truth- 
ful Judge,”’ which implies that the blindness was a just judgment by God either on 
the man’s own sins, or on those of his parents working themselves out in their 
children (cf. Jn. 9:2; Exod. 20:5; Deut. 5:9; R. Bultmann, The Gospel of John, 1971, 
330 ff.). Precedent for this was sought in Deut. 28:15 ff. The Qumran community 
excluded the blind and others with physical defects from their membership (cf. 1QSa 
2:5 ff.; 1QM 7:4 f.). This is probably based on Lev. 21:18 ff., though the official 
justification of the rule is that “‘the angels of holiness are with their congregation.” 


NT The view of blindness changes in the NT. 

1. Jesus received the blind into his fellowship and so gave them a share in the 
kingdom of God. In contrast to the rule of Qumran, he told the man who had 
invited him to a meal that he should invite the poor and blind (Lk. 14:13, 21). ({Tr.] 
There was no discrimination against the blind in the synagogue.) 

2. The many cases where Jesus healed the blind were messianic signs (Matt. 
9:27-31; 12:22; 15:30; 21:14; Mk. 8:22—25; 10:46—-52 par.; Lk. 7:21). When John 
the Baptist grew doubtful and sent disciples to question him, Jesus answered, ““The 
blind receive their sight” (Matt. 11:5), pointing him to Isa. 29:18; 35:5. Jesus’ ap- 
pearance and ministry means that the promised time of redemption has become a 
present reality. The new age, in which there would be no more blindness, had 
broken in. 

When he healed the man born blind (Jn. 9:1 ff.), Jesus rejected the question that 
seemed so obvious to late Jud., as to who was responsible for the blindness with which 
he had been born. He changed it from ‘‘Why is this man blind ?” to “What is the pur- 
pose of his blindness ?”’ No longer is man’s sin the ultimate cause of suffering. God’s 
redemptive work is the ultimate factor. “It was not that this man sinned, or his 
parents, but that the works of God might be manifest in him” (Jn. 9:3). Again this 
leads to the question of the authority, task and significance of Jesus. God’s work is 
done in this man and at the same time God reveals Jesus as the light of the world 
through the work. ‘‘God made the truth of divine pardon visible, when he turned a 
destroyed, imprisoned life into a healed and freed life’ (A. Schlatter, Der Evangelist 
Johannes, ad. loc.). 

3. Acts 13:11 tells of a man temporarily blinded as the result of a curse. The story 
makes clear the superiority of the Christian servant over the heathen magician. 
The latter’s failure shows the power of God over magic and traffic with demons. 
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4. Blindness is used metaphorically in Matt. 15:14, where Jesus calls the Pharisees 
blind guides of the blind. He is referring, as does Paul in Rom. 2:19, to the assump- 
tion of the Jews versed in the Law that they were hodégoi typhlon (guides of the 
blind), and so were entitled to use the phrase as a title of honour. They considered 
that they were the only authoritative interpreters of the Law, and as such they were 
the only legitimate leaders and guides of the “blind” heathen. As bringers of light, 
they offered them truth and understanding. Jesus felt no sympathy for the Pharisees 
in their blindness, but rather condemned them, because it showed that they had 
become hardened (cf. also Matt. 23:16 f., 19, 26; 16:4). The parallel to Matt. 15:14 
in Lk. 6:39 is angled rather differently. Since it is linked with teaching on judging, 
it may be interpreted: How can you exalt yourself as a judge, since you are blind 
and have no standard to judge by? F. Graber 
—> Deaf, Dumb, — Heal, — Miracle, Wonder, Sign 


(a). F. Dunbar, Emotions and Bodily Changes, 1954*, 553-68; B. L. Gordon, ‘‘Ophthalmology in 
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IDB I 448 f.; H. van der Loos, The Miracles of Jesus, 1965, 415-34; W. Schrage, typhlos, TDNT 
VIII 270-94; R. E. D. Clarke, ‘‘Men as Trees Walking”, Faith and Thought 93, 1963, 88-94. 
(b). A. Esser, ‘““Das Antlitz der Blindheit in der Antike,”’ Janus. Revue internationale de l’histoire 
des science, de la medicine, de la pharmacie et la technique, Supplement 4, 2, 1961; W. Herrmann, 
‘“‘Das Wunder in der evangelischen Botschaft. Zur Interpretation der Begriffe blind und taub im 
Alten Testament und Neuen Testament,” Aufsdtze und Vortrdge zur Theologie und Religionswissen- 
schaft 20, 1961; A. Schlatter, Der Evangelist Johannes, 1960° on Jn. 9; H. Stoebe, “‘Blind,’ BHHW 
I 257 f. 


Blood, Sprinkle, Strangled 

haima, blood, is important for NT christology and soteriology and is one of the 
main concepts of the Bible. This art. also deals with two other terms which are not 
immediately connected with haima, but which have theological associations: 
rhantiz6, sprinkle (— Pure); and pnigo, strangle, and more especially pnikton, that 
which has been strangled without blood letting. 


| aipa | aiua (haima), blood. 


cL Already in Homer haima is used physiologically as the bearer of life and the life 

force. It is prerequisite for the maintenance of life both of man and beast, for 
it is physically and organically necessary to them. In Homer haima metaphorically 
denotes lineage. Since blood is the seat of life, “‘shedding blood” was used already 
at an early date as a synonym for “‘kill’’ (Aesch., Eumenides 653). 

In secular usage haima was used for the blood of both men and beasts. It gained 
special importance in cultic usage, for it was the most important element in human 
sacrifice, and then in animal sacrifice which took its place. Greeks and Romans 
had blood sacrifices for the dead; originally the blood was poured over the dead, 
then later onto the funeral pyre, and finally into the grave and on the grave mound 
(1., 23, 34; cf. Od. 11, 35 f., 50, 96). Blood guilt had to be atoned for by blood. 
Since Orestes had shed his mother’s blood, the Erinyes wished to drink his blood 
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(Aesch., Eumenides, 261 ff.). But human blood could be replaced by animal blood, 
and Orestes was purified by the blood of a young pig (Aesch., Eumenides 28 ff.). 

Sacrificial blood was regarded as having strengthening and cleansing power 
(Heraclit., Frag. B5; Diels, I, 78). Various blood rituals involving the drinking or 
sprinkling of blood, often including human blood, were employed especially in 
magical rites to bring rain, welfare, love or harm. The drinking of blood, especially 
that of a killed enemy (Hdt., 4, 64, 1), brought strength and gave the gift of prophecy 
(Pausanias, 2, 24, 1). In a blood covenant human blood was collected in drops in a 
cup and drunk in wine by all participants. 


oT For the OT, as in the classical world, blood was the seat of life. The ‘‘soul’’, i.e. 

life, life force, is in the blood (Gen. 9:4; Lev. 17:11, 14; Deut. 12:23). God is the 
sole Lord of all life. He is sovereign over the blood and life of men (Ezek. 18:4). 
Hence he avenges the shedding of innocent blood (Gen. 9:5; cf. Jer. 51:35 f.). 
Animal blood also belongs to God. It is holy, and the consumption of blood is 
forbidden on pain of death (Lev. 3:17; 7:26 f.; 17:10, 14; Deut. 12:23; 1 Sam. 
14:32 ff.). Lev. 17:8, 10, 13, 15 stress that these laws apply not merely to Israelites 
but also to “‘strangers’”’, the heathen resident aliens. In the OT the blood of the 
sacrificial animals is given back to God, being poured out at the base of the altar. 
It was used for sprinkling the altar (Exod. 29:16; Lev. 3:2), the high priest (Exod. 
29:21), and also the temple veil (Lev. 4:6; Num. 19:4). The power of the sacrificial 
blood is atoning (Lev. 16:6, 15 ff.), purifying (Lev. 14), and sanctifying (Exod. 
29:30 f.). It belongs to the making of the covenant (Exod. 24:6 ff.). Blood removed 
sin in sacrifices of purification, sin and guilt, especially on the great Day of Atone- 
ment (Lev. 16). It purified the priests, the people and the temple, and renewed the 
covenant (2 Chr. 29:23 f.). Blood put on the doorposts protected the first-born 
from death (Exod. 12:22 f.). 

Late Jud. (Eth.Enoch, Aristeas, Philo, Josephus, Test. XII) understood the 
concept of blood as in the OT. The idea of the holiness of blood especially lives on 
(Jub. 6:7, 12 ff.; Josephus, Ant., 3, 11, 2 (260)). The expression sarx kai haima, 
flesh and blood, is a typical description of man in this period. It designates both the 
individual and the species “‘in his creatureliness and his distinction from God” 
(J. Behm TDNT I, 172; cf. Sir. 14:18; 17:31; Gr. Enoch 15:4). 


NT haima is found 97 times in the NT (apart from the yv./. in the TR of Acts 17:26 
and Col. 1:14 inserted here from the par. Eph. 1:7). There are 21 instances in 
Heb. and 19 in Rev. It is used (a) for human blood, both lit. (Mk. 5:25; Lk. 13:1; 
Jn. 19:34) and fig. i.e. shed blood (Matt. 23:35); (b) in the combination sarx kai 
haima, flesh and blood, 6 times; (c) for the blood of animals in general (Acts 15:20, 
29, where the decree of the Jerusalem council is based on Ley. 17), and in particular 
for the blood of sacrificial animals (12 times in Heb. recalling the OT); (d) theo- 
logically most important, for the blood of Christ, where it is linked directly 25 times 
with the saving significance of the death of Jesus; (e) 9 times as an apocalyptic sign. 
1. haima, as human blood (Jn. 19:34), like animal blood, is the bearer of life, and 

is so used in Jn. 1:13 (only here in plur.). This was also the use in Acts 17:26 (but 
only in the TR, D and some other MSS). When used of human blood, it often 
refers to a person’s violent death in which other people are guiltily involved. It is 
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thus a fig. expression for the destruction of human life (Rom. 3:15). This idea of the 
destruction of life is to be understood in Heb. 12:4, ““You have not yet resisted to 
the point of shedding your blood.” In the same way the blood of Jesus can refer 
to his violent death of which Judas (Matt. 27:4), Pilate (Matt. 27:24) and Israel 
(Matt. 27:25; Acts 5:28) are guilty. Expressions like timé haimatos, the price of 
blood, blood money (Matt. 27:6) and agros haimatos, the field bought with blood 
money (Matt. 27:8) express this fig. use. 

God alone is the Lord of all life. He alone controls the blood and life of man. 
Hence he avenges innocent human blood that has been shed (Gen. 9:5). This is 
particularly true of the blood of the martyrs, the prophets and righteous men (Matt. 
23:30, 35; Lk. 11:50 f.), and the saints and witnesses to Jesus (Rev. 6:10 f.; 16:6f.; 
17:6; 18:24; 19:2) who lost their lives for the sake of the truth of the word of God. 
Hence blood can denote the whole existence of a man in God’s sight, for which each 
individual will have to give account to God, but in which his fellow men may have 
a guilty involvement. When Paul said, ““Your blood be upon your heads” (Acts 
18:6) and “I am innocent of the blood of all of you” (Acts 20:26), he was looking 
back to Ezek. 3:17 ff. He meant that he had fulfilled his task of proclaiming the 
gospel to his hearers, and that they were now solely answerable to God for their 
life both now and in eternity. 

2. Blood is a necessary part of the human body and is used in the expression 
sarx kai haima, flesh and blood, to express man’s slavery to sin and death. In the 
NT the expression is used to characterize man’s weakness and transitoriness. He is 
the slave of death. Fear of death (Heb. 2:14 f.) is an important sign of his fallen 
state as creature, as flesh and blood. In his natural state man cannot share God’s 
glory; for flesh and blood cannot inherit the kingdom of God (1 Cor. 15:50). “His 
old existence must fall away; God must begin a new creation, if the kingdom of God 
is to come” (K. Heim, Gemeinde der Auferstandenen, 1949, 237 f.). 

The severe limitations of human knowledge are bound up with man’s incapacity 
due to sin. Only God has infinite powers of knowledge and revelation. Hence true 
knowledge of God is possible only by God’s own self-revelation. ‘‘Flesh and blood 
has nof revealed this to you, but my Father who is in heaven’’ (Matt. 16:17). For 
the NT this means the final abandonment of all effort to base the divine revelation 
on human authority (Gal. 1:16). The Christian is engaged in a battle of faith with 
hostile powers which are not flesh and blood (Eph. 6:12). Hence in his struggle he 
cannot find weapons in his own psychological or moral powers, but must turn to 
God for aid. 

3. The blood of sacrifice and the blood of Christ. The NT took over from the OT 
the concept of sacrificial blood as operative in covenant making and reconciliation. 
Heb. 9:7, 12f., 18-22, 25; 10:4; 11:28; 13:11 mention the sacrificial blood of 
animals. They link up with the types of the OT and point to the superiority of the 
blood of Christ, the NT antitype. For his death has a reconciling significance. The 
power of the sacrificial blood of Christ brings forgiveness and sanctification. It 
establishes peace with God and is the foundation of the new fellowship with God. 
In practice the sacrifice was carried out by the haimatekchysia, the shedding of blood. 
This concept is found in the NT only in Heb. 9:22, and cannot be found in non- 
Christian usage. In the context of Heb. 9:19 ff., it refers primarily to the making of 
the covenant at Sinai (Exod. 24: 5-8) and specifically to the killing of the sacrificial 
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animal. ([Tr.] The Talmud (Yoma 5a, Men. 93b, Zeb. 6a) contains the statement, 
“There is no atonement apart from blood.’’) Probably the term is intended to 
include the pouring out of the blood at the base of the altar (Exod. 29:12; Lev. 4:7, 
18, 25, 30, 34; 8:15; 9:9), the throwing of the blood against the altar (Exod. 24:6; 
Lev. 1:5, 11; 9:12), and the throwing of it on the people of Israel (Exod. 24:8; 
Heb. 9:19). The context shows that in Heb. 11:28 the proschysis tou haimatos, the 
pouring (or sprinkling) of the blood refers solely to the Passover sacrifice (Exod. 
17, 1322.8.) 

‘“‘When the author of Hebrews says, ‘Without the shedding of blood there is no 
forgiveness of sins’, the killing of the animal is for him the decisive factor in the 
carrying out of the sacrifice. Surrender of life is the essential prerequisite for the 
granting of forgiveness” (E. Riggenbach, Comm., ad. loc.). The OT gave typological 
expression to the power of the blood to remove sin and save, making it a funda- 
mental element of every cultic sacrifice for atonement. The NT sées in the death of 
Christ the ultimate significance and fulfilment of this idea. 

The blood of Jesus Christ (1 Pet. 1:2), the blood of Jesus (Heb. 10:19; | Jn. 1:7), 
the blood of Christ (1 Cor. 10:16; Eph. 2:13; Heb. 9:14), the blood of the Lord 
(1 Cor. 11:27), the blood of the Lamb (Rev. 7:14; 12:11), occupies a central posi- 
tion in NT thought. It derives its meaning particularly from the sacrifices of the 
Day of Atonement (Lev. 16). It is sacrificial blood that Christ in perfect obedience 
to God (Rom. 5:19; Phil. 2:8; Heb. 5:8) presented in giving himself on the cross 
(Heb. 9:12 ff.). In his suffering and death Jesus offered the true sacrifice for the 
removal of sins. In place of all the sacrifices that had been brought by men, he 
brought the perfect sacrifice of his life. His sacrifice is the carrying out of the recon- 
ciliation of man with God (cf. K. Barth, CD IV 1, 283-357). 

By his blood Christ ransomed and freed the church, the new people of God, 
from the power of the devil and all evil powers (Acts 20:28; Eph. 1:7; 1 Pet.1:18 f. ; 
Rev. 5:9). Christ’s sacrificial blood justifies all who appropriate for themselves his 
sacrificial death (Rom. 3:25; 5:19). The blood cleanses the members of the church 
from their sins. God blots out the entire guilt of the person who confesses his sins 
to him in faithful trust (1 Jn. 1:7-10; Rev. 1:5; 7:14). Because the blood of Christ 
avails for his church, it is again possible to have a clear conscience before God 
(Heb. 9:14; 10:22; 13:18). In the OT — reconciliation (atonement) and purifica- 
tion (— Pure) were two different actions, though connected in character. Recon- 
ciliation resulted from the bringing of the sacrificial blood into the Holy of Holies 
once a year on the Day of Atonement. Purification could be achieved at any time 
in the year outside the Holy of Holies. Both are given in the NT in the salvation 
through the blood of Christ (cf. G. Menken, Homilien, 110 f.). 

In the blood lies the power for sanctification (Heb. 13:12) and the conquest of all 
powers at enmity with God (Rev. 12:11). A transforming and renewing power 
flows from the atoning death of Jesus into the life of those who have accepted 
redemption in faith. Christ’s blood makes possible life in God’s presence; it gives 
access to God (Heb. 10:19; Eph. 2:13, 18). An expression of the fact that the atoning 
power of the blood has been appropriated by a man is assurance of faith, glad 
confidence in prayer and a changed life (1 Pet. 1:13 ff.). As the blood of the cove- 
nant (Matt. 26:28; Mk. 14:24; Lk. 22:20 [omitted from some MSS]; 1 Cor. 11:25; 
Heb. 10:29; 13:20), it is the basis of the new divine order. By its connection with 
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the covenant ceremony at Sinai (Exod. 24:8, Heb. dam ha-b*rit, blood of the cove- 
nant; cf. Heb. 9:18 ff.) the blood of Christ serves as guarantee that the promise of 
the New Covenant (Jer. 31:31-34) is fulfilled in the NT church. Col. 1:20 (cf. 
2:13 ff.) speaks of the cosmic significance of Jesus Christ’s sacrificial death. The 
blood makes peace both on earth and in heaven. 

Blood is sometimes used fig. for the atoning work of Christ (Rev. 19:13; Jn. 6:53- 
56), the part being used for the whole saving act and work of Jesus (Eph. 1:7). In 
most of the passages that have been cited one cannot, however, simply substitute 
the death of Christ for the blood of Christ. ““The blood of Christ means more than 
this. It stresses the close links between the death of Jesus and both his life and his 
triumph in his resurrection and exaltation” (H. J. wand RGG? I 1330). The blood 
means the application of the death of Jesus to the individual. This is clearly indi- 
cated in the phrase “‘the sprinkled blood” (Heb. 12:24). It is a phrase that also 
links with the OT sacrificial cultus. The reconciling and purifying power of the 
sacrificial death was appropriated by the one who had brought the sacrifice by the 
sprinkling of the blood. In the OT community this was carried out visibly with the 
blood of an animal. In the NT church it is an invisible spiritual reality through the 
blood of Jesus (1 Pet. 1:2; Heb. 9:13 f.; 10:22). As the believer appropriates the 
blood of Jesus, the power of his sacrificial death becomes his in all its effects. 

4. Blood as an apocalyptic sign. Blood, and its colour, red, symbolically express 
the eschatological terrors on earth and in heaven in the last days. Here too there 
are direct links with the OT. The NT takes over from Joel the prophecy of the 
change in the moon’s colour (Joel 2:31 (MT 3:4); Acts 2:20; Rev. 6:12). Similarly 
blood and fire are used as a picture of war (Joel 2:30 (MT 3:3); Acts 2:19; Rev. 
8:7). The change of water to blood refers to eschatological catastrophes (Exod. 
7:17 ff.; Rev. 8:9; 11:6; 16:3 f.). The blood of grapes, in the OT a metaphorical 
expression for wine (Gen. 49:11; Deut. 32:14), becomes a picture of the great 
judgment on the nations (Rev. 14:19 f.; cf. Isa. 63:2 f.), when God will destroy all 
powers opposed to Christ at the end of history. F. Laubach 
—> Akeldama, — Cross, — Feast, — Forgiveness, — Guilt, ~ Pure, ~Reconciliation, 
—> Redemption, — Sacrifice, — Sin 


ay pavtiC@ (rhantizé), sprinkle; pavtiopdc (rhantismos), 
| baveivo | sprinkling 


CL rhantizo is an alternative form of rhaino, sprinkle. In secular Gk. it is rare and 

late; in the LXX it is infrequent; but it is the only form found in the NT. As 
aspersion, it is distinguished from nipto, rinse part of a body; /oud, wash the whole 
body; and baptd/baptizo immerse (— Baptism, Wash). In Gk. literature the pre- 
dominant use of the term is profane, but sprinkling for religious cleansing 1s 
attested (e.g. Plato, Cratylus, 405ab). 


oT 1. In the OT the vb. and its cognates appear mainly in the religious sense. Oil, 

mixed with blood of sacrifice, is sprinkled on Aaron and his sons for consecra- 
tion (Exod. 29:21), but sprinkling is chiefly for cleansing, whether by the blood of 
sacrifice or by water. On the Day of Atonement the sanctuary and its sacred objects 
were annually cleansed by the sprinkling of the blood of a bull and of a goat offered 
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as sin offerings (Lev. 16:11-19). The sprinkling of the people of Israel with the 
“blood of the covenant” at the making of the Sinaitic covenant (Ex. 24:8) had a 
different purpose, namely to bring Israel into a unity of fellowship with Yahweh 
and seal the covenant then made. Sprinkling was performed especially for cleansing 
from defilement incurred through contact with leprosy (Lev. 14:6 f., 51) and with 
the dead (Num. 19). In Ps. 51:7 (50:9) the ceremony of cleansing of the leper and 
his house provides the inspiration for the symbolic language of inner cleansing by 
sprinkling. As a leper is cleansed by blood sprinkled from a sprig of hyssop and by 
water, so the self-confessed sinner seeks in prayer spiritual cleansing from God. 
In Ezek. 36:25 sprinkling with water symbolizes an eschatological cleansing in the 
last times which is tantamount to a new creation. Alongside “the restoration of 
Israel (v. 24), the gift of a new heart of flesh (v. 26) and the gift of the Spirit (v. 27), 
the cleansing sprinkling carried out by God himself is an act of eschatological 
recreation of the people of God” (C.-H. Hunzinger, TDNT VI 980). 

2. In the Qumran literature sprinkling (nadzaéh) appears with washing (rahas) as a 
term for the lustrations of the community, although these lustrations entailed im- 
mersion of the body. The employment of this term was doubtless due to its long 
association with cleansing from defilement, and indicates the effect rather than the 
mode of the lustrations. The Sectaries also awaited an eschatological cleansing at 
the end of the times, expressed under the symbolism of sprinkling. “He will cleanse 
him of all his wicked deeds with the spirit of holiness; like purifying waters He will 
shed upon him the spirit of truth (to cleanse him) of all abomination and falsehood. 
And he shall be plunged into the spirit of purification that he may instruct the 
upright in the knowledge of the Most High and teach the wisdom of the sons of 
heaven to the perfect of way” (1QS 4:21 f.; Vermes, Scrolls, 77 f.). 


NT The NT (MK. 7:3 f.) reflects current Jewish ritual purification. Jews wash their 

hands (nipto) before eating and sprinkle themselves (rhantizo) with water when 
they return from the market place. (A variant reading replaces rhantizoé with the 
vb. baptizo, but the former is to be preferred.) The sprinkling is not upon objects 
bought in the market but persons who may have contracted defilement in mixing 
with others. 

Hebrews frequently recalls the OT sprinkling with blood of — sacrifice, in order 
to show the superior power of the blood of Christ to cleanse (e.g. 9:13 ff., 18 ff.). 
In Heb. 10:22 cleansing by sprinkling (of Christ’s sacrificial blood ?) is set in paral- 
lelism with washing with pure water: ‘‘Let us draw near with a true heart in full 
assurance of faith, with our hearts sprinkled clean from an evil conscience and our 
bodies washed with pure water.” “‘For it is impossible that the blood of bulls and 
goats should take away sins’’ (Heb. 10:4). The cleansing power of Christ’s sacrifice 
is known in baptism, even as the believer becomes one with Christ in his dying and 
rising (cf. Rom. 6:1 ff.). 

The noun rhantismos, sprinkling, has not been found outside the Bible. Its 
occurrence in Heb. 12:24 is instructive, for though it is set in parallelism with 
Abel’s blood, the latter was not sprinkled. The phrase “blood of sprinkling’’ was 
therefore a current formula. In contrast to the cry of Abel’s blood for vengeance 
(Gen. 4:10), the sprinkled blood of Christ assures forgiveness. 

G. R. Beasley-Murray 
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mviktoc (pniktos), strangled; anonviyw (apopnigo), 
$ strangle; mviyw (pnigo), strangle; ovumviyw (sympnigé), 
strangle. 


CL & OT pnigd (etymology uncertain) means to strangle, choke, cause choking or 
vomiting, harass, frighten. In the pass. it means drown. The compounds 
apopnigé and sympnigo have the same meaning. The verbal adj. pniktos, strangled, 
is found only with the meaning steamed, stewed, outside the NT. In the LXX this 
group of words is rare (1 Sam. 16:14 f.; Nah. 2:12). pniktos does not occur. 


NT 1. In the story of the demoniac at Gerassa the herd of pigs is said to have 

drowned in the lake (epnigonto, Mk. 5:13; apepnigé, Lk. 8:33). In the parable of 
the sower thorns choked the seed (synepnixan Mk. 4:7; apepnixan Matt. 13:7, Lk. 
8:7). We find the same usage in the explanation of the parable. The unforgiving 
servant choked his fellow-servant to force him to pay his debt (Matt. 18:28). In 
Lk. 8:42 we are told hyperbolically that the multitude choked Jesus (NEB ‘‘He 
could hardly breathe for the crowds’’). 

2. The adj. pniktos is of theological importance in Acts 15:20, 29; 21:25. The 
context is a command about food, which the Jewish Christians imposed on the 
Gentile Christians, and which is closely linked to the prohibition against eating 
blood. The command goes back to Lev. 17:13 f. and Deut. 12:16, 23. An animal 
should be so slaughtered that its blood, in which is its life, should be allowed to 
pour out. If the animal is killed in any other way, it has been ‘‘strangled’’. The 
rabbis extended and intensified the OT regulations. The question raised by the 
passage here is whether only such meat was being forbidden as in the OT, where the 
blood was still present, or whether the details of the rabbinic regulations were to 
be followed. The reason behind the prohibition was possibly that among the 
heathen animals were often killed by being strangled especially in the sacrificial 
cultus. It may be that such customs are here being forbidden. It should be noted 
that there is some doubt about the text. A few authorities omit the word, which 
could be a secondary addition to the other three. H. Bietenhard 


(a). J. Behm, haima, TDNT J 172-77; H. Bietenhard, pniktos, TDNT VI 455-58; J. Denney, The 
Death of Christ, ed. R. V. G. Tasker, 1951, 34 ff., 96 ff., 149-54; C.-H. Hunzinger, rhantizo, 
TDNT VI 976-84; S. Lyonnet and L. Sabourin, Sin, Redemption and Sacrifice. A Biblical and 
Patristic Study, 1970; L. Morris, ‘““The Biblical Use of the Term ‘Blood’,” JTS N. S. 3, 1952, 216— 
27; NTS N.S. 6, 1955, 77-82; The Apostolic Preaching of the Cross, 1965%, 112—28; and The Cross 
in the New Testament, n.d., 218 f., 357 ff.; J. Scharbert, ‘““Blood,’’ EBT I 75-79; H. Schlier, Prin- 
cipalities and Powers in the New Testament, 1961; A. M. Stibbs, The Meaning of the Word “‘Blood”’ 
in Scripture, 1947; V. Taylor, The Atonement in New Testament Teaching, 1940, 92-95; and Jesus 
and His Sacrifice, 1937, 125-39; B. F. Westcott, The Epistles of St. John, 1902*, 34-37; J. Ysebaert, 
Greek Baptismal Terminology, 1962; J. Schmid, “Blood of Christ,” EBT I 79 ff. 

(b). E. Bischoff, Das Blut im jiidischen Schrifttum und Brauch, 1929; W. Brandt, Die jiidischen 
Baptismen, 1910; S. Eitrem, Opferritus und Voropfern der Griechen und Romer, 1915; A. J. Fer- 
nandes, Caetano da Cruz, Sanguis Christi, 1959; G. Gerleman, dam, THAT I 448-51; H. Gottlob, 
To haima mou tés diathékés, StTh 14, 1960, 115 ff.; E. Muhlhaupt and K. Galling, “Blut,” Rc J? 
I 1327 ff.; W. Nauck and H. J. Iwand, “Blut Christi,’’ RGG* I 1329 ff.; E. Riggenbach, Kom- 
mentar zum Hebraerbrief, 1922°; O. Schmitz, Die Opferanschauung des spdteren Judentums und 
die Opferaussagen des Neuen Testaments, 1910; A. Thales, Sein Blut uber uns und unsere Kinder. 
Eine Untersuchung zu Mt. 27, 24, 25, 1969; J. Vetter, Das heilige Blut, 195814; J. Waszink, RAC II 
1327 ff. 

— literature under Baptism 
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Boast 

[ xabyqua | Kavynua (kauchéma), boast, pride, object of boasting; 
Kavyxnaic (kauchésis), boasting; kavydopal (kauchaomat), 

boast; éykavydopai (enkauchaomai), to boast; kataxavydopat (katakauchaomai), 

boast against, exult over, triumph over. 


cL 1. In classical Gk. the vb. kauchaomai is found from Sappho onwards. Homer 

uses instead euchomai, pray, ask, wish. The tragedians and orators use auched, 
boast, plume oneself. Intrans. kKauchaomai means to boast, vaunt oneself, be proud. 
With the preps. en, epi, peri, hyper, eis, or kata, it means to boast of a person or 
thing. The trans. form also occurs. The compound vb. enkauchaomai has the same 
meaning. katakauchaomai is used particularly with reference to the situation of an 
object, and may be translated to vaunt oneself against someone, to treat someone 
in a derogatory or contemptuous manner. 

kauchéma (Pindar) refers to the subject of boasting, to the words used by the 
boaster, and occasionally also to the act of boasting, although for the latter (espe- 
cially in the NT) the noun kauchésis is more frequently found. kauchésis (Epicurus) 
can likewise on occasion be used to denote the subject of boasting. 

2. Although the ancient Greeks recognize legitimate pride in oneself (e.g. Homer, 
Il., 6, 208), there is a clear appreciation of the distinction between this and un- 
warranted bragging, which was pilloried by the satirists and others. Plutarch also 
attacked ostentation in an essay on Self-praise without Envy. 


or 1. The OT also recognizes legitimate pride, e.g. of children in their fathers 

(Prov. 17:6, Heb. tip’eref, beauty, distinction), or of old men in their grey hair 
(Prov. 16:31). Boasting, on the other hand, is regarded as reprehensible (1 Ki. 20:11, 
Heb. hithallél, to boast; Prov. 25:14; 27:1), and as the expression of sheer folly 
and ungodliness (Ps. 52:1; 94:4). The theological basis for the rejection of all self- 
praise lies in the fact that the man who boasts has his attention focused on himself, 
and no longer looks up to God, the creator and redeemer. He trusts in himself 
instead of having confidence in God, praising his grace and faithfulness (Jer. 9:23 f.; 
cf. 1 Sam. 2:10 LXX). 

Boasting in God and his acts is spoken of in a good sense in the OT (Ps. 5:11; 
32:11; 89:16 f.; 1 Chr. 16:28 f.; 29:11; Deut. 33:29; Jer. 7:14). Such boasting 
comprises the elements of “‘confidence, joy and thanksgiving, and the paradox is that 
the one who glories thus looks away from himself, so that his glorying is a confes- 
sion of God” (R. Bultmann, TDNT II 647). In the LXX, kauchéma and the asso- 
ciated words are also used to translate this sense of the Heb. hithalleél. 

2. In Judaism this group of words has more or less the same meaning as in the 
OT, except that the — Law is added to the list of things which are truly worthy of 
praise, and in which the God-fearing man may rejoice (Sir. 39:8). In Rab. theology 
this idea is further developed. Praise of Abraham is represented as having its basis 
in his fulfilment of the Law (SB III 187). At the same time, however, there are 
warnings against arrogance and spiritual pride, and exhortations to humility. 
Furthermore, suffering is introduced as a ground for boasting, as it is received by 
the believer at God’s hand (SB II 274 ff.). 

3. Philo unequivocally rejects self-praise, but the group of words considered 
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here is not used to any significant extent. Instead, Philo uses terms like philautia, 
self-love; alazoneia, bragging; kenodoxia, vainglory, to describe the mega kakon, 
great evil, of self-praise, which is the exact opposite of eusebeia, godliness (cf. 
Spec. Leg. 1, 333; 4, 170; Leg. All. 1, 52). 


NT In the-NT the vb. kKauchaomai occurs 37 times and the equivalent enkauchaomai 

once. katakauchaomai is found 4 times (in Jas. 2:13 with the meaning, ‘“‘mercy 
triumphs over judgment’’). The nouns kauchéma and kauchésis each occur 11 times. 
Apart, however, from 5 instances in Jas. and one in Heb., words of this group are 
found only in the Pauline writings. 

Paul uses the words to clarify and strongly emphasize an idea which is central to 
his doctrine of justification. This is the teaching that man’s original sin consists in 
glorifying himself and not giving God his due. Like ergon (-~ Work) and nomos 
(—> Law), kauchaomai occurs with particular frequency in polemical passages. 
Just as Paul attacks the Jewish doctrine of justification by works, so he opposes 
the closely related habit of human self-praise, based on fulfilment of the Law. 
The emptiness of such kauchésis is revealed by the rhetorical question in Rom. 3:27: 
‘“‘What then becomes of boasting?’’ Through the “‘law of faith” all human glory is 
made of no account. 

This is shown clearly in Eph. 2:8 f.: ““For by grace you have been saved, through 
faith; and this is not your own doing, it is the gift of God — not because of works, 
lest any man should boast.” A. Schlatter comments: ‘‘AIl is given to.us in Christ, 
in order that we may not use God’s grace to build up our own self-glorification.”’ 
The worthlessness of human boasting, when based on the law, is similarly exposed 
in the context of Rom. 2:23 (cf. also Rom. 4:2, where Abraham’s works give him 
nothing about which to boast before God). Contrary to Jud. ideas, Paul also rejects 
the glory attached to proselytizing (Gal. 6:13). He attacks just as strongly the self- 
confidence of the Greeks, who boast of their sophia (wisdom, 1 Cor. 1:29 and 
context; cf. also 1 Cor. 3:21). All these forms of boasting in the flesh (kauchaomai 
kata sarka, 2 Cor. 11:18, is practically synonymous with pepoithenai en sarki, 
Phil. 3:3 f.) include such things as the arrogant attitude of Gentile Christians to the 
non-Christian Jews (Rom. 11:17 f.), and false bragging (1 Cor. 4:7; cf. Jas. 3:14; 
2 Cor. 5:12; 12:6). They come into the category of evil, i.e. unjustified, boasting 
(kauchésis ponéra, Jas. 4:16, cf. 1 Cor. 5:6). And they conflict with the one appro- 
priate form of boasting, cited from Jer. 9:24 in 1 Cor. 1:31: “Let him who boasts, 
boast of the Lord” (cf. 2 Cor. 10:17 f.). 

For Christians, this is the only fitting form of kauchésis: to boast of God 
through Jesus Christ (Rom. 5:11; cf. Phil. 3:3); or, as Gal. 6:14 puts it, to glory in 
the —> cross of our Lord (en to stauro tou kyriou). This glorying “‘has (thus) as its 
object something before which all self-praise disappears” (K. L. Schmidt, Theol. 
Stud. 11/12, 98). The Christian’s kauchésis can include glorying in the acts of God 
to which the apostles bear witness, and also in those which are brought about in 
the course of apostolic ministry. In this sense Paul, for instance, can boast of the 
exousia (authority -> Might) which has been given to him (2 Cor. 10:8; cf. Rom. 
15:17) in contrast to the false apostles (2 Cor. 11:12 ff.). He also boasts of indivi- 
dual churches in which he considers that the fruits of faith can be seen (1 Cor. 
15:31; 2 Cor. 1:14; 7:4, 14; 8:24; 2. Thess. 1:4; cf. his ““workmanship”’ —> Work, 
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art. ergon, 1 Cor. 9:1). In the context of Christ’s return, he can describe the Thessa- 
lonians as his “‘crown of boasting’ (1 Thess. 2:19; for the phrase cf. Ezek. 16:12; 
Prov. 16:31). He writes that the Philippians will be his kKauchéma “‘on the day of 
Christ”? (Phil. 2:16; cf. 1:26). He will have no one deprive him of this apostolic 
ground for boasting (1 Cor. 9:15). Naturally Paul knows exactly where the limit 
comes (cf. 2 Cor. 11:16 ff.). A Christian can really only boast of his weakness, 
because it is here that God’s strength becomes apparent (2 Cor. 11:30; 12:5, 9; cf. 
Rom. 5:3). If he boasts of his own behaviour (2 Cor. 1:12; cf. Gal. 6:4; Jas. 3:14), 
he should do so only in so far as his life is lived in dependence on God and in 
responsibility to him. For in the last analysis the Christian can never boast about 
himself (1 Cor. 9:16), but only of his Lord. Where the Lord cannot be seen as the 
foundation and content of the kauchéma, boasting remains “‘in the flesh’ and 
therefore sinful. However, it is vital in the face of every difficulty “‘to hold firm to 
the end our confidence and pride in our hope”’ (Heb. 3:6; cf. Rom. 5:2). 
H-C. Hahn 


(a). Arndt, 426 f.; J. Bligh, Galatians, 1969, 490-93; R. Bultmann, Theology of the New Testament, 
I, 1952, 239-46; “‘Christ the End of the Law,” Essays, 1955, 36-66; and TDNT III 645-54; E. A. 
Judge, ‘‘Paul’s Boasting in Relation to Contemporary Professional Practice,’ Australian Biblical 
Review 16, 1968, 37-50. 

(b). M. Carrez, ‘‘La confiance en l’homme et la confiance en soi selon l’apétre Paul,” Revue 
d’ Historie et Philosophie Religieuses 44, 1964, 191 ff.; K. L. Schmidt, ““Ein Gang durch den Gala- 
terbrief,” ThSt 11/12, 1942, 98 ff.; G. Sanchez Bosch, Sentido y teologia de kauchaomai en las Ep. 
de S. Pablo, 1968. 


Body, Member, Limb 


Men frequently glorify the body on account of its beauty or strength. Alternatively, 
they look down on it as the prison house of the — soul. For while the body passes 
away, the immaterial, immortal soul goes on. By contrast, the NT idea of the 
soma refers to the whole man, mostly in the sense of man as he stands before God. 
The — flesh, on the other hand, signifies the sphere of human life on earth and has 
negative overtones, in so far as man bases his existence on it. soma is also used in 
the general biological sense of the body, and even in the sense of corpse. The NT 
can describe man as a soma (body). But it can equally describe him as a psyché 
(— soul). 

The body was also used in antiquity in a figurative and corporate sense in 
mythology and for groups of people. In this connection melos (member, limb) 
denotes a part of the group or whole. It is used in theological contexts to show the 
functions of members in relation to the whole. At the same time their action reveals 
something of the corporate personality. 


| LEO | Lédoc (melos), member, part, limb. 


CL 1. to melos means: (a) limb; (b) musical member, phrase, hence song (Hymni 
Homerici 19, 16), music to which a song is set (Aristot., Poet. 1450? 14), melody 

(Theognis, 761); (c) in the plur., body. 
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2. In Hom., J/., 7, 131 and other early writers like Hesiod and Pindar the word 
occurs only in the plur., although it has the singular meaning of body. In the pre- 
Socratic writers the plur. has the meaning, members. It is used in the sing. by 
Aristotle as a member of a body. It is also used of the members of a city (cf. Dion. 
Hal. 6, 86, 1; Epictetus, Dissertationes, 2, 5, 26). It stands out clearly in the fable 
of Menenius Agrippa of the rebellion of the members of the body against the sto- 
mach. The city (polis) is understood as an organism, the existence of which depends 
on the willing incorporation of the citizens in the whole. (Here the thought of the 
polis is the primary one; not that of the living organism which is a secondary inter- 
pretation.) In the Hellenistic mystery religions and gnosticism the idea of the body 
and its members has a religious and speculative application in — creation myth- 
ology (— Myth) but more especially in gnostic - redemption myth. The redeemed 
are thought of as lost members of the redeemer’s body which have now been found. 
(For examples of gnostic teaching see R. M. Grant, Gnosticism: An Anthology, 
1961; and for discussion of their relation to the NT see E. Yamauchi, Pre-Christian 
Gnosticism, 1973, 27 ff., 163-69.) 


OT 1. melos occurs some 28 times in the LXX, but only 11 times in the canonical 

books. It renders the Heb. nétah (piece of meat, carcass), in particular the 
dismembered parts of the sacrifice (Exod. 29:17). In Jdg. 19:29 it is used of the dis- 
membered body of the Levite’s concubine. 

Since the word is not used of the limbs of a living human body, there is no 
thought of the body and its members either in a theological or a sociological sense. 
On the other hand, the OT shows an interest in the function of the individual parts 
of the body. — Heart, — Hear, — See, > Head, — Blood, — Flesh. The heart 
(Heb. /éb, lebab; Gk. kardia) is mentioned some 851 times, but rarely if ever does 
it refer to the physical organ. It is more associated with man’s thoughts and feelings, 
similarly to the way in which we today associate the heart with our emotions (Isa. 
6:10; Hos. 7:2). The lower parts of the body, such as the liver and kidneys (Heb. 
kabéd, the “‘heavy’’ organ) are regarded as the emotional centre of man (Lam. 2:11. 
The RSV translation of ‘“‘heart’’ is a modern idiomatic rendering; cf. Gen. 49:6; 
Pss. 16:9; 30:12, where RSV has “spirit’”’ or “‘soul’’). The brain is not mentioned 
at all in the OT. The appropriate faculty is sometimes designated by the organ 
(e.g. the ear, Exod. 15:26; Ps. 5:1; the eye, Eccles. 4:8; cf. Ps. 34:15). 

2. Philo combined Jewish functional thinking with Gk. philosophical organic 
thinking which he applied ontologically to the idea of unity (Spec. Leg. 1, 199). 
The dismembered parts of the sacrificed animal have an ontological significance. 
The apologetic intention is clear. The physiological fact derived from the OT which 
saw the part in relation to the whole conceals the philosophical principle that the 
parts receive their function from the whole and that their function is essential to 
the existence of the whole. 

3. Josephus applied the picture of the mutual dependence of the members to the 
political situation in the Jewish war (War 4, 406). When the chief city is ill, the 
other parts of the land also fall ill. 

4. Inrab. literature the number of members of the human body serves to illustrate 
the totality and universality of the — Law. The body was reckoned to have 248 
members, corresponding to the 248 positive commands of the Torah (Ber. 8b, 
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60 ff.; there were 365 negative commands or prohibitions corresponding to the 
number of days in the year; cf. TDNT IV 559). On the other hand, rab. 
theologians related their observations on the function of the individual members 
to assessments of their worth and mutual relations. Thus — “evil inclination’”’ 
(—> Desire, art. hédoné) can take possession of individual members in order to 
gain dominance over the whole. 


NT Most instances of melos in the NT occur in Rom. and 1 Cor. (Rom. 6:13, 19; 
7:5, 23; 12:4 f.; 1 Cor. 6:15; 12:12 ff.). It also occurs in the plur. in Eph. 4:25; 
5:30; Col. 3:5; Jas. 3:5 [sing.]; 3:6; 4:1. It occurs only twice in the synoptic gos- 
pels in two parallel sayings of Jesus in the Sermon on the Mount (Matt. 5:29 f.). 
1. “If your right eye cause you to sin, pluck it out and throw it away; it is better 
to lose one of your members (melon) than that your whole body be thrown into hell 
(Gehenna, Gk. geennan). And if your right hand causes you to sin, cut it off and 
throw it away; it is better that you lose one of your members (melon) than that 
your whole body go into hell (Gehenna, Gk. geennan)” (Matt. 5:29 f.). Jesus clearly 
did not intend the sayings to be taken literally. They apply to the evil functions of 
which the eye and the hand are instruments. It is these that are to cease. It is not the 
eye and the hand, but the lustful look and the malicious act that are to be cut out. 
This means that man’s evil will must be rooted out if his body (i.e. the whole 
person) is to be saved in the judgment. There is no trace here of the Gk. idea of 
perfection as the complete number of the members in their entirety. Rather, the 
whole body (holon to séma) is saved from judgment only by having a part rooted 
out. 

In the same eschatological sharpening and clarity, Jas. 3:5 ff. describes the tongue 
as a little member that destroys like a devouring fire. Jas. 4:1 shows that the pas- 
sions can arise from all the members of the body. Moreover, these passions can 
destroy the common life of the Christian church. 

2. In describing the new life of the Christian in Rom. 6, Paul writes: ““‘Do not 
yield your members to sin as instruments of wickedness, but yield yourselves to 
God as men who have been brought from death to life, and your members to God 
as instruments of righteousness” (6:13). ‘‘For just as you once yielded your mem- 
bers to impurity and to greater and greater iniquity, so now yield your members 
to righteousness for sanctification” (6:19). The test of whether a man has this new 
life is whether he practises righteousness in his relationships in the world. At the 
same time this reveals the tension between what he desires to do as a Christian and 
the sinful nature which still remains with him. ‘“‘For I delight in the law of God, in 
my inmost self, but I see in my members another law at war with the law of my 
mind and making me captive to the law of sin which dwells in my members” (Rom. 
7:22 f., cf. 5). The tension remains as long as his existence on earth. “‘So then, I of 
myself serve the law of God with my mind, but with my flesh I serve the law of 
sin” (7:25). 

The thought of the members of the body as instruments is renewed in Col. 3:5 
and 1 Cor. 6:15. The former declares: ‘“‘Put to death therefore the members that 
are on the earth: immorality, impurity, passion, evil desire, and covetousness 
which is idolatry.” The latter passage precludes prostitution for the Christian. 
“Do you not know that your bodies are members of Christ? Shall I therefore take 
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the members of Christ and make them members of a prostitute?” In so far as a 
man is a believer, his members are the members of Christ. To have sexual relations 
with a prostitute is to become one body (hen soma) with her (v. 16). Thus the 
members of Christ would become the members of a prostitute. 

3. Rom. 12 and 1 Cor. 12 teach that the church is the body of Christ in both 
reality and function. It is made a reality by the presence of the Holy Spirit whose 
gifts are enjoyed and practised by numerous individuals. But taken by themselves 
in isolation they are without significance. They have significance only in relation 
to the whole fellowship. ‘“‘To each is given the manifestation of the Spirit for the 
common good” (1 Cor. 12:7). It is significant that in this extended sense of mem- 
bers (i.e. individual believers as members of the body of Christ), Paul’s great 
concern is with the well-being of the body, the church as a whole. The same is true 
of Eph. 4:25 (“‘Therefore, putting away falsehood, let everyone speak the truth 
with his neighbour, for we are members one of another’) and Eph. 5:30 (where 
Paul exhorts husbands to love their wives ‘‘because we are members of his body’’). 

H. G. Schiitz 


| OOLG | oma (soma), body. 


CL The original meaning of s6éma is not clear. It first appears in Hom. meaning a 

dead body of a man or animal, a corpse or carcass. It retained this meaning 
into the 5th cent., when it began to be used in the sense of torso, the whole body and 
by extension the whole person (Hdt. 2, 66, 4; cf. E. Schweizer, TDNT VII 1025 ff.). 
In the pre-Socratic writers it has the meaning of element, figure, corresponding to 
the basic sense of the bodily. As the idea developed of the — soul alongside of the 
body, the body came to be regarded as a chain or grave, that which is mortal as 
distinct from the immortal soul. These ideas were further developed in Plato. The 
body is only the abode of the pre-existent soul. Death frees the soul from the body 
(Phdr., 64c, 67a; Grg. 524b). The picture of the body was also applied to the cos- 
mos. The latter is ruled and directed by the divine soul. Zeus conceals everything 
in himself and lets it all proceed from himself (Orphicorum Fragmenta 21a). 
Similarly man can be represented as a microcosm (Dem., Frag. 34; Diels-Kranz II, 
153, 8, 12 f.). By contrast, Aristotle held that the body is primarily that by which 
the soul becomes something particular. The bond between body and soul is thus 
indissoluble (An., 2, 1 f.). Aristotle also used the soma in the sense of an organism 
to explain the character of the state (Pol., 1, 2; 5, 2; cf. E. Schweizer, TDNT VII 
1032). 

The Stoics continued to maintain the traditional dichotomy of body and soul. 
Strictly speaking, Epictetus drew a distinction between the soul and the — flesh, 
rather than the body. The soul is the animating principle, whose seat can be the 
head just as much as the heart (Cleanthes, cf. TDNT VII 1033). The soul permeates 
the whole body and conveys its sense impressions. But the basic idea of wholeness 
in sOma remained decisive. Even the Stoic philosopher-emperor, Marcus Aurelius, 
could say of the tripartite conception of man: “There are three parts of which thou 
art composed: body, pneuma (spirit, soul] and nous [mind, reason]” (cf. M. Pohlenz, 
Die Stoa, 1948, 1, 342). The further development of these thoughts together with 
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neo-Platonic ideas in general led to a devaluation of the body as opposed to the 
soul (cf. TDNT VII 1042 f.). 


oT 1. There is no Heb. equivalent in the OT corresponding to the Gk. idea of 

soma. In the LXX sdéma is used to denote the range of ideas conveyed by the 
Heb. basar, — flesh, signifying man in his individual corporeality. This is distinct 
from sarx, flesh, denoting man or even humanity in their creatureliness. soma can 
mean corpse (1 Sam. 31:10, 12), dead body (Deut. 21:23; Isa. 5:25) and even back 
(1 Ki. 14:9; Isa. 38:17). But the basic meaning is the body in the sense of the whole 
person (cf. Lev. 15:11, 16, 19; 16:4; 19:28 and often). soma in the OT has virtually 
the sense of person, though this is not to be confused with personality. ‘““There is 
no sense of his standing at a distance from himself or regarding his corporeality as 
something which can finally be parted from him” (E. Schweizer, TDNT VII 1048). 
Even angels have somata (Ezek. 1:11, 23; Dan. 10:6). soma, then, does not suggest 
an earthly sphere in contrast to a heavenly. Nor is there an anthropological dualism 
in the OT canon which would oppose the soul or mind to the body as something of 
higher value. 

2. Depreciation of the body as the seat of passion first occurs in Sir. 23:16 ff.; 
47:19. The books of the Maccabees reflect Hel. influence in the distinction drawn 
between soul and body. A good soul and an undefiled body belong together (Wis. 
8:20). But the dominant thought is that of the soul as the particular gift of God. 
Hence, the body can be given up in persecution. Even though the relationship of 
body and soul is here seen in relation to God, the Gk. dichotomy of the mortal 
body and the immortal soul is also present (Wis. 9:15). 

3. These ideas were further developed in the Jewish background literature of the 
NT period. In Test. XII sdma is seen particularly in relation to sex. Through — 
desire (art. hédoné) of the body fornication arises (Test. Jud. 14:3; — Discipline, 
art. porneud). The significance of death stands out all the more sharply in the light 
of the connection between body and soul. For death separates body and soul. The 
body remains on earth and the soul is taken up to heaven (2 Esd. 60). This notion, 
influenced by Hel., stood over against Jewish thinking which approximated more 
closely to the OT. There the body representing the whole person comes under — 
judgment and is raised from the dead (— Resurrection). It is a question of man as a 
whole person. This found expression in the Qumran literature and its notions of 
judgment (cf. H. Ringgren, The Faith of Qumran, 1963, 94 ff., 144 ff., 152 ff.). Rab. 
literature confirms the double aspect of the concept of body which was common 
in the NT period (cf. R. Meyer, TDNT VII 117 f.). On the one hand, there is the 
sense of body or person, and on the other hand there is the distinction drawn 
between body and soul, spirit or mind. 

4. The notion of the body played a central part in gnosticism (—~ knowledge, art. 
ginodsko). Man’s inner self must be set free from the material world of the flesh and 
the human body. This comes about through — redemption. The idea of the re- 
demption of the individual was applied to the cosmos. The idea occurs of the re- 
deeming body of the original man which is applied to the body of Christ in the 
developed gnostic systems. There could hardly have been a developed pre-Christian 
system of gnostic mythology, but there are a series of themes which may be present 
in the NT. ({Ed.] For gnostic writings see R. M. Grant, Gnosticism: An Anthology, 
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1961; W. Foerster, Gnosis: A Selection of Gnostic Texts, I, 1972; II, 1974. H. Jonas, 
The Gnostic Religion, 1958, and R. M. Grant, Gnosticism and Early Christianity, 1959, 
are among those who see gnostic themes adapted and taken up in the NT. R. M. 
Wilson, The Gnostic Problem, 1958, and Gnosis and the New Testament, 1968, 
prefers to speak of an incipient gnosticism rather than gnosticism proper. E. 
Yamauchi, Pre-Christian Gnosticism, 1973, has provided substantial arguments 
to show that many of the features which Bultmann, Reitzenstein and other German 
scholars believed were derived from gnosticism by Christianity were, in fact, 
derived from Christianity by gnosticism. The gnostic texts upon which the argu- 
ments depend are post-Christian.) 


NT 1. (a) soma in the NT reflects the wide range of meaning which it had in Gk. 

generally as well as in OT thought. It means corpse in Matt. 27:52; Lk. 17:37 and 
often, and is used of the body of Jesus in Matt. 27:58; Mk. 15:43; Lk. 23:52; 23:55; 
Jn. 19:31. The thought that a dead body can be raised to life (Matt. 27:52) stands 
behind the expression “temple of his body (naos tou sématos autou)” (Jn. 2:21). 
This is the only instance in the Johannine writings where sdma does not mean dead 
body or slave (cf. Rev. 18:13). 

(b) The physical aspect of the body is uppermost in Mk. 5:29 (“she felt in her 
body that she was healed of her disease’) and Jas. 2:16 (“without giving them the 
things needed for the body’’). Matt. 6:22 speaks of the eye as the lamp of the body 
(cf. 5:29). Matt. 6:25 speaks of the body as being more than clothing. These 
passages in Matt. point beyond the body as a mere physical organism to the séma 
as signifying the self (cf. E. Schweizer, TDNT VII 1058). 

(c) Heb. 10:10 contrasts “the offering of the body of Jesus Christ once for all’’ 
with the temple sacrifices. The passage takes up the thought of Ps. 40:6 ff. Heb. 
10:5, ‘Sacrifices and offerings thou hast not desired, but a body thou hast prepared 
for me,” appears to be an interpretative gloss on Ps. 40:6 (“Sacrifice and offering 
thou dost not desire; but ears thou hast dug for me’’). ([Ed.] On the Ps. see A. A. 
Anderson, The Book of Psalms, I, 1972, 316 ff. F. F. Bruce regards the translation 
in Heb. 10:5 as an interpretative paraphrase. He suggests that the digging or 
hollowing out of the ears is taken in this (LXX) translation of the Ps. as using the part 
of the body to suggest the whole [The Epistle to the Hebrews, 1964, 232]. The Ps. 
stresses the obedience of the speaker in hearing God’s law and doing his will. Heb. 
extends the idea by applying the words to Christ who did this by offering his body 
[10:5; cf. 10:10].) The precise reference of body in this passage does not seem to be 
paralleled elsewhere, except possibly for 1 Pet. 2:24 (“He himself bore our sins in 
his body on the tree, that we might die to sin and live to righteousness’’). Body in 
these passages denotes not only Jesus’ physical body but the total giving of himself 
in death. It thus contrasts with the merely physical bodies of animals in the sacri- 
ficial system. 

2. (a) In Paul séma has a specialized meaning in the sense of person. Human 
existence — even in the sphere of the pneuma (spirit) — is a bodily, somatic existence. 
It is un-Pauline to think of the body merely as a figure or form. Passages like Rom. 
6:12 (‘Let not sin therefore reign in your mortal bodies, to make you obey their 
passions’) and Rom. 12:1 (“present your bodies a living sacrifice’) clearly show 
that the sdma is not merely an outer form but the whole person (cf. R. Bultmann, 
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Theology of the New Testament, I, 1952, 192). There is in Paul a series of passages 
in which soma is understood in the general physical sense of body (e.g. 1 Cor. 5:3; 
7:34). In only one passage (1 Thess. 5:23) does Paul follow current (liturgical ?) 
language and speak of man in a tripartite way: ‘““May your spirit [pneuma] and soul 
[psyché] and body [sdéma] be kept sound and blameless at the coming of our Lord 
Jesus Christ.”? Rom. 12:4 f. and 1 Cor. 12:12—26 take up the picture of the relation 
of the body to its members (—> melos; 2. (d) below; — Church). The ‘marks of 
Jesus” (ta stigmata tou Jésou) which Paul bears in his body are to be understood as 
scars from wounds received in the service of Jesus (Gal. 6:17; cf. 2 Cor. 12:24 ff. 
and perhaps Gal. 2:20. (There may also be an implicit contrast between these 
marks and the marks left by circumcision. The main purpose of Gal. is to refute 
the claims of the circumcision party which had got a strong hold over the churches 
in Galatia [Ed.].) 

In 1 Cor. 9:27 Paul writes: “I pommel my body and subdue it, lest after preach- 
ing to others I myself should be disqualified’ (RSV). ([Ed.] Here the thought seems 
to be similar to what is said elsewhere about the members — melos NT 1. and 2.; 
—> Beat NT; cf. F. F. Bruce, 1 and 2 Corinthians, 1971, 89f.; C. K. Barrett, A 
Commentary on the First Epistle to the Corinthians, 1968, 218.) In the same letter 
Paul can say, “If I give away all I have, and if I deliver my body to be burned, but 
have not love, I gain nothing.’ The reading ‘“‘to be burned”’ is a better one than 
“that I may glory” (cf. Metzger, 563 f.). ([Ed.] Martyrdom by fire was not known 
before Nero (cf. Tacitus, Ann., 15, 44), though similar language is used of the 
martyrs under Antiochus (2 Macc. 7:37; 4 Macc. 18:3; cf. Dan. 3:6). In Judaism 
death by burning was reserved for those who had intercourse with a woman and 
her daughter and for the adulterous priest (Sanhedrin 9:1). Paul seems to have 
had in mind the most painful form of self-immolation which would be worthless 
without love, cf. Barrett, op. cit., 302 f.; Bruce, op. cit., 125 f.) 

The body is mentioned in connection with sex in Rom. 4:19 (Abraham’s body 
was “‘as good as dead’’) and 1 Cor. 7:4 (the wife and the husband rule over each 
other’s body). But the warnings against unchastity (Rom. 1:24; 1 Cor. 6:13—20) 
show that there is a wider significance here than the merely physical. Bodily acts 
affect not only the individual act of sin but the whole person to his innermost being. 
This is underlined by Paul’s questions: “Do you not know that your bodies are 


(1 Cor. 6:15, 19 f.). 

(b) The body is not something external to man which, as it were, is added to his 
essential self or soul. ““Man does not have a séma; he is soma” (R. Bultmann, op. 
cit., I, 194). soma denotes man as a whole, man as a person. sOma can be under- 
stood as man as the object of an action and man as the subject of an action. He has 
a relationship with himself. This is shown, e.g., by 1 Cor. 9:27 where Paul speaks 
of treating his body roughly and subjecting it. This does not simply mean treating 
his body roughly, but treating himself roughly. Similarly, 1 Cor. 13:3 shows how 
one can immolate oneself. One can sacrifice oneself in the service of God by pre- 
senting the body “as a living sacrifice, holy and acceptable to God” (Rom. 12:1). 

Only in one place is the s6ma mentioned as the subject of an action in Paul. “If 
by the Spirit you put to death the deeds of the body you will live’? (Rom. 8:13). The 
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deeds of the body (which in the context are identified with living according to the 
flesh, Rom. 8:12, cf. 5 ff.) suggest action by the body. Body here is equivalent to 
the self, the human “‘T”’ in its sinfulness. The same thought emerges from the relation 
of the body and desire. The Christian should not be led by the desires of the body 
(Rom. 6:12) which can be dominated by the power of sin. The desires of the body 
and the desires of the flesh are synonymous (Gal. 5:16 ff., 24). 

Paul’s understanding of sdma as “I’’, as a “‘person’’, as distinct from the sarx 
(flesh) is illustrated by Rom. 7:14 ff. ‘I am carnal (sarkinos), sold under sin” (v.14). 
The body is open to the two possibilities of desire and obedience. In this sense there 
is no difference between ‘“‘body of sin” (Rom. 6:6) and “‘sinful flesh’? (Rom. 8:3). 
When Paul cries: ‘““Who will deliver me from this body of death?” (Rom. 7:24), he 
is thinking of the shattered character of human existence as it finds expression in 
the body. He sees in his existence the powers of sin, the flesh and spirit which can 
mean either destruction or life. Man’s bodily existence does not in itself denote 
something either good or bad. Rather the body is the concrete sphere of existence 
in which man’s relationship with God is realized. 

(c) In this light, it is understandable why Paul in | Cor. 15 stresses the — resur- 
rection of the body as against his Corinthian opponents. Paul’s understanding of 
resurrection is influenced by Jewish anthropology. Man’s life is thinkable only in a 
body. Thus any division of man into soul and body along the lines of Gk. anthro- 
pology is precluded (cf. also 2 Cor. 5:1—-10). In this discourse on resurrection Paul 
sets in opposition an earthly or “‘physical body”’ (v. 44 RSV, séma psychikon) and a 
“spiritual body’ (s6ma pneumatikon). These are the two possibilities before man. 
The former represents his earthly existence and the latter his post-resurrection life. 
The images are represented in spatio-temporal terms, though naturally a spiritual 
body cannot be conceived in terms of matter. Paul’s aim is to express what is man’s 
essential being. It is characterized by existence in a body, again using the terminology 
of space and time. The body in the sense of the “I’’, the “‘person’’, will survive 
death through the creative act of God. ““But God gives it a body as he has chosen, 
and to each kind of seed its own body. . . . So it is with the resurrection of the dead. 
What is sown is perishable, what is raised is imperishable. . . . It is sown a physical 
body, it is raised a spiritual body” (1 Cor. 15:38, 42, 44). The continuity between 
the earthly body and the heavenly body does not rest upon a transformation. If 
that were the case, Paul would have stressed the temporal aspect of his concept of 
the ‘‘spiritual body” (v. 44). The thought would then be of a body consisting of a 
substance pneuma. But Paul is not concerned with the description of a spiritual 
substance of which the heavenly sdma is constituted. His concern is with the fact 
that God determines this sOma through the Spirit as a power of God (cf. v. 50). 
Thus after the resurrection this sdma is no longer subject to sin and death. It is no 
longer a divided self. This also emerges from the understanding of faith, hope and 
love which Paul develops in 1 Cor. 13:13. Man’s earthly existence is characterized 
by paradoxical contradictions (1 Cor. 13:3). The one thing that is not contradic- 
tory or fragmentary in this life is love which is complete now and in the life to come. 
It is with these concepts that Paul describes the continuity between the earthly body 
and the heavenly. It shows that man’s personhood is not something that is at his 
disposal. It is not founded upon himself. It remains a gift. 

(d) Over and above this, sdma has a specific meaning in Paul which no longer 
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refers to an individual but to a group. He speaks of the s6ma Christou, the body of 
Christ (1 Cor. 12:27; Rom. 12:5; Eph. 4:12 and often). Paul takes up the picture 
of the body to express the essential character of the Christian church. In 1 Cor. 
12:12-30 his exposition takes up the Gk. thought of the organism (cf. vv. 1426), 
basing the necessity of the different functions of the members upon the unity of the 
body. But the essential character is not based on the Gk. image. The several mem- 
bers do not constitute the whole. Rather it is the task of the members that high- 
lights their corporate nature in their diverse functions. The body constitutes the 
unity, and in this sense it can be described as the body of Christ. It is based on 
Christ himself. ‘“‘For just as the body is one and has many members, and all the 
members of the body, though many, are one body, so it is with Christ. For by one 
Spirit we were all baptized into one body” (1 Cor. 12:12 f.). 

The act of incorporation through — baptism does not mean that the body of 
Christ is the issue of a community that constitutes itself and grows by a rite of 
initiation. Rather, the description of the church as the body of Christ means that 
Christ constitutes the existence of the individual as a member of his body. The 
bestowal of the Spirit is connected with baptism (1 Cor. 12:13). The church has 
an eschatological character. It exists by the promise of God in Christ for the 
future. 

The — Lord’s Supper is rooted in the concept of the body as a community 
(Mk. 14:22-25; Matt. 26:26-29; Lk. 22:19 f.; cf. 1 Cor. 10:16 f.; 11:23-26). Paul 
admittedly refers to pagan practices in his account, but it is the death of Christ that 
gives the Lord’s Supper its meaning. His death is the decisive saving act “for you”’ 
(1 Cor. 11:24) and is proclaimed as such by the Lord’s Supper (1 Cor. 11:26). In 
the centre stand not the elements or substance of bread and wine but the action of 
the fellowship as the body of Christ in the knowledge that it is dependent upon his 
blessing and subject to his Lordship. To be guilty of the body and blood of the 
Lord (v. 27) signifies an act of one brother against another. The giving of Christ’s 
body in death is the decisive enactment of God’s promise to man. It is the authentic 
sign of his church which understands itself as the body of Christ. The proclamation 
of Christ’s body as given for us in death and the picture of the body of Christ as the 
church are given in an irreversible sequence. 

(e) Col. and Eph. develop a picture of the body of Christ which is distinct from 
that in the other Pauline epistles. The Col. understanding of the body of Christ is 
presented in the hymn in Col. 1:15-—20. The section shows indications of adaptation. 
In my opinion “the church” (v. 18a) is an interpretative insertion by the author 
into an already existing hymn. In the original form of the hymn the body of Christ 
was the — world. There are affinities with gnostic motifs which occur in the later 
gnostic systems which present the body of the original man as the expression of the 
world. The cosmic dimension of Christ’s saving act is particularly clear. The world, 
the cosmos, is to be understood as the body of Christ. ([Ed.] Cf. E. Lohse, Colos- 
sians and Philemon, 1971, 50-55. Whether or not “the church” is to be regarded as 
an insertion into the text of an already existing hymn, the passage clearly regards 
Christ’s person and work as having cosmic significance. ‘‘For in him all the full- 
ness of God was pleased to dwell, and through him to reconcile to himself all things, 
whether on earth or in heaven, making peace by the blood of the cross” [Col. 1:19 f.]. 
But this is not unique. See further Eph. 1:22 f.: “‘he has put all things under his 
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feet and has made him the head of all things for the church which is his body, the 
fulness of him who fills all in all.’” The cosmic significance of Christ is also expressed 
in Rom. 11:36 which immediately precedes the exposition of the idea of being 
‘““one body in Christ” [12:5], and in 1 Cor. 15:24-28 which speaks of Christ 
delivering the kingdom to the Father that God may be all in all.) 

If men were threatened by cosmic powers, a redemption was here offered them 
which held good even in the face of these powers. ““The whole realm of being is 
related to him as the mediator of the Lordship of God” (H. Conzelmann in H. W. 
Beyer et al., Die Kleineren Briefe, NT D 8, 1962, 137). ““In opposition to an emotional 
enthusiastic understanding of the body of Christ which regards the whole universe 
as already reconciled physically in Christ the Pauline view is upheld that talk about 
the body of Christ 1s a summons to obedience and to service for the new Lord”’ 
(E. Schweizer, TDNT VII 1077). 

The thought of Christ as the head of the world is rightly maintained in this 
connection by the reference to the church in v. 18. His body is the church in which 
this obedience is proclaimed for realization in the world. If the symbolic ideas here 
are rightly interpreted, it is clear that the church and the world are not two great 
fixed entities set in permanent opposition. The church signifies the recognition and 
realization of real possibilities in the world under the Lordship of Christ, the 
freedom of faith to live in the world. 

In contrast to Col., the concept of the body as the church of Christ is clear in 
Eph. from the beginning. Christ is the — head (kephalé) of the body of the church 
(4:15 f.). Neither the Gk. nor the general concept of the body as an organism fit 
exactly here. The passage speaks of the believers growing up “in every way into 
him who is the head, into Christ, from whom the whole body, joined and knit 
together by every joint with which it is supplied, when each part is working pro- 
perly, makes bodily growth and upbuilds itself in love” (4:15 f. RSV). These ideas 
of the body are stamped by motifs which are to be found in later gnostic writings. 
It is clear that Eph. is attacking gnostic-type ideas within and without the church. 
““Children”’ (— népioi) are the hesitant and misguided who are carried about by 
every wind of doctrine (v. 14). They were perhaps gnostics who boasted of their 
knowledge, but are not more precisely described. 

The picture of the body as the church is again taken up not only in defence but to 
provide a definitive understanding of the church for the situation after Paul. Paul’s 
teaching of unity in multiplicity in 1 Cor. 12 is now put forward stressing the head. 
For headship implies both lordship and promise. The church is held and sustained 
by Christ. In order to preserve it from false teaching and schisms, it is presented 
not with an institutional form, but with the reflection that the head and the body 
are mutually related in love and truth. ‘““Two possibilities stand opposed to each 
other: existence in the body, that is in unity and love, and isolated existence apart. 
... There is unity in the church in speaking and doing what is commanded — the 
practice of love in the sphere of truth. And there is the arbitrary assertion of sub- 
jective opinions in all their deceptive attraction’? (H. Conzelmann, op. cit., 79). 
Thus the church has its place in the world. It does not stand over against it; it is 
set in it. “The body of Christ is precisely the Church in which Christ moves out 
into the world. The preaching of the Gospel by the Church is the answer to cosmic 
anxiety” (E. Schweizer, TDNT VII 1080). S. Wibbing 
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Parts of the Body 

Rooted in ankos, a “‘bend’’, “‘hollow’’, ankalé is the ‘‘bent arm” and classically a 
metaphor for anything which enfolds, e.g., an “‘arm’’ of the sea. In the LXX only 
1 Ki. 3:20 of mother’s arms nursing a baby and Prov. 5:20 of man embraced by his 
mistress. In NT only Lk. 2:28 (cf. enankalizomai, Mk. 9:36; 10:16) of baby or child 
held in arms. 

Classically, pous means the “‘foot”’ of man, animals or things (e.g. hill); as idiom 
of proximity or direction, e.g. para podos “‘at once’’, para podi ‘“‘at hand’’; measure 
of length in space or poetry. In LXX the foot of man, animals, things (e.g. table, 
Exod. 25:26), idols, Seraphim; anthropomorphically, of God (Exod. 24:10); but 
chiefly in at least forty metaphorical usages wherein a person is depicted as en- 
joying, suffering, doing or refusing that wherein his foot is the most notably used 
member: e.g. rest (Gen. 18:4), restlessness (Dt. 28:65), victory (Jos. 10:24), cala- 
mity (Deut. 32:15); the position of the follower (Jdg. 4:10), the organ expressive of 
reverence (Ex. 3:5), consecration (Ex. 29:20—the consecration of life’s activity), etc. 

The NT matches the balance of LXX usage, mainly offering metaphor: separation 
(Matt. 10:14), straying (Matt. 18:8), devotion, submission, supplication (Mk. 5:22; 
Lk. 8:35; 10:39), service offered in love (Jn. 13:5; 1 Tim. 5:10), triumph (Rom. 
3:15). To cut off the foot is a severely debilitating act but one which expresses the 
urgency of Jesus’ message (Matt. 18:8; Mk. 9:45; but cf. Matt. 4:6). The pierced 
feet of Jesus are seen as evidence of the reality of the resurrection (Lk. 24:39 f.). To 
shake off the dust from one’s feet (Matt. 10:14; Mk. 6:11; Lk. 9:5; Acts 13:51l)is a 
gesture of breaking off all connection, performed in those places which have re- 
jected the gospel. But to wash the feet of others is a menial service which is per- 
formed as an act of love by both followers of Jesus (Lk. 7:38—-46; Jn. 11:2; 12:3; 
cf. 1 Tim. 5:10) and Jesus himself (Jn. 13:5-14). Perhaps significantly it is women 
who perform this act. In the case of Jesus’ washing the disciples’ feet, the action 
symbolizes both the cleansing that Jesus gives to the sinner and the humility and 
care that disciples should have for each other in following the example of their 
master. The prophetic announcement of the saving presence of God of Isa. 52:7 
(‘““How beautiful upon the mountains are the feet of him who brings good tidings, 
who publishes peace, who brings good tidings of good, who publishes salvation, 
who says to Zion, ‘Your God reigns’ ’’) is seen as being fulfilled by those who preach 
the gospel (Acts 10:36; Rom. 10:15; Eph. 6:15). Similarly, the OT idea of having 
one’s enemies under one’s feet is interpreted christologically in the NT (Ps. 45:7; 
Heb. 2:8; Ps. 110:1; Matt. 22:44; cf. 5:35; Mk. 12:36; Lk. 20:23; Acts 2:35; 7:49; 
Heb. 1:13; 10:13; but cf. Jas. 2:3; 1 Cor. 15:25, 27; Rom. 16:20). See also the 
descriptions of Rev. 1:15, 17; 2:18; 3:9; 10:1; 11:11; 12:1; 13:2; 19:10; 22:8. 

osphys means “‘loins, lower body’’, by synecdoche “‘body’’, classically, the loins, 
lower body, of man, sacrificial victims and animals (Xen.). The LXX uses loins in 
the general sense of “body” (e.g. Gen. 37:34), but more particularly the “body” 
as the source of offspring (Gen. 35:11) and, within the body, the loins as a seat of 
strong emotion: pain (Isa. 21:3), fear (Dan. 5:6). Against this background it 
develops vivid metaphors: the girt loins (Exod. 12:11); the expression for personal 
strength or capacity (1 Ki. 12:10); mourning (Isa. 32:11), immobilization (Ezek. 
29:7). That which is worn on the loins declares personal commitment and character 
(Isa. 11:5; cf. 1 Ki. 2:5). 
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In the NT both the physical (e.g. Matt. 3:4) and metaphorical (e.g. Lk. 12:35; 
Eph. 6:14) aspects are exemplified. The development of the metaphor to using the 
physical to describe the mental ( 1 Pet. 1:13) is a new feature, as is also the extension 
of the thought of the loins as the source of offspring (Acts 2:30; Heb. 7:5) to be- 
come a means of describing the solidarity of offspring with their ancestor and their 
involvement in his actions (Heb. 7:10). 

kolpos means ‘“‘bosom”’, by synecdoche “‘person’’; especially with connotations of 
love, close relationship etc. It is related to kolpo6, to swell out (e.g. as sail in wind). 
Hence kolpos as the human “‘bosom’’, the ““‘bosom”’ of a garment, of the sea (origin- 
ally referring to sea-goddess), bay, valley. 

The LXX concentrates on metaphorical usages save in Exod. 4:6 (of garment), 
Ruth 4:16; 1 Ki. 3:20; 17:19 (of nurse or mother with child). It specifies tender 
relationships (Deut. 13:6; 2 Sam. 12:3; Num. 11:12; Isa. 49:22); the self (Ps. 34 
[35]:13; Prov. 6:27), strong personal emotion (Eccl. 7:10), inactivity (Ps. 73[74]:11), 
the heart (Job 23:12), vengeance personally suffered (Ps. 78[79]:12). 

The NT exemplifies the classical use in “‘bay”’ (Acts 27:39), and reflects Ps. 78[79]: 
12 in Lk. 6:38. The general notion of tender relationship (Jn. 13:23) is given two 
specific adaptations, first as descriptive of the intimate oneness, yet distinctiveness, 
of the Father and the Son in their mutual love (Jn. 1:18), and secondly, of the 
tender love awaiting God’s people after death, their rest in ““Abraham’s bosom”’ 
(Lk. 16:22, 23). In our Lord’s parable the emphasis rests not on the condition on 
which this blessing is granted but on the nature of the blessing itself: bliss, recom- 
pense, eternal separation from all that is evil, a richness which cannot be forfeited, 
' for the gulf which separates also encloses. This specific idea of eternal distinctions 
after death is no more than barely incipient in the OT and began to emerge with 
clarity from Enoch (c. 110 B.c., cf. Eth. En. 22) onwards becoming specific in Ist 
cent. A.D. Jewish literature (cf. SB II 226, 227; IV 1018, 1019; R. Meyer, kolpos, 
TDNT Ill 824 ff.). 

mastos and mazos mean “breast,” by synecdoche the upper body; classically the 
breast, both of men and women; rarely the udder of animals; and metaphorically a 
hili or cup-shaped object. 

In LXX it is used only of women (general, e.g. Cant. 1:13 etc., specifically 
mothers, e.g. Job 3:12) and metaphorically of Jerusalem (Isa. 66:11), family bless- 
ings (Gen. 49:25), sorrow (Isa. 32:13), adultery (Hos. 2:2). Itis used of animals in 
Lam. 4:3. The NT exemplifies only the physical use: mother’s breast (Lk. 11:27; 
23:29), upper body (Rev. 1:13, where one reading is mazos, the only example of 
this word in NT). 

osteon means “‘bone’’, by synecdoche, a living or dead body; in cl. Gk. the “‘bone/ 
bones’”’ of the living or the dead; metaphorically the rocks, as constituting the bony 
structure of the earth; a fruit stone. The LXX uses the word likewise of the dead 
(e.g. Gen. 50:25) and the living (e.g. Eccl. 11:5); also the bones of the Passover 
lamb (Exod. 12:46), and metaphorically for determination (Prov. 25:15, cf. Eng. 
‘‘backbone’’). Coupled with — flesh (Job 2:5) and — heart (Isa. 66:14) bones ex- 
press the totality of physical existence. Bones are the seat of health (lost by sin, Ps. 
37:4 [38:3], enjoyed through godliness, Prov. 3:8), vitality (Job 20:11), are broken 
by divine judgment (Ps. 50:10 [51:8]; Isa. 38:13), especially the seat of pain (Job 
30:17 etc.). Once (Job 7:15) “‘bones”’ stands for the self. With “‘flesh’’, ““bone”’ is 
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metaphorical for kinship (cf. Gen. 2:23; 2 Sam. 5:1). NT usage (apart from Mt. 
23:27; Heb. 11:22, in each case “dead body’’) focuses on Christ: his identity with 
the Passover lamb (Jn. 19:36), the reality of his resurrection body and person (Lk. 
24:39, and in v./. of A, B and other manuscripts), the kinship between Christians 
and Christ (Eph. 5:30). 

haphé means joint, junction, binding. It is connected with hapto, ‘‘to fasten, bind, 
engage in, kindle’, hence haphé, a kindling, touching, grasp, joint, junction. The 
LXX only uses the word in the sense of “‘blow or stroke’, of punishment (2 Sam. 
7:14), assault (Deut. 17:8), and of the ‘“‘plague”’ of “leprosy” (Lev. 13 passim, etc.). 
In the NT the word only appears in the sense of “‘joint’’, the point of ‘“‘binding”’ or 
“unction’’, or even “‘that which effects the binding”’ with reference to the metaphor 
of Christians as a “body” under Christ as the “‘iead” (Eph. 4:16; Col. 2:19). 

harmos, joint. In cl. Gk. harmozé means to joint or dovetail together, 
primarily of joiner’s work, then metaphorically of arranging, fitting together, 
harmonizing. harmos is thus primarily a joint in masonry, etc. and only derivatively 
the ‘‘shoulder-joint’’. Absent from the LXX, the sole occurrence in NT is Heb. 4:12 
where the scrutinizing power of “‘the word of God”’ is illustrated by the fact that it 
penetrates to the ‘“‘most critical parts of the physical framework of man” (B. F. 
Westcott, Hebrews, 1892, ad loc.). 

trachélos, neck, in cl. Gk. of the “neck” or “throat” of man, animals and things 
(e.g. gourd, mid-part of mast). It occurs in the LXX, of human and animal anatomy 
(Gen. 27:16; Jdg. 8:21), but chiefly in metaphorical and idiomatic usage: of 
burdens borne (Gen. 27: 40), greeting (Gen. 33:14), stubbornness (Deut. 10: 16: 
Isa. 48:4); expressive of victory (Jos. 10:24), personal effort (Neh. 3:5); a point at 
which life can be gravely endangered (Is. 30:28; Hab. 3:13) or mortally wounded 
(Ezek. 21:29); when ornaments are worn, especially the metaphorical “‘wearing”’ 
of truth, etc. (Prov. 3:3). The NT reflects LXX usage in its metaphorical aspects. 
The neck is the place of peril to the life (Matt. 18:6; esp. Rom. 16:4); burdens are 
borne (Acts 15:10); connected with greeting (Lk. 15:20) and sorrow at parting 
(Acts 20:37). 

pterna (cf. pternismos), “heel”. Classical use covers the heel of a person or shoe, 
and the lower part of anything. In the LXX, the anatomical use is exemplified in 
Gen. 25:26; 49:17. In addition, the heel is the place of non-mortal injury (Gen. 
3:15), aggravating opposition (Jos. 13:23), and lurking danger whether of a physi- 
cal (e.g. Ps. 55:7 [56:6]) or moral (Ps. 48:5 [49:5]) foe. The NT quotes LXX Ps. 
40:10 (41:9) (pternismos) at Jn. 13:18, where the “‘lifting up of the heel’ symbolizes 
base treachery. J. A. Motyer 
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Book, Read, Letter 


The book (biblos) and the letter (episto/é) are the normal means by which ideas are 
recorded, so that they may be accessible to others, when the author is not present, 
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especially after his death. Both book and letter are intended to be read or read 
aloud (anagindsko). 


| BiBdoc | BiBdos (biblos), book; BiBAiov (biblion), book. 


cL biblos is derived from an older form byblos, the Sem. g°bal, Gubla. It originally 
meant the papyrus plant, or its fibrous stem, which was exported to Greece 
through the port of Byblos in Syria where the plant was prepared. 

It is found from Aesch. onwards not merely in its basic meaning of papyrus, but 
also for any material used in writing, e.g. a clay tablet, leather, parchment, and even 
for what has been written on it. Finally it came to mean a scroll, book, writing, then 
deed, letter, order. In Koine Gk. biblos is often replaced by its diminutive biblion. 

In secular Gk. these words increasingly came to denote an ancient, holy book 
(cf. the magical books in Acts 19:19). Josephus and Philo followed this use and 
called the Pent., the Torah, or the whole OT, hierai bibloi, holy books. The Eng. 
word Bible comes from the plural ta biblia, via the Lat. 


oT In the LXX biblos, or more commonly biblion, is a translation of Heb. séper, 
and its meaning is fixed by OT usage. 

1. Itis used for anything that has been written (e.g. a scroll, book, writing, letter). 
Examples are a war diary (Exod. 17:14; cf. Num. 21:14), a law-book (Deut. 17:18; 
cf. Exod. 24:7), a private letter (2 Sam. 11:14), a divorce document (Deut. 24:1, 3; 
cf. Mk. 10:4), a land register (Jos. 18:9), various chronicles of the kings (1 Ki. 15: 
31). There is a religious connotation only in so far as Yahweh is a witness of that 
which has been written, and watches over their fulfilment especially in cases of 
contracts (— Covenant). 

2. In the sing. it is used for individual OT writings (Tob. 1:1; 1 Chr. 27:24), in the 
plur. for groups of writings in the OT (Dan. 9:2; I Macc. 12:9). Important in this 
connection is the use of these two words in the sing. for the book of the Law, the 
Torah. This usage springs undoubtedly from the fact that the Torah was written on 
a special scroll. Since this scroll of the Torah contains God’s holy will, biblion 
became in the LXX a solemn expression for the Book of the Law (Deut. 28:58; 
Jos. 1:8). We find here the roots of the later church usage, “‘the Bible.”’ 

Originally various later books stood beside the Torah and the other OT writings, 
but already by the end of the first cent. A.D. the canon was closed (— Rule). 2 Esd. 14: 
42-47 mentions 94 books of which 24 were available to all, i.e. they were canonical, but 
70 were hidden. This gave rise to the problem of canonical and apocryphal writings. 

3. Various ‘‘books” are frequently mentioned in Jewish writings, especially 
apocalyptic. The idea goes back to the OT. The book is here a picture of God’s 
eternal purposes for the future of his people, his world or his creatures. There is the 
book of the divine world-plan (cf. Ezek. 2:8 ff.), the book of life (cf. Exod. 32:32 f.; 
Isa. 4:3; Dan. 12:1; Jub. 19:9), the book of human history (a term found already in 
the surrounding nations and also in Pss. 139:16; 56:8 (9)), and the book of judg- 
ment (Dan. 7:10; Isa. 65:6; Eth. Enoch 81:4; 89:61-64). These books are always 
an expression of the sovereign will and work of God in history. There are no books 
of fate. 
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NT 1. (a) The NT follows the practice of the LXX in using biblion (34 times) more 

frequently than biblos (10 times). Particularly noticeable are the 23 occurrences 
of biblion in Rev. alone (only 11 times in the rest of the NT). In contrast to secular 
Gk., no difference of meaning can be found between the two forms. 

(b) OT usage reappears in Matt. 1:1, “‘the book of the genealogy” (cf. Gen. 5:1); 
and Matt. 19:7; Mk. 10:4, ‘‘a certificate of divorce” (cf. Deut. 24:1, 3). biblos and 
biblion are used for the Torah (Gal. 3:10; Heb. 9:19), or for other books of the OT 
canon (cf. Lk. 3:4 (Isa.); 4:17 (“and he was given the book of the prophet Isaiah’’); 
Mk. 12:26 (Pent.); Acts 7:42 (Amos), Lk. 20:42 and Acts 1:20 (Pss.). The writer of 
the Fourth Gospel also calls his work a biblion (Jn. 20:30; 21:25). Book is used in a 
special way in Rev.: the book in which all is to be written (1:11); the book sealed 
with 7 seals contains the plan for the world in the last days (5:1 ff.); the book of 
life, in which are found the names of those that are to enter eternal life, while those 
who are not in it will not be able to withstand the temptation to worship the beast 
(13:8; cf. Phil. 4:3); and the book of judgment (20:12). While it is the language of 
apocalyptic that appears here, it has been given a new force and significance (cf. 
H. Bietenhard, WUNT 2, 231-254). 

2. All the books of the Bible contain a message which awakens and demands faith. 
Only where this message is believed are they rightly read and understood (Jn. 
20:30 f.). But when John speaks of his book in this connection, he is not necessarily 
using the word with any theological significance. 

It is otherwise in Rev. Just as in Jewish apocalyptic, the biblion is “‘the book of the 
sacredly established divine decrees concerning the future of the world and the 
community” (G. Schrenk, 7DNT I 619). In Jewish apocalyptic, however, books are 
attributed to some pious man of God in the past, who received a secret revelation, 
hidden and sealed for a later time and for a select circle of people. In Rev., on the 
contrary, the seer John passes on a prophetic message under his own name to the 
contemporary churches known to him. It is intended to provide comfort and warn- 
ing (cf. 2 Esd. 14:42-47; Dan. 12:4, 9; Rev. 1:11). The message here is about the 
events of the last time until the return of Christ, who will triumph at the last over 
every power opposed to God as the crucified and exalted One. 

Rev. 5:1 ff. speaks of a scroll like that in Ezek. 2:9 f. It is a scroll written on both 
sides and sealed with 7 seals, presumably a deed and probably a will. Here too the 
book contains God’s eschatological plan. It is sealed, i.e. withdrawn from all 
human knowledge, and yet it is already there. The history of God’s dealings with 
the world is already decided. Only One, the crucified and exalted Christ, is worthy 
to break the seals and to make God’s plans a reality and to fulfil them. Confession 
of Christ is decisive for the concept of history in Rev. 

The end time is the time of judgment. In this context Rev. takes up once more the 
pictures of the book of life and of the books of judgment (20:12). The names of 
those who will be preserved in judgment are contained in the book of life (cf. Lk. 
10:20; Phil. 4:3). They are the conquerors (Rev. 3:5), or those who have been pre- 
destined from the foundation of the world (Rev. 17:8). That does not mean that 
predestination makes the call to obedience unnecessary, for a name can be blotted 
out of the book of life. Human victory and divine predestination are here linked, 
just as are faith as a gift and as a personal decision. 

U. Becker 
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; ; avayltv@aKa (anaginoské), read; avayv@aic (anagnosis), 
avaylv@ack@ eadae 


CL anaginosko is a compound derived from gindsko, a late variant of gigndsko, 

recognize, know (— knowledge, art. gindsko). Originally it had only an inten- 
sive or restrictive force, to know exactly, or know again, acknowledge. Then it 
came to mean generally read, read aloud. There is no essential difference, for in the 
classical world anyone reading for himself alone always did so aloud. In legal 
orations anaginosko was frequently used as a call to the court secretary, whose duty 
it was to read the documents in the case. Similarly anagnosis occasionally meant 
recognizing, but normally reading, or reading aloud, especially in meetings or 
before a court. 


oT The cultic reading aloud of the divine commandments and legal requirements 

was an early practice at the great Israelite festivals (Exod. 24:7; cf. Jos. 24:25). 
It is probable that the main incidents in Israel’s history were recounted (Exod. 15:1- 
18; Jdg. 5) or even reproduced dramatically (cf. Ps. 68:24-27 (25-28)). Jeremiah 
substituted a reading of his oracles for the prophetic sermon he was not allowed to 
give (Jer. 36:5 ff.). Ezra’s reading of the Law had to be supplemented by a Levitical 
explanation (Neh. 8:8). There was also private reading of and meditation on the 
Scriptures. This was, of course, restricted to those who were able to read, but they 
were urged to do it (Deut. 17:18 ff.; cf. Isa. 30:8; Ps. 1:2). 

In late Jud. the reading of the Law was an unquestioned part of every service 
(cf. the synagogue inscription found in Jerusalem: synagégén eis anagndsin nomou, 
the synagogue is for the reading of the Law). This was the right of every member of 
the congregation (Lk. 4:16 f.)., but was early on linked to a lectionary, at least for 
the Torah. ([Tr.] In spite of opinions to the contrary there were no regular readings 
in the Temple. In the synagogue there is a reading from the Pent. on sabbaths, all 
festivals, the New Moon, fast days, Mondays and Thursdays, with a reading from 
the Prophets on sabbaths, festivals and fasts. No fixed lectionary existed in the Ist 
cent. A.D.) In this connection it should be noted that already in the LXX Yahweh’s 
command to the prophets to proclaim the word (Jer. 3:12; 11:6, etc.) was trans- 
lated by anagindsko, thereby implying reading in a service. It was usual to read also 
on special occasions, e.g. before battle (2 Macc. 8:23). 


NT In the NT anaginosko is found only with the meaning of read, read aloud. It is 
found 32 times, 14 in the Synoptics, 7 in Acts, 9 in the Pauline epistles and once 
in Jn. and Rev. anagnosis, reading, is found 3 times. Normally, reading the OT is 
meant. It is always so in the Synoptics, and also in Acts 8:28 and Gal. 4:21 v./. 
It refers to the reading in the synagogue service in Lk. 4:16; Acts 13:15, 27; 15:21; 
and 2 Cor. 3:14 f. It is used also for the reading of a letter (Acts 15:31; 2 Cor. 1:13; 
3:2), especially in a service (1 Thess. 5:27; Col. 4:16). | 
Jesus considered that an intensive reading of Scripture is a pre-requisite for 
theological discussion, as indeed for all knowledge of God. Hence the frequent 
reproach, “Have you never read?” (Mk. 2:25; 12:10; etc.). Fundamentally Jesus 
agreed with Jud. But with the Jews, as Paul argued in 2 Cor. 3:14 ff. expounding the 
OT, there is a veil over their minds. They do not understand the Scriptures aright, 
for the reading takes place without conversion to Christ (v. 16), and so without the 
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Spirit (v. 17). Without the illumination of the Spirit a man does not understand the 
Scriptures (1 Cor. 2:14). The study of the Scriptures must be linked with prayer 
for the illumination of the Holy Spirit. Then the Scriptures become a witness of 
Christ to him (cf. Jn. 5:39 — Scripture, art. graphé). 

The epistles of the NT were from the first intended to be read in Christian ser- 
vices (1 Thess. 5:27). They were not confined to the local church to which they were 
addressed (Col. 4:16). As was the case with Jeremiah, this reading had to replace 
the apostolic preaching, on which all later preaching is based. In this way the 
reading of the epistles ranked equally with the reading of the OT in the services. 

J. Blunck 


éniatody (epistolé), letter; éxiatéAAw (epistelld), inform, 
1 or instruct by letter, write. 


CL 1. epistellé, send, announce, order through the passing on of a message or 
commission, generally in writing. Hence, that which is transmitted, originally a 
military or administrative order, is called epistolé, i.e. normally a letter. 

With the spread of Hel. culture a whole range of letters was developed, from 
private letters of an intimate nature, open letters (e.g. the didactic letters of the 
Epicurean philosophers), to artistic epistles, which were aesthetic treatises in letter 
form. Travelling philosophers and their pupils were accustomed to carry letters 
of recommendation (Diog. Laert., 7, 1, 3; 7, 8, 87). 

2. In contrast to oriental examples, Gk. letters began according to a fixed scheme 
with a sentence: the sender (nom.) to the recipient (dat.), greetings (chairein). The 
words “‘says”’ or “‘conveys’’ are understood (Funk, § 480). The letter ends with a 
short farewell greeting. 


oT The Heb. equivalent of epistellein in the LXX is salah, send; those of epistolé, 
include séper, miktab and especially later ’iggeret, from Ass. egirtu, official 
document. 

1. Pre-exilic letters are only briefly quoted in the OT. They are rulers’ letters to 
other rulers or to their subjects. They involve conspiracy (2 Sam. 11:14 f.; 1 Ki. 
21:9 f.; 2 Ki. 10:1-6), mockery (2 Ki. 19:10—13, par.), homage (2 Ki. 20:12, par.). 
There is also a prophetic oracle in letter-form (2 Chr. 21:12—15). Naaman carried 
a letter of recommendation (2 Ki. 5:6). 

A wider range of epistolary literature appears in the later writings of the OT. 
Because of the occupation of the land after the Exile there had to be political corres- 
pondence with the foreign rulers (cf. Ezr. 4:7-6:12; Ad. Est. 13:1-6; 1 Macc. 10:3, 
7, 17-20; 11:29-37; 12:5—23, etc.). The diaspora resulted in religious letters and 
instructions being sent to those in exile. The earliest known example is Jer. 29: 4-23. 
In the later OT writings and the apocryphal books we can trace the development of 
the letter as an art-form (e.g. Dan. 4:1-37 (MT 3:31-4:34); 2 Macc. 1:1-9; 1:10— 
2:18; Ep. Jer.; Od.Sol. 23:5). 

2. In letters following the oriental pattern the introduction is normally: sender 
to recipient, May your salvation increase! The body of the letter begins: ““And 
now...” (w“attah). 
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NT epistolé, letter, occurs 24 times in the NT; and epistellé, write, 3 times. Of the 
27 books of the NT 21 are clearly letters. In addition, epistolary style as a 
literary form can be found in Rev. 1:1; Acts 1:1; 15:23-29; 23:26-30; and Lk.1:3f. 
1. It is no accident that most early Christian writings took the form of occasional 
literature. Imminent expectation of the parousia may have contributed to this. On 
the other hand, the problems of the missionary churches, which found themselves 
in constant tension with their political and religious surroundings, needed answers 
and explanations (cf. 1 Cor. and Rom. 13). Moreover, after a lengthy absence the 
missionary found it necessary to remind his converts of his message, to reaffirm 
and to develop it (cf. the many examples in 2 Cor.). Some thought there was but 
little time to the parousia (2 Thess. 2:2 f., 15). 

Two further factors influenced the development of the NT epistle. There was the 
conflict about tradition and doctrine in the fight against heresy, especially incipient 
gnosticism (— Knowledge); and there was the increasing need felt for church order 
(—> Church, — Bishop). Besides collections of Paul’s letters (cf. 2 Pet. 3:16; such a 
collection of a number of letters to the same congregation is possibly to be found in 
2 Cor.), some have suggested that other authors, following a widespread literary 
convention in the ancient world and feeling themselves to be responsible for the 
tradition which they guarded, generally wrote under the name of one of the 
apostles (e.g. the so-called Deutero-Paulines, 2 Pet.). It is maintained that these 
letters are kept general in tone, that theyteach byappealing to the apostolic tradition 
or to “the doctrine of Christ’? (2 Jn. 9), and warn with authority. Epistles played 
a decisive role in carrying the young church through a period of outward and inward 
danger. The extent of this practice of pseudonymity in the NT is much disputed. 

2. It was Paul who gave the NT letters their original form and set the pattern 
for others. He was not motivated by any stylistic reasons but by the Christian 
message he had to give in them. The standard Gk. preface (cf. Acts 15:23; 23:26; 
Jas. 1:1) was expanded. chairein was replaced by an explicit greeting according to 
the oriental pattern, e.g. charis hymin, grace be with you. The formulation of the 
expanded preface often prepares for the contents of the letter (cf. 1 Cor. 1:1 ff.; 
Rom. 1:1-7; Gal. 1:1—5). The preface is followed by thanksgiving, prayer and an 
assurance of remembrance (1 Thess. 1:2—-10; Phil. 1:3-11; Rom. 1:8-12). When 
necessary, this changes to blame and warning (Gal. 1:6-9). Equally the short fare- 
well greeting becomes a full prayer for blessing. Paul dictated his letters (Rom. 
16:22). He often penned the closing sentences himself as a guarantee of authenticity 
(1 Cor. 16:21; Gal. 6:11; Phlm. 19). 

3. All the Pauline letters are letters in the true sense of the word. They arose from 
actual situations and are written for particular circles of readers (cf. 1 Cor. 16:5—9). 
They are often answers to questions raised by the church, especially 1 Cor. They are 
also influenced by the official and authoritative connotation inherent in episto/é and 
epistellé (see CL, OT and examples in Acts). They are moulded throughout by the 
kerygma and Paul’s apostolic office. Hence, they are all public, official letters; they 
were designed to be read in church services and to be passed on (1 Thess. 5:27). 
But Philemon is probably an exception to this rule. 

epistolé is only once found in a metaphorical sense (2 Cor. 3:2f.), but this 
instance is of great importance. When one thinks of the technique of dictating a 
letter at that time — slow writing on rough papyrus with thick ink, while the thought 
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of the one dictating outran the scribe — the passage suggests that in this section two 
pictures are here being interwoven, one derived from what had already been written, 
and the other from what had formed itself in the author’s mind (cf. 1 Cor. 3:9). 

The former picture, ‘‘you are our letter,” refers back to the practice of his ene- 
mies just mentioned (travelling prophets claiming to be Christians but propagating 
their particular views, referred to scornfully by Paul as “‘so many” in 2:17 and 
‘“‘some”’ in 3:1). They obtained letters of recommendation from the churches to 
establish their hikanotés, sufficiency, ability (3:5), so that they might be paid accord- 
ingly (2:17). hikanotés, ability, refers presumably to their ability to make an 1m- 
posing appearance, and to attract by their oratory and the wonder and thrill of 
their message (cf. 1 Cor. 1:26—29; 2:1 f.). Paul rejected them brusquely. His ability 
was from God, and that was only for service (3:6). The local — church itself in its 
spiritual and historical existence is his letter of recommendation, composed by the 
exalted Lord and written “‘with the spirit of the living God,’’ with the freedom 
experienced and lived out under the lordship of Christ (3:17). Paul was only the 
secretary (3:3), through whose weak help a church had come into existence and 
lived, and the miracle of a new creation had come into being (5:17). | 

This introduces the second picture: the letter is “‘written on our (NEB; RSV 
‘“‘vour’) heart... not on tablets of stone, but on tablets of human hearts”’ (3:2 f.). 
Looking back to Ezek. 11:19 and Jer. 31:31-34, Paul prepares for the theme of 
the section immediately following: the letter (the Old Covenant apart from the 
Spirit) and the Spirit (the New Covenant in the Spirit). The church’s attestation of 
the New Covenant lies in its spiritual existence, in which the Gospel of the cross 
puts an end to all self-glorification and unbridled speculation. In it the Crucified 
and Exalted One is alone Lord and awaited as the coming Judge (1 Cor. 2:2; 2 Cor. 
5:10, 15). 2 Cor. 3:2 f. is concerned with what Calvin called the testimonium Spiritus 
Sancti internum (the inner testimony of the Holy Spirit) (cf. 1 Cor. 2:15 ff.). If one 
reads the letter, that is, the church, unspiritually, then one merely establishes the 
external fact of its existence. In fighting the fight of faith, the church is deprived of 
all tangible security and proof. It is a conflict between life and death, salvation and 
destruction (2:15 f.). Paul’s polemic gained its seriousness and its clarity from his 
realization of this fact. G. Finkenrath 
—»> Teach, — Scripture, — Proclamation, — Witness, — Word 


On biblos: (a). J. B. Bauer, ““Book,” EBT I 84 ff.; F. W. Beare, “Bible,” DB 1 407; F. F. Bruce, 
The Books and the Parchments, 1963°; F. F. Bruce and E. G. Rupp, eds., Holy Book and Holy 
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II, ed. G. W. H. Lampe, 1969; III, ed. S. L. Greenslade, 1963; F. G. Kenyon, Books and Readers 
in Ancient Greece and Rome, 19517; and Our Bible and the Ancient Manuscripts, rev. A. W. Adams, 
. 1958; C. H. Roberts, The Codex, 1954; G. Schrenk, biblos, biblion, TDNT I 615-20. 

(b). H. Bietenhard, Die himmlische Welt im Urchristentum und Spatjudentum, WUNT 2, 1951; 
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Charakter der neutestamentlichen Schriften, 1908; F. Maass, A. Jepsen, R. Meyer and W. G. 
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14-39); and New Testament Introduction, 1970°, 671-84; W. G. Kiimmel, Introduction to the New 
Testament, 1966, 176 ff.; W. M. Ramsay, The Letters to the Seven Churches, 1905; J. T. Sanders, 
‘The Transition from Opening Epistolary Thanksgiving to Body in the Letters of the Pauline 
Corpus,” JBL 81, 1962, 348 ff.; P. Schubert, ““Form and Function of the Pauline Letter,” JR 19, 
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E. Kaésemann, “Die Legitimitat des Apostels. Eine Untersuchung zu 2 Kor. 10-13,” ZNW 41, 
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nymitat im Altertum, 1960; W. Straub, Die Bildersprache des Apostels Paulus, 1937, 82 f.; J. 
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Bread, Daily, Manna 


The following arts. deal not only with artos, bread, but also with epiousios, daily, 
found only in the Lord’s Prayer,and manna. The latter looks back to the wilderness 
wanderings, but has a spiritual significance in the NT. The two nouns denote both 
food for the body and that which sustains spiritual life. 


| GpTOc | dptoc (artos), bread, loaf. 


CL The etymology of the word is uncertain. Even before Homer artos was used 
for bread baked from various kinds of flour. Together with meat it was the 
most important form of food. 


oT Bread was the chief food of Israel. Originally it was made from barley flour 

mixed with broad beans, lentils, etc., for Palestine was a poor country. Later 
wheat bread became more common, but only the better off could afford it. Barley 
bread remained the food of the poor. Bread is used of food in general in 1 Sam. 
20:34. ([Tr.] the Arabic equivalent of Heb. lehem, bread, means meat.) Both forms 
of bread were made from ground grains to which leaven had normally been added. 
The bread was baked on a griddle (Lev. 2:5), or in clay ovens, more or less cylin- 
drically shaped (Hos. 7:4, 6f.). The flat loaves were about half an inch thick and 
could be as much as twenty inches in diameter. There was generally a hole in the 
middle to make it easier to pull them apart for eating, for bread was never cut. 
Bread was not merely the basic food. It was also served in eating other foods, e.g. 
meat or fish, which were wrapped in it and so eaten. 
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When there was an unexpected guest (Gen. 19:3), or when people were busy as 
at harvest time (Ruth 2:14), bread was baked from unleavened dough, or the grain 
was simply eaten roasted. Because the latter kept almost indefinitely, it was taken 
on sudden journeys (cf. 1 Sam. 17:17). The use of unleavened bread in this connec- 
tion is linked especially with the Exodus from Egypt (Exod. 12:8, 11, 34, 39). The 
festival of Unleavened Bread (mass6f) in Exod. 12:14-20; 13:3-10 is derived from 
this. Its observance meant the cultic representation of the divine rescue from Egypt 
year by year. 

In the Israelite sacrificial system flour or bread found a place as gifts in the cereal 
offering (minhah, cf. Lev. 2) which was pre-Mosaic in its origin. The twelve loaves 
of ‘‘the Bread of the Presence” (AV, RV “‘shewbread’’) were placed on a special 
table in the sanctuary (Exod. 25:30; 1 Chr. 28:16). They were of unleavened bread 
and were placed as an offering before “‘the Presence” of Yahweh. 

In the early rabbinic period, when guests were present, the head of the house 
took the loaf from the table in front of him and pronounced the blessing, ““Blessed 
be the Lord, our God, the King of the universe, who has caused bread to spring 
out of the earth’’. The guests answered, ““Amen’’. The host then gave a piece of 
bread to each of the guests, and then ate first himself. Jesus, who was firmly rooted 
in Jewish tradition, used this blessing, as is suggested both in the accounts of the 
feeding of the five and four thousand (Mk. 6:41 par.; 8:6 par.) and of the Last 
Supper (—> Lord’s Supper). 


NT Since bread was the main item of food in biblical lands in NT times, it was often 
used as a synonym for food and the support of life in general quite apart from 

its lit. meaning. The prodigal son in the far country remembers that his father’s paid 
servants “‘have bread enough and to spare,” 1.e. ‘““have more food than they can eat”’ 
(NEB, Lk. 15:17). Hence, to eat bread means to have a meal (cf. Isa. 65:25). To 
break one’s bread for the hungry means to feed and care for him (Isa. 58:7, 10). 
Not to eat another’s bread without paying means working with one’s own hands, 
so as not to be a burden to others (2 Thess. 3:8). To eat no bread and drink no wine 
means living as an ascetic (Lk. 7:33). The fourth petition of the Lord’s Prayer 
(Matt. 6:11) is concerned with “‘all things that be needful both for our souls and 
bodies’’ (Prayer Book Catechism). ‘‘He who shall eat bread in the kingdom of God”’ 
(Lk. 14:15) will share in the festival meal of rejoicing in heaven. In quoting Deut. 
8:3, ““Man does not live by bread alone,” Jesus was referring to material things in 
general, to which he opposed the life-sustaining power of the word of God (Matt. 4:4). 
The stories of the miraculous feeding of the five thousand (Matt. 14:13—21 par.) 
and of the four thousand (Matt. 15:32-39 par.), where with a few loaves and acouple 
of fishes many were fed, are found in six accounts. They show that Jesus as the 
Messianic Lord gives the true bread of life. In Jn. the story of the feeding and 
Jesus’ walking on the lake is followed by the revelation of Jesus as the bread of life. 
Behind the concept of the bread of life lies the ancient and wide-spread desire for a 
food whichimparts everlasting life. This explains the request, ““Lord, give us this bread 
always” (Jn. 6:34). Jesus’ answer was: I am what you are asking for. He who wants 
to share in this eternal life must know that Jesus himself is the bread and that he 
will give it to those who come to him. In saying this, he opposes all those who claim 
to be or to have the bread of life. There is only one possibility through which life 
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is given to the world. ‘“‘The bread of God is the Revealer, who comes from heaven 
and gives life to the world” (R. Bultmann, The Gospel of John, 228). In this way the 
question about the meaning and goal of life finds its answer. 

For all passages about bread in the Last Supper (Mk. 14:22 par.; Acts 2:42; | 
Cor. 10:16; 11:23) — Lord’s Supper. F. Merkel 


| ETM1OVG10C | E1000 10¢ (epiousios), daily. 


epiousios, daily, is linked with artos in the fourth petition of the Lord’s Prayer. 
Apart from Matt. 6:11 and Lk. 11:3 it is found only once in a papyrus of the fifth 
cent. A.D., where its meaning is far from certain. Otherwise it is unknown to secular 
Gk. and the LXX, though in the latter there is the presumably related epiousa. 
Hence the translation and interpretation of the term has been a matter of contro- 
versy from early times, but the rendering ‘‘daily’ is found already in Tertullian 
(2nd cent. A.D.). Four possibilities emerge from the long debate. 


1. The term is derived from hé epiousa hémera, the next day (cf. Acts 7:26), 
epiousa being the part. of epeimi, approach. Jerome (c. A.D. 380) claims to have 
seen in the Gos. Heb. the word mahar in its version of the prayer, the next day, 
tomorrow. In that case epiousios artos would mean bread for tomorrow. Matt. 6:34 
would seem to contradict this: ‘do not worry about tomorrow.” But the use of 
epiousa hémera in Prov. 27:1 shows that it does not necessarily mean tomorrow, but 
can indicate the coming day in general, which could be today. Hence a number 
render Matt. 6:11 and Lk. 11:3 bread for the coming day (e.g. F. V. Filson (BNTC), 
J. Schniewind, K. H. Rengstorf (W7D)). One should remember, however, that there 
is no certainty that the Gos. Heb. is necessarily original. It may be secondary 
retranslation. ({[Tr.] RV mg., RSV mg., NEB mg,, all have ‘‘our bread for the 
coming day’’, or “‘the morrow’’). 


2. Origen suggested that we should understand it as epi tén ousian, (the bread) 
necessary for existence. Since Origen’s mother tongue was Gk. we cannot deny 
the linguistic possibility of his interpretation. It can be supported by reference to 
Prov. 30:8, and it reminds us of Exod. 16:4. The Israelites were to gather only so 
much manna as they needed for the day (cf. SB I 420 f.). So also the disciples should 
pray daily (Lk. 11:3) for the bread needed for life. Among those accepting this 
meaning are Phillips and SB. 


3. Some have taken the first interpretation and have tried to reinterpret it in 
terms of the final consummation. The morrow which Jesus had in mind is not the 
next day, but the great morning of the final fulfilment (cf. J. Jeremias, The Prayers 
of Jesus, 1967, 98-104). It is the day when Jesus with his disciples will eat the bread 
of life, the heavenly manna, in eternity (Lk. 22:30; Matt. 26:29; Rev. 2:17). The 
disciples were to pray for this bread. The church Fathers similarly linked the 
fourth petition with the Christ who imparts himself in the Lord’s Supper as “‘the 
bread of life” (Jn. 6:35) ({Tr.] so Jerome with his rendering “‘supersubstantialis’’). 
Although these gifts for salvation may be included in the fourth petition, in the 
light of Matt. 6:25-33 we cannot doubt that Jesus was thinking first of all of 
earthly bread. 
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4. K. G. Kuhn believes that the translator chose the unknown epiousios to bring 
out a special stress in the Aram. (Achtzehngebet und Vaterunser und der Reim, 
WUNT 1, 1950). A reconstruction of the original text suggests that the word was 
l°y6ma’. This had a double meaning which could be expressed in Gk. only by com- 
bining two terms (artos) epiousios (our bread) in so far as it is needed for the day, and 
sémeron, for today. Then the daily prayer for bread sufficing for the day would not 
merely be a constant reminder to the disciples of God’s fatherly faithfulness. It 
would also remind them that in the new age, which had already begun and whose 
consummation could be expected at any time, prayer for provision for a longer 
period could no longer concern the disciples. (A full discussion with bibliography 
will be found in Arndt, pp. 296 f.) W. Mundle 


| pavva | Lidvva (manna), manna. 


oT Heb. man is a pre-Israelite name for the sap which is sucked from the manna- 

tamarisk in the Sinai desert in the rainy season by a kind of scale insect which 
drops in the form of small, very sweet, little balls to the ground. It is there collected 
by ants, but melts and disperses in the heat of the midday sun. That it was this 
phenomenon that the Israelites met in the desert as a helping miracle from God has 
been considered certain since Josephus (Ant., 3, 1, 6) and Origen. It is also suppor- 
ted by the Gk. manna, crumb, and modern scientific investigations (cf. F. S. Boden- 
heimer, ““The Manna of Sinai’, BA 10, 1947, 1.) 

Exod. 16:15 offers a Heb. etymological explanation of the name, expressing the 
amazement of the people: man hi’, what is it? Our information comes from several 
sources. In Num. 11:4—-9 the people grow tired of it, and quails are sent, but in 
Exod. 16 both come on the same day. According to this (v. 35) Israel lived on it 
for 40 years. This does not imply that this was the people’s sole source of food, for 
we are told that they brought their flocks and herds with them out of Egypt (cf. 
Exod. 12:38). In addition they would find other food in oases (Exod. 15:27) and 
from defeated enemies (Num. 31:25-41). But this is no diminution of the OT’s 
feeling for the miracle of the food received which had kept Israel from perishing of 
hunger. 

Exod. 16 and Num. 11 are concerned only with the actual food. Deut. 8:3 uses 
the memory of the miraculous food to stress that “‘man does not live by bread alone, 
but ... by everything that proceeds out of the mouth of the Lord” (cf. Matt. 4:4 
par.). The concept was increasingly spiritualized. We can see this in Ps. 78:24 f., 
where the man is called the grain of heaven and the bread of the angels, and where 
it is used together with God’s other gracious acts to his people as symbolic of 
divine salvation. 

In Jewish apocalyptic and haggadic literature (SB II 481 f.) manna plays a con- 
siderable part. On the one hand, it is linked with the tradition that the Messiah will 
bring back the ark and its contents, which had been hidden by the prophet Jeremiah 
(2 Macc. 2:4 ff.). Rab. tradition based on deduction from Exod. 16:33 included 
the pot of manna along with the tables of the law (cf. Heb. 9:4). On the other hand, 
manna is the heavenly bread which will come down from heaven to feed the be- 
lievers who experience this age (Apc. Bar. Syr. 29:8). ([Trs.] In a tradition at least 
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as old as A.D. 300 the Messiah would parallel Moses in various respects including 
the giving of manna (SB II 481).) 


NT Both concepts probably lie behind Rev. 2:17. “To him who conquers — and has 

not eaten food sacrificed to idols (2:14) — I will give some of the hidden manna.” 
He will be saved and live. Preservation of manna in the tabernacle is mentioned 
in Heb. 9:4 (cf. Exod. 16:32 ff.). 

In Jn. 6:31—34 the Jews refer to the belief that the miracle of the manna will be 
repeated in the Messianic age. The ‘‘second”’ redeemer, the Messiah, must do the 
same act as the “‘first’’ redeemer, Moses (See above OT). Jesus rejected this parallel- 
ism by pointing out that it was not Moses, but God himself, who had given the 
bread in the wilderness. 

In Jn. 6:49-Sla the manna of the wilderness wanderings is contrasted with the 
true bread from heaven. The manna had not kept those who had eaten it from 
dying. True bread from heaven is that which alone can impart eternal life. This can 
be found only in the one who says of himself, “I am the living bread which came 
down from heaven’’ (Jn. 6:51). That which had been said of the bread from heaven 
had become a reality in the Revealer, Jesus Christ. F. Merkel 
—> Hunger, art. esthid, — Life, — Lord’s Supper 


(a). Arndt, 110, 296 f. (extensive references to literature on epiousios), 491 f.; H. F. Beck, “Bread 
of Presence,’ [DB I 464; J. Behm, artos, TDNT 1 477 f.; F. Bodenheimer, ‘“The Manna of Sinai,” 
BA 10, 1947, 1 ff.; P. Borgen, Bread from Heaven: On the Midrashic Exposition of the Manna 
pericope in the Homilies of Philo and the Gospel of John, 1965; R. E. Brown, The Gospel according 
to John (i-xit), 1966, 260-304; R. Bultmann, The Gospel according to John, 1971, 218-37; W. 
Foerster, epiousios, TDNT II 590-99; J. Jeremias, The Prayers of Jesus, 1967, 98-104; H. J. Held, 
‘“‘Matthew as Interpreter of the Miracle Stories,” in G. Bornkamm, G. Barth and H. J. Held, 
Tradition and Interpretation in Matthew, 1963, 165-299; J. P. Hyatt, Exodus, 1971; E. Lohmeyer, 
The Lord’s Prayer, 1965, 134-59; W. Liithi, The Lord’s Prayer, 1961, 37-45; B. M. Metzger, ““How 
many times does epiousios occur outside the Lord’s Prayer?’ in Historical and Literary Studies, 
1968, 64 ff.; R. Meyer, manna, TDNT IV 462-66; J. L. Mihelic, ““Manna,” JDB III 259 f.; L. 
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(b). F. Bodenheimer and O. Theodor, Ergebnisse der Sinaiexpedition 1927, 1929; J. Feliks, 
“Manna,” BHHW II 1141 ff.; G. Friedrich, ‘“Die beiden Erzaéhlungen von der Speisung in Mk. 
6, 30-44; 8, 1-9,” ThZ 20, 1964, 10 ff.; F. Hauck, artos epiousios, ZNW 33, 1934, 199 ff.; H. Kaiser, 
Der heutige Stand der Manna-Frage, 1924, 99 ff.; J. Knackstedt, ‘“‘Die beiden Brotvermehrungen 
im Evangelium,” NTS 1, 1963-64, 309 ff.; K. G. Kuhn, Achtzehngebet und Vaterunser und der 
Reim, 1950, 35 ff.; J. Rogge, ‘‘Brot,” BHHW I 274; H. Schiirmann, Das Gebet des Herrn, 1958, 
63 ff. 


Broad, Wide 

[nldzoc Ci miatoc (platos), breadth, width; zAattbv@ (platyno), 
OS make broad, enlarge, open out; zAatuc (platys), broad, 

wide. 


CL & OT platos is found in secular Gk. from Herodotus to the 2nd cent. A.D., the 

LXX, Philo and Josephus. The vb. platyno occurs in secular Gk. from Xeno- 
phon to Plut. and Epictetus, the LXX, and Josephus, and means lit. to widen; pass. 
to grow wide, be opened; and in a transferred sense to open (the heart) and to 
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expand (the understanding). platys, wide or level, occurs in secular Gk. from Homer 
onwards, the LXX, Philo and Josephus. In an extended sense it can mean wide- 
spread, strong (oaths), brackish or flat (of the sea). 


NT platos occurs only at Eph. 3:18; Rev. 20:9; and 21:16. In Eph. 3:18 “‘breadth,”’ 
together with length, height and depth, represents the universe of experience 

known in God. This conception is found also in Stoicism, later gnosticism and in 
magical formulae (cf. K. Preisendanz, Papyri Graecae Magicae, 4, 970, 978: ““Let 
there be light, width, depth, length, height, dawn’’). “It may refer to the cross of 
Christ, symbol of that love, seen as stretching out towards all points of the universe”’ 
(J. L. Houlden, Paul’s Letters from Prison, 1970, 304). Rev. 21:16 simply means 
‘“‘breadth.”’ At Rev. 20:9, RSV translates ‘‘the broad earth’’, lit. ‘“‘the breadth of 
the earth.” This phrase, as used in Dan. 12:2 LXX (‘‘dust of the earth’’), denotes 
the place of the dead awaiting everlasting life or everlasting contempt. Its use in 
Rev. is contested. It may mean that there is enough room for large armies or for 
Satan (cf. Arndt, 672). However, M. Rissi sees it as ‘“‘the middle of the world... 
which is the place of the church of the millennium’’, though without specific geo- 
graphical reference (The Future of the World: An Exegetical Study of Revelation 
19:11-22:15, 1972, 35). 

platyno in Matt. 23:5 (“They do all their deeds to be seen by men; for they make 
their phylacteries broad and their fringes long’? RSV) may refer to ostentatious 
wearing of wider straps (D. Hill, Matthew, 1972, 310), or to larger leather cases 
containing texts (cf. Exod. 13:16). In using the words “‘open out” at 2 Cor. 6:11, 16, 
Paul is demonstrating, and appealing for, a show of generous, expansive affection. 
The words, but not the sense, are taken from Ps. 119(118):32 (cf. C. K. Barrett, 
The Second Epistle to the Corinthians, 1973, 191). 

platys is found only at Matt. 7:13 (in the fem. form) where it refers either to a 
road (some manuscripts omit “‘gate’’) and thus means wide or level, or to a gate 
(most manuscripts) and means wide. For the road to destruction see Ps. 1:6; Prov. 
13:15; 14:12; Sir. 21:10; cf. also Sl. Enoch 30:15; — Destroy. The saying graphic- 
ally states the cruciality of response and the need of the hearer to separate from the 
masses who follow the easy way which leads to destruction. G. T. D. Angel 


Brother, Neighbour, Friend 

The first two terms in this article denote those who stand in an immediate blood, or 
human, relationship to us. adelphos, brother, was originally a term denoting family 
relationships, but early on it became a synonym for plésios, neighbour, with its 
much wider meaning. hetairos means comrade, companion, friend. 


[ddelgpoe | adedddc (adelphos), brother; adeAdy (adelpheé), sister; 

shite Gdelddtnc (adelphotés), brotherhood; ¢1Addeddoc, 

(philadelphos), loving one’s brother or sister; ¢diAadeddia (philadelphia), love for 

brother, or sister, Philadelphia; wevdddeAdoc (pseudadelphos), false brother. 

CL adelphos is compounded from delphys, the womb, and the copulative a, and 
hence means one born from the same womb. It was originally used for brother 
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in the physical sense, while adelphé was a lit. sister. The masc. plural could cover all 
the children of a family. 

Nevertheless, it came to signify all near relatives, e.g. nephew, brother-in-law, 
etc. The adj., identical in form, meant also related, similar, of one mind. Presum- 
ably the wider meanings of the adj. led to a widening of the meaning of the noun. 

In Gk. literature adelphos is used for a physical brother or close relation, and 
metaphorically for companion, friend, fellow-man. In addressing letters, it was also 
applied to a fellow-official or a fellow-member of a society. 

It would seem that the use of adelphos for a “brother” in faith was first intro- 
duced under Eastern influence. The term was widely used in the Baal cults. The 
successors of Alexander the Great granted the title brother as a mark of honour. 
In the Mithras cult the initiates were called “‘brothers’’. At the head of its priests 
was the pater fratrum, the father of the brothers. Stoic philosophy, with its deeper 
sense of brotherhood, calls for special mention. Brotherhood is here to be under- 
stood from the standpoint of a universal humanity. Brothers are those who live 
together according to the world-reason. From the standpoint of the monism of the 
spirit (Plotinus), everything in the world can become adelphoi. 


OT 1. adelphoi is used for the Heb. ’ah; plésion, neighbour, represents réa‘. adelphos 

is used first of all for a physical brother, and adelphé for a physical sister (Gen. 
4:8 ff.; 12:13; 44:20). Gen. 29:12 ff. indicates that it could be applied to other 
relatives as well. 

Examples also occur of brother being used for fellow Israelites. We can explain 
relationship in the people being valued as much as relationship through blood by 
remembering that Jacob’s sons were also ancestors of the tribes. The OT genea- 
logies often refer to tribal relationships, though the terminology of blood relation- 
ship is generally used. In Exod. 2:11 Moses’ fellow Hebrews are called brothers 
(RSV “his people”; cf. Gen. 16:12; Deut. 2:4). In Gen. 19:7 Lot calls the 
Sodomites brothers. Hosea uses the terms son and brother in his picture of God’s 
relationship to his people (1 :10-2:1 (2:1-3)). Here we see the transference of bro- 
ther from physical to spiritual relationship. When used only in a religious sense, 
the thought of physical relationship disappears. Deut. 15:1 ff. demands love for the 
poor brother. Here brother and neighbour become synonymous. In Ps. 22:22 
brothers are in parallelism with the congregation of Israel. In the command to love 
(Lev. 19:17 f.) brother and neighbour are used interchangeably. The difference 
between plésion and adelphos in the OT is that the latter also includes blood 
relationship. In the religious use there is hardly any difference. p/ésion is a more 
colourless term and can be translated simply “the other” (cf. 1 Sam. 15:28; 28:17). 

2. This usage also occurs in some late Jewish writings. In the Qumran texts love 
for the brother or the neighbour is constantly demanded. But these terms refer 
only to members of the Qumran community which considered itself the true Israel. 
They could hate all others. 

The rabbis distinguished between brother and neighbour. National and religious 
community were no longer considered one as in the OT. Brother was the adherent 
to Judaism in contrast to the stranger living in the land who did not belong to the 
people of God. The full proselyte was also a brother. By contrast the neighbour was 
the inhabitant who was a non-Israelite (cf. SB I 276). 
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NT In the NT adelphos means literally a brother, adelphé a sister. But it is frequently 

impossible to establish whether they do not represent another close relationship, 
though the interpretation of full blood relationship is the more likely. This is 
particularly the case with the statements about the brothers and sisters of Jesus 
(Mk. 6:3 par.; 3:31-35 par.). 

The assertion of the virginity of Mary both before and after the birth of Jesus 
was early on taken to mean that the brothers and sisters of Jesus mentioned in the 
NT were simply close relatives. Gk., Heb. and Aram. linguistic usage would allow 
such an interpretation. But in no case in the NT can adelphos be interpreted with 
certainty in this sense. 

To this day the Orthodox churches understand the brothers and sisters of Jesus 
as children of Joseph by an earlier marriage. Roman Catholic interpretation tries 
to prove that they were male and female cousins of Jesus. This interpretation goes 
back to the ante-Nicene Church, but Tertullian could still speak of later children of 
Joseph and Mary. (Cf. H. von Soden, TDNT I 145; LTK? II 714 ff.; J. B. Bauer, 
EBT I 86 ff.) 

The gospels indicate that Jesus had a number of brothers and sisters who, 
according to Mk. 3:31-35 and Jn. 7:5, did not recognize his mission, or did so only 
later (cf. Acts 1:14; 1 Cor. 9:5). According to Gal. 1:19 (cf. 1 Cor. 15:7), James, 
the brother of the Lord, belonged to the circle of the — apostles. 


2. The use of brother for fellow Israelites in the OT is taken up in the NT. 
Christians are the new people of God (2 Cor. 6:16 ff.; 1 Pet. 2:9 f.; Heb. 8:8-12; 
cf. also Rom. 9-11). Hence the term brother was applied to fellow Christians. The 
decision of the apostolic council explicitly applied the term to Gentile Christians 
(Acts 15:23). 

The NT uses the terminology of the family of God far more commonly than that 
of the people of God. God is the Father. Through faith in Jesus Christ Christians 
become his sons and daughters (cf. Rom. 8:14; 2 Cor. 6:18; Gal. 3:26 — Child, 
art. hyios). They are also called his children (Rom. 8:16 f.; Jn. 1:12 f. + Child, 
art. teknon). All this makes intelligible the use of adelphos as a title for a brother in 
the faith. The children of God are his household (Gal. 6:10; Eph. 2:19). 

The coming of Jesus underlines the sharp distinction between relationship to God 
and relationship by birth. The birth narratives show this by their reserve in their 
statements about paternity. Joseph as father slips into the background behind the 
fatherhood of God. The conflict also becomes clear in the story of the twelve-year- 
old Jesus in the Temple (Lk. 2:41—51). Later Jesus himself pointed up the tension 
(Mk. 3:31-35 par.; 3:3 ff. par.; 13:12 f. par.). He demanded that one should leave 
one’s natural family for the new community. This applied to the disciples as well as 
to Jesus himself (Mk. 10:28 ff. par.; Lk. 14:26; cf. Rom. 8:12-17). 

Jesus is the only-begotten, first-born, beloved Son of God. But he is also the 
first-born brother of Christians (Rom. 8:29), ‘‘the first-born of all creation” (Col. 
1:15; cf. 1:18), and ‘‘the first-born of the dead” (Rev. 1:5). | 

In his humiliation the Son of God became the brother of believers (Heb. 2:11 f.). 
In this sense Jesus can speak of his disciples as his brothers (Mk. 3:33 ff. par., etc.). 
Yet this designation of Jesus as brother occurs only in passages where his humilia- 
tion is stressed (cf. Heb. 2:17). Even as brother he always remains the Lord. So 
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Paul calls himself the doulos, slave of Christ, and the adelphoi he entitles syndouloi, 
fellow slaves (Col. 1:7; 4:7). 

3. Rom. 8:29 makes it clear that this new standing as brothers has been made 
possible by the first-born of the brothers, Jesus Christ, who died for them all. 
Because he became our brother, we are brothers among ourselves. The ruling 
principle in this brotherhood is agapé (— love; cf. esp. 1 Jn.). When Paul addresses 
Christians as adelphoi (plur.), he prefers to add agapétoi, beloved (1 Cor. 15:58; 
Phil. 4:1). The use of adelphoi for brother in faith is also common in other religions. 
The specific Christian understanding of brotherhood is expressed by linking it with 
agapé. The spiritual community is based on the love of God, which creates a new 
reality from God among men. 

Love as typified in natural relationships is sometimes expressed by philia (> 
Love). philia is found in the vocabulary of the NT in Jas. 4:4 (love of the world) 
and in compound terms like philadelphos, loving the brethren (1 Pet. 3:8), and 
philadelphia, love of the brethren (Rom. 12:10). It has been attracted to the superior 
concept of agapé and, applied to love among men, has become a synonym of it. 
The same is true of the concept adelphotés, brotherhood (1 Pet. 2:17; 5:9). Phila- 
delphia is one of the seven churches in Rev. (1:11; 3:7). It is praised for its patient 
endurance. 

The love demanded for one’s brother involves willingness to share the fate of 
Jesus Christ even in a martyr’s death (1 Jn. 3:16; cf. Jn. 15:13 with 1 Cor. 8:11). 

Linguistic usage in Acts does not necessarily have this theological colouring, as it is 
clearly related to Jewish practice. Since the apostolic preaching began in the syna- 
gogue, the hearers addressed as brothers are fellow Jews (cf. Acts 13:26). It should 
be noted that Paul does not use the word when speaking to a Gentile audience 
(Acts 17:22). In the introduction to the epistles this Jewish custom was applied to 
the Christian community. Paul can casually mention his fellow Israelites as 
adelphoi kata sarka, brothers according to the flesh, just as in 1 Cor. 10:18 he 
mentions Israel kata sarka, according to the flesh in contrast to the Israel tou theou, 
of God (Gal. 6:16). (The RSV and NEB rendering of 1 Cor. 10:18 lay no stress on 
kata sarka.) The professing Christian who does not follow the commandments, 
especially the commandment to love, in his dealings with his brother is still walking 
in the dark (1 Jn. 2:9). A “so-called” brother is mentioned by Paul in 1 Cor. 5:11 
(NEB). Anyone spreading false teaching or accepting it is a pseudadelphos, false 
brother (Gal. 2:3; 2 Cor. 11:26). By his actions he excludes himself from fellowship 
with God, and no longer belongs to the family of God. 

4. It is to be noted that the NT demands love for the brother and love for the 
neighbour equally. This means that the two terms are considered synonymous as 
far as their claim upon us is concerned. John uses only adelphos. 

But we can make a distinction with regard to the object of love. Those passages 
which demand love for one’s neighbour (— p/ésion) almost all look directly or 
indirectly to Lev. 19:18. This presumes that love is to extend beyond the circle of 
those to whom one is linked by physical or spiritual relationship, i.e. the adelphia. 
There are also cases where adelphos refers to more than those who are strictly 
included in the term. But the use of plésion opens up a much wider sphere. We see 
in the parable of the Good Samaritan (Lk. 10:29-37) Jesus’ reductio ad absurdum 
of the Rab. discussion about who one’s neighbour is. Anyone in need is always our 
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neighbour. Since in Matt. 5:43-48 the command to love is extended to include one’s 
enemies, any limits one may give to adelphos are completely transcended. The scope 
of human love is as wide as the scope of God’s salvation, which comes to men as a 
new creation for all, and in its cosmic dimension embraces all things (cf. Matt. 
28:18; Col. 1:16 ff.; 3:11). W. Gunther 
—> plésion, —> Love, art. agapé 


6 nAnoaiov (ho plésion), the neighbour. 


CL plésios (from Homer onwards) is connected with pelas (near) and pelazo 

(approach, bring near) and means near, nearby. Derivatives are (a) the noun 
ho plésion, the one standing near, neighbour, fellow man, the nearest, and the 
rather vague term, the other; (b) the prep. plésion with the gen. (Josephus uses it 
also with the dat.), nearby (Jn. 4:5). 


OT In the vast majority of cases p/ésion in the LXX represents réa‘ or its derivatives 

(in five cases it renders ’ah) the root of which ra‘adh probably means to have to 
do with another. Hence, it can represent every form of human relationship. In 
Jdg. 14:20 it means “‘act as best man.” ’ah clearly means one related by blood, and 
ger the stranger living in my neighbourhood. réa‘ means one belonging to my 
surroundings and life, without any reference to blood relationship or nationality. 
He is the one with whom I have to do. He is my neighbour (Exod. 11:2), friend 
(2 Sam. 13:3), fellow (Exod. 2:13; Acts 7:27), fellow man (Prov. 6:1, ‘‘another 
man,” NEB), and simply ‘‘another’’ (Hos. 3:1, NEB), all of whom are in practice 
living in God’s covenant. 

The appearance of réa‘ in legal texts is also ambiguous. In the law of love (Lev. 
19:18) only members of the covenant people are under consideration, as in the 
law of holiness as a whole. The stranger is not mentioned until vv. 33 f. This sug- 
gests that the concept réa‘ passed through the same development as the Law in the 
history of Israel. At first it meant in practice only those incorporated in the cove- 
nant people. But later it came to mean simply one’s fellow men. By choosing 
plésion the LXX arrayed itself with the wider interpretation and was supported by 
many streams in Hel. Jud. In stricter circles only the Jew and the full proselyte were 
included under plésion, and in the Qumran community it was confined to its 
members. 


NT The NT does not follow the Qumran usage, but clearly adopts the wider 

meaning of the LXX. This is seen esp. in Matt. 5:43 ff. and Lk. 10:29-37, which 
are basic for the interpretation of the command to love. Jesus did not agree with 
the restriction of Lev. 19:18 to the brother and friend. He demanded the inclusion 
of even the enemy. However, he gave no wider commandment, but placed the law 
of love under the gospel. Moreover, the statement “Anyone in need is always my 
neighbour” is subordinate to the statement ““My neighbour is the one who sho~’s 
me mercy”’ (cf. Lk. 10:37). As Karl Barth has said, ‘““My neighbour is my fellow- 
man acting towards me as a benefactor” (CD, I, 2, 420; cf. the whole section, 
pp. 416-420). In his important theological exposition Barth stresses that the 
question as to whom I am to love is foolish, because the Samaritan, the former 
enemy, becomes my neighbour by his compassionate treatment of me and so 
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challenges me to act in love (v. 37). In other words, the experience of being loved 
comes before the challenge, the encouragement before the claim, and the gospel 
before the commandment. For Jesus himself is the key to the parable. The phrase 
‘he had compassion on him”’ (v. 33b — Mercy, art. splanchna) which in the gospels 
is applied elsewhere only to Jesus, indicates that Luke saw the figure of Jesus 
shining through that of the Samaritan. The early church interpreted the parable 
allegorically of Jesus (cf. C. H. Dodd, The Parables of the Kingdom, 19367, 11 ff.; 
W. Monselewski, Der barmherziger Samariter, 1967). 

The NT combines the two OT commandments of love to God (Deut. 6:5; 10:12) 
and of love to one’s neighbour (Lev. 19:18) into a double commandment (Lk. 10:25 
—37; Matt. 22:37 ff. par.;cf. Rom. 13:9; Gal. 5:14; Jas. 2:8). It sees them embodied 
together in him. Christ awakens love for him in us bruised and miserable men. His 
call to ‘‘“Go and do likewise”’ demands action which is capable of awakening love 
in my neighbour. This is the meaning given by the gospel to the popular concept of 
love for one’s neighbour. Christ meets me in the other person, whether he is 
brother or enemy, neighbour or godless, helper or beggar. He gives me his love and 
fills me with it, so that it flows over to the other. This moves love to my neighbour 
out of the dangerous region of new legalism, or proud charity, and puts it under the 
sway of love, which both takes and gives. It opens up a wide sphere of Christian 
action (Eph. 4:25 ff.) and creates new fellowship and new service of God (Mk. 
12:28 ff.; cf. Hos. 6:6). U. Falkenroth 


ETAIPOC étaipoc (hetairos), comrade, companion, friend. 


cL The noun hetairos means “one who is linked to another’ in some fashion 

determined only by the context. The link may be military (Homer, Theopom- 
pus), religious (Orientis Graecae Inscriptiones 573.1), political (Lysias, Thucydides), 
or simply the bond of friendship or companionship (Plutarch, Philo): It is often 
used of peers or in reference to inferiors, e.g. pupils are associated by virtue of 
sharing one teacher (Aristotle, Xenophon, Epictetus), or soldiers are linked to- 
gether and addressed by a superior officer (Josephus). It does not apply to the 
superior alone. Metaphorically hetairos can be applied to things: wind (Homer), 
empty-headed ill-will (Pindar), laughter (Plutarch). 


oT In the LXX hetairos commonly translates Heb. réa‘ (friend, fellow) and its 

cognates, but twice represents habér (associate, companion: Cant. 1:7; 8:13). 
The word is more common in the other Greek translations of the OT, where it 
occasionally replaces the words plésion, philos, and adelphos found in the LXX. 
Philo uses the term of friends and companions, while Josephus applies it not only 
to soldiers and junior officials, but also to bad company. 

In later Judaism, although hadbér continued to mean “‘friend’’, “‘associate’’, it 
came to be applied in the Jerusalem Talmud to the qualified teachers who for some 
reason had not yet been ordained as official rabbis. In Qumran literature, the same 
Heb. word group refers to anyone in the community, or to the community itself, 
but not, apparently, in a technical manner. 


NT Except for the weakly attested v./. of Matt. 11:16, hetairos is found only 
three times in the NT, all three ocurrences being in Matt., and all three in the 
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vocative hetaire (20:13; 22:12; 26:50). In each case, the person speaking is address- 
ing an inferior who has insulted him in some way, but the words are without malice. 
Moreover, the speaker and the person addressed are bound in some sort of rela- 
tionship, and it is that binding relationship which has suffered an egotistical dis- 
regard of what it means. In the two parables the speaker has the last word; in the 
climactic incident Jesus suffers at the hands of his betrayer, yet nevertheless the 
impression is unfailingly transmitted that this event still leaves Jesus in control of 
his destiny (cf. Matt. 26:53; Jn. 10:17 f.). D. A. Carson 


(a). Arndt, 15 f., 314, 678 f.; K. Barth, CD I, 2, 417 ff.; J. B. Bauer, ‘“‘Brother,’”’ EBT I 88 ff.; F. 
Beck, ‘‘Neighbour,” JDB III 534 f.; H. Greeven and J. Fichtner, plésion, TDNT VI 311-15; J. 
Jeremias, The Parables of Jesus, 19632; G. Johnston, ‘‘Brotherhood,” ‘‘Brotherly Love,” JDB I 
468 f.; J. Ratzinger, Christian Brotherhood, 1966; K. H. Rengstorf, hetairos, TDNT II 699 ff.; 
H. von Soden, adelphos, TDNT I 144 ff.; H. Thielicke, The Waiting Father, 1960, 158-69; and 
Theological Ethics, I, 1966. 

(b). R. Bultmann, ‘Das christliche Gebot der Nachstenliebe,”’ Glauben und Verstehen, I, 1933, 
229 ff.; J. Fichtner, ‘““Der Begriff des ‘Nachsten’ im Alten Testament mit einem Ausblick auf 
Spatjudentum und Neues Testament,’”’ WuD Neue Folge 4, 1955, 23-52 (Gottes Weisheit, 1965, 
88-114); D. J. Georgacas, Glotta 36, 1957, 106 ff.; H. Gollwitzer, Der barmherziger Samariter, 
BSt 34, 1959; E. P. Groenewald, “‘Die Christelike Broederskap volgens die Heilige Skrif,’’ Arcana 
Revelata, 1951, 23-32; E. Jenni, ’ah, THAT I 98-104; J. Manek, “‘Mit wem identifiziert sich Jesus ? 
Eine exegetische Rekonstruktion ad Matt. 25:31-46,”’ in B. Lindars and S. Smalley, eds., Christ 
and Spirit in the New Testament; In Honour of C. F. D. Moule, 1973, 15-25; O. Michel, “‘Das 
Gebot der Nachstenliebe in der Verkiindigung Jesu,” Zur sozialen Entscheidung, 1947, 53 ff.; W. 
Monselewski, Der barmherzige Samariter, 1967; C. H. Ratschow, ‘“‘Agape, Nachstenliebe und 
Bruderliebe”’, ZSTh 21, 150-52; K. H. Schelkle, RAC II 631-40; J. Souéek, ‘“Der Bruder und der 
Nachste,” H6éren und Handeln (Wolf Festschrift), 1962; C. Spicgq, ““La charité fraternelle selon 
1 Thess. 4:9,” Festschrift A. Robert, 1957, 507-11. 

— > Literature under Command and Love 


Burden, Heavy, Labour 


A burden can be both a heavy load and a metaphor for trouble. The Gk. language 
has four basic words for different kinds of burdens and encumbrances. baros means 
a weight or physical burden, something heavy. phortos and phortion denote a 
burden in the sense of a load, something carried. ponos denotes labour, toil, and 
hence pain, distress, affliction. kopos was early used in the sense of a stroke. It 
came to mean trouble, difficulty, work, labour, toil. The use of these words in the 
NT in a figurative sense points not so much to the psychological overtones asso- 
ciated with them but to the hope of an eschatological conquest of the burdens of 
life. 


[Bapos Bapoc (baros), weight, burden; fapuc (barys), heavy, 
burdensome, weighty, important, fierce; Bapém (bared), 
to load, burden, weigh down; faputipoc (barytimos), very expensive or precious; 


Ba pvva (baryn6), weigh down; doptiov (phortion), burden, load; ¢d6 ptoc (phortos), 

burden, cargo; doptilw (phortiz6), to burden, load. 

CL baros in cl. Gk. and Hel. usage means a weight, heaviness, a burden. phortos and 
its diminutive phortion both mean a load or burden carried by an animal or a 

man, and hence also cargo. These words came to be used interchangeably. The 
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adj. barys, heavy, virtually corresponds to the range of meaning of the noun. The 
vb. bared means to load, burden, weigh down. 


oT In the LXX baros (Heb. kabéd) and bared (Heb. kabéd; Exod. 7:14; 2 Macc. 

13:9) occur only rarely. barys (Heb. kabéd) is more frequent. The adv. bareds 
in conjunction with akoud (to hear) denotes being heavy of hearing (Isa. 6:10; cf. 
Matt. 13:15; Acts 18:27). Isaiah is called to prophesy and make the heart of the 
people fat, their ears heavy and their eyes shut, “lest they see with their eyes, and 
hear with their ears, and understand with their hearts, and turn again and be 
healed.” See also the use of this prophecy in Mk. 4:12 and Jn. 12:39 ff. 


NT 1. (a) baros is used in Matt. 20:12 of the burden of daily toil. The Jerusalem 
council desired to lay no greater burden on the Gentile Christians than that they 
should abstain from meat sacrificed to idols, from blood, from what had been 
strangled, and from unchastity (Acts 15:28 f.). Teaching in Rev. 2:24 is also des- 
cribed as a burden. 2 Cor. 1:8 and 5:4 speak of being burdened (bareisthai; RSV 
“crushed” 1:8) by persecution on the one hand and the general human condition 
on the other. bareisthai is used of the eyes weighted with sleep (Matt. 26:43; Lk. 
9:32), of being weighed down with dissipation and drunkenness (Lk. 21:34), and 
of the church being burdened by unnecessary financial demands (1 Tim. 5:16). 

(b) While bared is used in the NT only in the passive, compounds are used in the 
active: epibared (2 Cor. 2:5; 1 Thess. 2:9; 2 Thess. 3:8) and katabareo (2 Cor. 
12:16). Both mean to burden. baryné which has the same meaning in secular Gk. 
and is frequent in the LXX is found in the NT only as a v./. (Lk. 21:34; Acts 3:14; 
28:27; 2 Cor. 5:4). The burdens mentioned in 2 Cor. 1:8 and 5:4 are overcome by 
confidence in God who raises the dead and by hope of ultimate triumph. ‘‘For 
this slight momentary affliction is preparing for us an eternal weight of glory 
(baros tés doxés) beyond all comparison” (2 Cor. 4:17). Paul’s use of the word may 
be influenced by the fact that weight and — glory in Heb. come from the same root 
kbd. In Gal. 6:2 Paul encourages his readers to bear one another’s burdens. They 
ought to come to the aid of one another, if overtaken by a fault. The joint bearing 
of suffering is not excluded. Such joint bearing does not do away with the personal 
responsibility of Christians. Consequently, everyone has also to bear his own load 
(phortion, v. 5) before God. In 1 Thess. 2:7 baros denotes the weight of authority 
which Paul might have exerted at Thessalonica, had he so wished. It also denotes the 
financial burden which he spared them by toiling to support himself (1 Thess. 2:9). 

2. (a) The adj. barys occurs only 6 times in the NT. In Acts 20:29 false teachers 
who break into the church are described as “‘weighty’’, i.e. fierce or savage, wolves 
of whom the church must beware. In Acts 25:7 the Jews brought weighty charges 
against Paul. On the other hand, Paul’s opponents at Corinth sneered at his weighty 
(bareiai) letters (2 Cor. 10:10). 

(b) Both the burden of suffering and the burden of the Law figure in the teaching 
of Jesus, the latter especially in his discussions with the scribes and Pharisees. 
Matt. 23:4 and Lk. 11:46 speak of the heavy burdens which the hypocrites lay 
upon men without themselves touching them with a finger. They stress the multi- 
plicity of external commandments and leave out of consideration “‘the weightier 
matters (ta barytera) of the law, justice and mercy and faith’ (Matt. 23:23). Here 
Jesus endorses the early prophetic demand of Mic. 6:8. 
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Compared with the yoke of the interpreters of the law under which Judaism stood, 
Jesus’ yoke (zygos — Slave) is easy and his burden (phortion) light. For that reason 
he can call to himself all those who labour and are heavy-laden (pephortismenoi) 
(Matt. 11:28 ff.). There are commandments also for Jesus’ disciples. But these com- 
mandments are not heavy, for Jesus is jointly yoked with those who heed this call. 
In the words of 1 Jn. 5:3, “his commandments are not burdensome (bareiai).”’ For 
the commandments are the enactment of love. W. Mundle 


[kdnog Konmoc (Kopos), trouble, difficulty, work, labour, toil; 
| Komidw@ (kopiad), become weary, tired, work hard, toil; 
mdvoc (ponos), hard labour, toil, pain, distress, affliction; woy0oc (mochthos), 
labour, exertion, hardship. 


CL 1. kopos means a striking, beating (Liddell—Scott, 978). It also denotes in the 

tragic poets striking the breast in lamentation. It then came to denote the 
physical consequences of a stroke, weariness, depression (cf. Aesch., Supp. 206; 
Plato, Leg. 537b). Thus everything that leads to work, exertion, toil, pain and hard- 
ship can be called kopos. The same applies to the vb. kopiao. It denotes not only 
the activity of exertion and toil (Aesop, Fables 391p) and the process of becoming 
tired (Aristophanes; Jos., War 6, 142; Philo, Cher. 41), but also the consequent 
fatigue and exhaustion. 

2. ponos is frequently found from Homer onwards as a synonym for kopos. ponos 
in Homer denotes physical exertion in war (ponos machés, Il. 16, 586; 17, 718). More 
generally it means work and daily toil (Plato, Soph. 230a). In. Xenophon it means 
pain (Mem. 2, 2, 5). ponos was a favourite term of the Stoics (Epict., Dissertationes, 
1, 2, 15; 1, 7, 30; 2, 1, 10 and 13 f. and often). It occurs 4 times in the NT (3 times 
in Rev.). The vb. poneo (Pindar onwards) meaning to toil does not occur in the NT. 
Occasionally from Hesiod onwards mochthos is mentioned alongside kopos (in the 
NT only 3 times in Paul). 


oT The LXX uses kopos chiefly to translate the Heb. ‘amdl, labour (Ps. 72(73): 5), 
toil (Eccles. 1:3; 2:18—22 translates Heb. ‘Gamal by Gk. mochthos), adversity 
(Jdg. 10:16), trouble (Ps. 10:7, 14; 94:20; Job 5:6 f.). kopiad frequently renders the 
Heb. yaga‘ to grow weary (Isa. 40:28, 30), be weary of (Isa. 43:22), labour (Isa. 
49:4; Job 20:18). The ideas are found mostly in later writings, in the later chapters 
of Isa., the Pss., Job, Sir. and Eccles. They are not spiritualized as in Philo, but 
give expression to the sober reality of pessimism and resignation. ““What does a 
man gain by all the toil (mochthos) at which he toils under the sun?” (Eccles. 1:3; 
cf. 2:18 ff.). Even the Servant of the Lord laments his toil: ‘I have laboured in vain, 
I have spent my strength for nothing and vanity” (Isa. 49:4). The growth of escha- 
tological hope is understandable against this background. Man shall no longer toil 
in vain (Isa. 65:23). In general the toil of life will be overcome (Jer. 33:24). To 
those returning from exile Isa. 40:30 f. gives the promise: “‘Even the youths shall 
faint and be weary (kopiad), and young men shall fall exhausted; but they who 
wait for the Lord shall renew their strength (ischys), they shall mount up with wings 
like eagles, they shall run and not be weary, they shall walk and not faint’’ (— Bird 
OT). 
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NT In the NT kopos occurs less than 40 times. It is not common in the gospels, but 
is frequent in Paul. The following usages may be noted: 

1. kopiao is used in the general sense of to labour or toil in everyday work (cf. 
Matt. 6:28; Lk. 5:5; Rom. 16:6; 1 Cor. 3:8 kopos). Jn. 4:38 and 2 Tim. 2:6 refer 
to labouring in the fields and harvesting, used as a picture of work in the kingdom 
of God. Work (kopos) in Rev. 2:2 and 14:13 has an eschatological significance. It 
refers to work here and now which has eternal significance but which one day will 
be over. 

2. It also denotes weariness. As was common in the ancient world, Jn. 4:6 speaks 
of weariness through the exertions of a journey. The church at Ephesus is praised 
for having borne much persecution without however having become weary (Rev. 
2:3). Matt. 11:28 is to be understood eschatologically. Jesus offers those who are 
are exhausted by the claims of the law an enduring — rest from their toil. 

3. Paul uses work in his own particular sense of work in the Lord. kopos and 
kopiaé describe his own manual labour (1 Cor. 4:12; 1 Thess. 2:9). He practised 
this in the context of his missionary calling, to make himself financially indepen- 
dent of the churches. There is therefore a close connection between this and the 
missionary work to which he was commissioned by God. This missionary activity 
is likewise designated from time to time by kopos and kopiao. For Paul it meant a 
heavy burden and even blows (2 Cor. 6:5; 11:23, 27), together with the risk of it 
proving fruitless (Gal. 4:11). On the other hand, it meant the joy of encouragement 
(1 Cor. 15:10; Phil. 2:16). Its goal was to present every man complete in Christ 
before God (Col. 1:29; cf. 1 Tim. 4:10). 

Other missionaries laboured together with Paul (Rom. 16:12; 1 Cor. 16:16; 1 
Thess. 5:12). They laboured “in preaching and teaching’’ (1 Tim. 5:17) with the 
same goal and methods. It was a labour of love (1 Thess. 1:3). 

M. Seitz, H.-G. Link 


(a). Arndt, 133, 444; F. Hauck, kopos, TDNT III 827-30; G. Schrenk, baros, TDNT I 553-61. 
(b). A. von Harnack, “‘kopos im frihchristlichen Sprachgebrauch,” ZNW 27, 1928, 1 ff.; E. 
Lohmeyer, Der Brief an die Kolosser und an Philemon, KEK 9, 2, 19641", 89; SB I 608 ff., II 728, 
Ill 577; C. Westermann, kbd, THAT I 794-812. 


Bury, Grave, Tomb, 


Odanta@ (thapto), bury; tapos (taphos), tomb; tady (taphe), 

burial; évtadid{w@ (entaphiazo), prepare for burial; 
évtadiag dc (entaphiasmos), laying out for burial; pwvAua (mnéma), pvypsiov 
(mnémeion), memorial, tomb. 


CL (a) thapté in pagan Greek is properly to “honour with funeral rites’’, whatever 
the manner of disposal of the dead. Thus the word is used with hypo chthonos 
(under the ground) in Homer, Od. 11, 52, and with pyri (with fire) in Plutarch, Mor. 
286 f. 
(b) taphos and cognates derive from the root of thapto. taphos is always “‘funeral- 
rites’ in Homer, later a regular word for “‘tomb”’; taphé is “‘burial’’, “‘funeral’’, or is 
used of the place of burial, for a cinerary urn (Sophocles) or even of a “mummy” 
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in the Egyptian papyri. Both words may be used in connection with either inhuma- 
tion or cremation. ere a 

(c) entaphiazo and enta hiasmos are both relatively rare, and both are applied 
specifically to instances RE ation or of embalming, the cognate ‘entaphiastés 
being an “embalmer”’ in the papyri. 

(d) The Gk. language is rich in other words for “tomb”, some euphemistic, 
others specialized but often used with little significant distinction. Thus tymbos, 
properly a “mound”’ or “‘barrow’’, is used generally for any form of grave. So too 
mnéma and mnémeion, from mnaomai (be mindful of). 

(ec) Both burial and cremation were widespread practices at various dates and 
places in antiquity. The Homeric heroes were burnt, though their Mycenaean 
prototypes had been buried. In Greece and Rome alike both modes had a long subse- 
quent history. In the NT period cremation had become almost universal among the 
Romans (cf. Tacitus, Ann. 16, 6), but inhumation again became prevalent from the 
2nd century. In the Semitic East burial was always predominant. In Asia Minor 
the tomb was conceived as the eternal house of the dead. 

It is questionable how far religious significance should necessarily be attached to 
differences in the manner of disposal of the dead, though in some cases, as in 
Egypt, preservation of the body was seen as all-important, as indispensable to the 
after-life. Otherwise the emphasis was often more upon the proper care and 
guardianship of the tomb as a cultic place. 


OT 1. (a) OT usage is here open to fairly easy classification. Three words are freely 

used for “tomb”: taphos, mnéma, and mnémeion. Their distribution varies 
widely in different sections of the LXX, but all three render the Heb. geber (tomb) 
and q*burdh (tomb, burial) indiscriminately, apparently according to the pre- 
ferences of different translators. 

(b) taphé usually renders the same two Heb. words, and is often likewise for 
“tomb”, sometimes rather “burial”. In Gen. 50:2, 3, 26 entaphiaz6, taphé and 
thapto are successively used to render derivatives of the different Heb. root hdnat 
(to spice, embalm) in speaking of the embalming of Jacob and of Joseph in Egypt. 

(c) In some 60 places English versions use ‘“‘grave” to represent Gk. hadés (Heb. 
§°’6l, the place of the dead). — death, hell. 

(d) thapto (Heb. gabar) is otherwise to ‘‘bury’’ throughout the LXX. Inhumation 
or placing in caves or rock-sepulchres was universal Jewish practice at all periods. 
Tombs were commonly the communal possession of a family (Gen. 23:4 etc.); there 
the dead was “‘gathered to his people” (Gen. 25:8 etc.). The cremation of Saul and 
his sons (1 Sam. 31:12) was exceptional, and such treatment might be regarded as 
a shameful abuse (Amos 2:1) or as a solemn punishment (Jos. 7:25). The law re- 
quired burial of the executed criminal] the same day (Deut. 21:23), and the same 
care was taken to bury enemies slain in battle (1 Ki. 11:15 etc.). To be denied burial 
was a Shameful indignity (Deut. 28:26; 1 Ki. 13:22). 

2. The practices of later Judaism were closely based upon the OT and early 
custom. It was common in the NT period to practise secondary burial, placing the 
bones in “‘ossuaries” which were stored in extended family sepulchres, sometimes 
in niches called kékim (Lat. loculi). Scrupulous care was taken to let none be 
unburied (Josephus, contra Apionem 2, 29, 211 etc.). Rabbinic interpretation of 
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Deut. 21:23 (Sanhedrin 46b etc.) insisted that burial must be completed if possible 
on the day of death. 


NT (a) In the NT the same three Gk words are used for “‘tomb” as in the LXX. 

mnémeion occurs 42 times, mnéma and taphos 7 times each. All alike are used 
both of the tomb of Jesus and of other tombs, and are variably rendered ‘“‘grave’’, 
“tomb” or “‘sepulchre” in AV. Matt. accounts for 6 of the occurrences of taphos: 
Jn. has mnémeion exclusively. No significance should be attached to these 
variations. 

(b) In Matt. 23:27 Jesus likens the scribes and Pharisees to “whited sepulchres’”’ 
(taphoi kekoniamenoi; cf. Lk. 11:44). It was the custom to chalk graves on 15th 
Adar, lest those inadvertently walking over them incur pollution before the Pass- 
over (cf. Jn. 11:55; 18:28). In Matt. 23 :29-31—Lk. 20:47—-48 Jesus alludes further 
to the scrupulosity of the Pharisees in embellishing the tombs of prophets whom 
their forebears had rejected and killed. The effective contrast is between their 
fastidious outward observance of cleanliness and the evil of their inward motives 
(cf. Rom. 3:13, citing Ps. 5:9, and perhaps also Acts 23:3). 

(c) Several NT passages illustrate contemporary practice and feeling about burial. 
The duty of burial fell upon the family or closest associates of the deceased (Matt. 
8 :21-22—Lk. 9:59-60; Matt. 14:12; Mk. 6:29). It was carried out with the utmost 
possible speed (Acts 5:5 ff., presumably by young men of the Christian community). 
It was deemed a good work to make special provision for the burial of strangers, 
though with money tainted for other purposes (Matt. 27:8). And in Rev. 11:9 the 
two witnesses are subjected by their enemies to the final indignity of lying dead and 
unburied for three days and a half. The fullest accounts of funeral practice are 
contained in the narratives of Lazarus (John 11) and of Jesus himself. 

(d) The raising of Lazarus is important but not without difficulty. Jesus’ de- 
liberate delay in answering the summons for his help (Jn. 11:6) has the result that 
Lazarus had been four days in the tomb at Jesus’ arrival (Jn. 11:17). The lapse of 
time is significant. It was the custom for mourners to visit the dead for the first 
three days (Semahoth 47a), after which interval the progress of decomposition was 
thought to be irreversible (cf. SB II 544 f.). Hence the action of Jesus demonstrated 
his absolute mastery over death. The episode is a critical point in Jn., which polar- 
ized reactions to Jesus and pointed forward to his own resurrection. 

(e) The action of Joseph of Arimathea in initiating the burial of Jesus was an 
act both of obedience to the Jewish Law and of devotion to one whom he had 
feared to acknowledge in his life. Deut. 21 :22—23 instructs that a man hanged on a 
tree shall not remain all night there, but be buried the same day, that the land be 
not defiled, for he is accursed. 

Nicodemus brought an enormous quantity of myrrh and aloes for the burial 
(Jn. 19:39). This evidently accorded with usual practice (cf. Jn. 11:44), except that 
the sheer quantity of spices represented a costly act of devotion to Jesus, resem- 
bling that of Mary (Jn. 12:2-11). Jesus there applied her gift to the theme of his 
“burial”? (entaphiasmos, Jn. 12:7), and similar words occur also in the Synoptic 
parallels (entaphiasmos, Mk. 14:8; entaphiazo, Matt. 26:12). The Gospel tradition, 
both Synoptic and Johannine, seems to insist that these acts had a significance 
which merited their inclusion. We may compare the significant gift of myrrh to the 
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baby Jesus (Matt. 2:11): this was early seen as symbolizing burial and the expec- 
tation of resurrection. The Jews did not embalm like the Egyptians, but myrrh and 
the other aromatic spices represented the preservation of the body, and this to the 
Jewish mind was the prerequisite of resurrection. Thus Mary and Nicodemus had 
performed acts more significant than they understood. 

(f) The burial of Jesus plays a part in the primitive Christian preaching. Paul 
stresses it in 1 Cor. 15:4. It was the authentication both of his death and resurrec- 
tion, both of them foreshadowed in the scriptures. Ps. 16:10 is an important text 
in the speeches presented in Acts. The words “‘neither wilt thou suffer thine Holy 
One to see corruption’’ were applicable to the risen Christ, but not to David, whose 
body had seen decay (Acts 13:35-37) and whose tomb remained to that day (Acts 
2:27 ff.). The focal burial text, Deut. 21:22-—23, likewise recurs but in a new and 
startling application which avers the treatment of the sin-bearing Jesus as under its 
curse (cf. Acts 5:30; 10:39; 13:29; Gal. 3:13; 1 Pet. 2:24). 

This emphasis on the burial contrasts with a disinterest in the actual tomb. The 
discovery of the empty tomb is described in all four Gospels, but the subject is not 
mentioned in 1 Cor. 15, the earliest surviving testimony to the resurrection. That 
same chapter however insists strongly on the relevance of eye-witness testimony. 
Paul’s argument is that the literal and theological aspects of the resurrection are 
inseparable. The truth of the fact that Christ is risen cannot be divorced from an 
event to whose objectivity such testimony was relevant. The paucity of reference to 
the empty tomb may be explained by the indications that its emptiness was not in 
dispute; indeed the notoriety of the fact is presupposed in the following narratives. 

(g) Matt. 27:52-53 is a notorious difficulty. The point is apparently to show the 
resurrection of Christ as the prototype of that of the saints. 

(h) In Rom. 6:4 and Col. 2:12 burial (synthaptomai, be buried with) is used as a 
figure of baptism. The disciple is einen as identified with his Master in death, 
burial and risen life. C. J. Hemer 


H. von Campenhausen, ‘“‘The Events of Easter and the Empty Tomb”, Tradition and Life in the 
Church, 1968, 42-89; K. Kohler, JE (1901-6), III 432-437; T. Nicol, HDB I 331-333; A. D. 
Nock, “Cremation and Burial in the Roman Empire’, HTR 25, 1932, 321-359; reprinted in Nock, 
Essays on Religion and the Ancient World, ed. Z. Stewart (1972); J. Spencer Kennard, ““The Burial of 
Jesus”, JBL 74, 1955, 227-238; J. M. C. Toynbee, Death and Burial in the Roman World, 1971. 


Busybody, Meddle 
; méplepyaCopal (periergazomai), meddle, be a busybody; 
| meplepyacoual méplepyoc (periergos), meddlesome, a busybody. 
CL periergazomai is compounded from the prep. peri (around, beyond) and the vb. 
ergazomai (work). Its primary meaning is to do superfluous work. In secular 
Gk. it is sometimes found in a good sense, to investigate thoroughly; but more 
often it has a bad connotation, to take more pains than necessary, be a busybody. 


The derived adj. is used similarly to mean either of an enquiring mind, curious 
(and hence magical; cf. Lat. curiosus); or, in a bad sense, officious, meddlesome. 


oT In the LXX periergazomai only appears in two alternative readings preserved in 
Origen’s Hexapla, where it means seek diligently (2 Sam. 11:3; Eccl. 7:30). 
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periergos does not feature in biblical literature, but Jewish writers preserve both vb. 
and adj. in their more usual bad sense of meddle and busybody. 


NT periergazomai is used once in the NT, in 2 Thess. 3:11, where there is a deliber- 
ate word-play on ergazomai. Paul condemns those whose only business is to be 
a busybody. The adj. periergos occurs twice: once in 1 Tim. 5:13 to describe young 
women on the church widows’ register who become busybodies (as well as idlers 
and gossips) through having nothing constructive to do; and once in Acts 19:19 
with the semi-technical sense of magic arts (cf. CL above). D. H. Field 


Buy, Sell, Market 


| dyopalo ayopa (agora), market; ayopaioc (agoraios), frequenting 
yop the market; dyopd{w (agorazd), buy; é&ayopala 
(exagorazo), redeem. 


CL Originally any place of public assembly, the agora became identified in classical 

times with the market-place, a centre of community life which was regularly used 
for political meetings, judicial hearings, and especially for trade. The derived adj. 
agoraios (lit. belonging to the agora) is occasionally found in a good sense to 
describe those who do their business in the market-place (especially advocates in 
law-suits), but it is applied much more frequently to loafers who hang around the 
agora looking for excitement or trouble. agorazo, the vb. (lit., frequent the agora), 
came to mean “‘buy in the market-place”’, and thence “‘buy”’ in general. In Hellen- 
istic times it was also in common use as a term for buying slaves, which is significant 
for its NT usage, although the practice of sacral manumission is not clearly linked 
with agorazo. The intensive form exagorazo could be applied to the redeeming of 
slaves (e.g. by Diodorus Siculus in the first century B.c.). 


oT In the LXX agora is used, by metonymy, to describe the trading activity of 
Tyre (Ezek. 27:12~22). It is also the place where a girl seeks her lover (Cant. 
3:2); and the “‘shut doors of the agora” are used by Eccl. 12:4 as a figure for deaf- 
ness. Where the vb. agorazo is used, the reference is normally to commercial pur- 
chase (e.g. Gen. 41:57; Neh. 10:31). Just once, in Lev. 27:19, it translates Heb. 
ga al, “redeem’’, but the object here is a field, not a person. The idea of sacral 
manumission was not a Jewish one. Dan. 2:8 preserves an interesting use of exa- 
gorazo, where the Chaldaeans attempt to evade their fate by ““buying time’’. 


NT The agora features several times in the Gospel narrative, and twice more in 
Acts. It serves as a place for children to play (Matt. 11:16 par.), an employment 
exchange (Matt. 20:3), a centre of public life where the Pharisees love to be con- 
spicuous (Mk. 12:38 par.), and one focal point of Jesus’ healing ministry (Mk. 
6:56). Paul found himself on trial in the Philippi agora (Acts 16:19), and seized 
evangelistic opportunities among the crowds in the agora at Athens (Acts 17:17). 
In Acts 17:5 there is a reference to the agoraioi, the market-place rabble-rousers; 
and the adjective agoraios reappears in Acts 19:38 in its semi-technical sense of 
“‘court-sessions” (agoraioi hémerai). 
The verb agorazo is found twenty-five times in the NT with its usual commercial 
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meaning, mostly in the Gospels (e.g. Matt. 13:44; Lk. 22:36), but on five other 
occasions it describes the “buying” of Christians. This clearly reflects the contem- 
porary terminology of the slave-market (see under CL above). In 1 Cor. 6:20; 7:23 
(cf. Rev. 14:3) the main point of emphasis is not the freedom of the redeemed (as 
with other redemption terminology, e.g. — apolytrosis), but their new status as 
slaves of God, bought with a price to do his will. Hence the sheer effrontery of 
heretics who “‘deny the Master who bought them” (2 Pet. 2:1). The price Christ 
paid for his people is spelled out in Rev. 5:9 (“‘by thy blood”’). 

exagorazo is also used with this special sense of “‘redeem”’ in Gal. 3:13; 4:4, 
where the idea of escape from the consequences of breaking God’s law is added. 
The intensive form of the verb occurs twice more in Paul’s epistles to express the 
rather different idea of ‘“‘redeeming the time (Kairos) (Eph. 5:16; Col. 4:5). In this 
context it probably means to “‘buy up intensively’; i.e., to snap up every oppor- 


tunity that comes. D. H. Field 
Te mwhréw@ (poled), sell; ninpdoxw (piprasko), sell; 
| twkto éumco pévopal (emporeuomai), trade. 


CL In secular Gk., poleé and pipraské appear without very much distinction as 

normal trading terms for “‘sell’’. Both could also be used in a bad sense to mean 
“betray” or “‘sell for a bribe’. piprasko was the word normally used for selling 
captives or slaves. emporeuomai began as a general term for “travel”, but by 
later classical times its meaning was restricted to “‘travel on business’’, “‘trade’’. It 
could be used figuratively (e.g. ‘“‘trade in philosophy’’), and in Hellenistic Gk. it 
sometimes had a bad connotation (e.g. “‘trade on the forgetfulness of the judges’’). 


oT In the LXX poled is used for selling either things or people (e.g. Gen. 41:56; 

Ex. 21:8). piprasko is also found in both senses (especially in the law-codes of 
Lev. and Deut. to translate the Heb. makar); and it could also be applied figuratively 
to express the consequences of sin (so God “‘sells’”’ his people — Isa. 48:10; 50:1, 
and the individual can “‘sell himself” to do what is evil — 1 Ki. 20:20; 2 Ki. 17:17; 
cf. 1 Macc. 1:15). emporeuomai normally means “‘trade”’ in the LXX (i.e., in the 
commercial sense, e.g. Gen. 42:34; Amos 8:6). Once it is used figuratively of trad- 
ing in wisdom (Prov. 3:14). 


NT Both pdleo and piprasko are regularly employed in the NT as commercial terms 
for selling commodities (though by no means always for personal gain — cf. Mk. 
10:21 par.; Lk. 12:33; Acts 4:34). Only piprasko is used of selling a person — once 
literally in a Gospel parable (Matt. 18:25), and once figuratively in Rom. 7:14 
(“sold under sin’’). emporeuomai occurs twice in the NT: in Jas. 4:13 it keeps its 
usual meaning of “engage in trade’’, but in 2 Pet. 2:3 it is used figuratively, and in a 
bad sense, to convey the idea of exploitation. D. H. Field 


F. Buchsel, agorazo, exagorazd, TDNT 1 124-28; L. Morris, The Apostolic Preaching of the Cross, 
19653, 53-9; H. Preisker, pipraskéd, TDNT VII 160. 
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| Kaioap | Kaioap (Kaisar), Caesar, emperor. 


CL “Caesar” was originally a proper name, the family name of the Julian family, 

esp. of Julius Caesar, but also of Augustus (so Lk. 2:1). It developed a titular 
significance and became equivalent to ‘‘the Emperor’, in which sense it occurs 
frequently in literature, inscriptions and papyri — e.g. ‘the Emperor’s freedman’’, 
‘““N. the Emperor’s slave’, “the Caesars’’. The titular usage appears in all the other 
NT refs.: Lk. 3:1; 23:2; Acts 25:21; 26:32; 27:24; 28:19; Phil. 4:22; and below 


(— NT). 


OT The only refs. in Jewish literature up to and including Ist century A.D. are 
several historical refs. to Julius Caesar and Augustus in Josephus. D. H. Field 


NT Insofar as Kaisar functions as a theological concept within the NT it denotes 

the legitimate power of political authority. Thus it is important for Luke that 
Paul can affirm his innocence not only in respect of the Jewish law and temple, but 
also with respect to Caesar (Acts 25:8); so too Paul is wholly justified in appealing 
to this civil power for protection against what amounts to religious persecution 
(Acts 25:11). 

It is possible however for the authority of Caesar to be opposed to the authority 
of God in a false antithesis. Thus Acts 17:1—9, where it would appear that in Thess- 
alonica a section of the Jewish community who had achieved a satisfactory balance 
between their religious and secular obligations felt this equilibrium to be threatened 
by the strong eschatological challenge of the Christian gospel (cf. 2 Thess. 2:5). That 
which was a threat to their own peace and established way of life they accused of 
being a threat to the law and order of society at large. The claims of the exalted and 
soon coming Jesus upon personal life and relationships in his gospel were so far- 
reaching that they could be misrepresented as the claims of an earthly tyrant, and 
Jesus portrayed as a rival to Caesar (Acts 17:7). 

The problem of possible conflict between the authority of God and that of 
Caesar must have been a very real one for the early Christians and is specifically 
tackled in the apophthegm (pronouncement story) preserved in Mk. 12:13-17. The 
question put to Jesus concerned the poll-tax which had been levied on the inhabi- 
tants of Judea, Samaria and Idumea since A.D. 6. As tribute money to a victorious 
conqueror and occupying power the tax was a focus for intense national and re- 
ligious feeling on the part of the Jews. The Zealots in particular were vehement and 
implacable in their hostility; God they affirmed was “their only ruler and king” 
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(Josephus, Ant. 18, 1, 6). The question whether it was lawful or permitted to pay 
the tax to Caesar or not was therefore well chosen to trap Jesus on the horns of a 
dilemma: either deny the authority of Caesar (rebellion) or deny the full authority 
of God (treason and blasphemy). Jesus’ reply makes it clear that in his view the 
antithesis was false: political and divine authority need not necessarily conflict. 
The payment of tax is a legitimate obligation within the network of human rela- 
tionships. As such it did not conflict with the higher and all-embracing authority 
of God, any more, we may say, than human love between two people need conflict 
with love to God. To pose Caesar and God as mutually exclusive authorities is to 
make all human relationships antithetical to divine authority, for all relationships 
involve obligation and responsibility of one kind or another. Jesus did not sanc- 
tion such an either-or. Man can live within human relationships of authority and 
obligation and still “‘pay to God what is due to God”’. 

There is however the possibility of real conflict between obligation to Caesar 
and obligation to God. Loyalty to Caesar can become an excuse for evading higher 
obligation to the truth (Jn. 18:38; 19:12—16). Whoever limits his motives and aims 
to friendship with Caesar shuts himself off from an answer to the question, ‘““What 
is truth?’? Whoever affirms loyalty only to Caesar is thereby self-condemned (cf. 


Jn. 16:8-11). J.D. G. Dunn 


: ; nyepov (hégemon), in Greek generally leader, commander, 
chief; in particular it can refer to the emperor or a 
provincial governor (Strabo), and frequently the prefect of Egypt. Similarly NT 
(Matt. 10:18; Mk. 13:9; Lk. 21:12; 1 Pet. 2:14), particularly the procurators in 
Judea — Pilate (Matt. 27:2, 11, 14 f., 21, 27; 28:14; Lk. 20:20), Felix (Acts 23:24, 
26, 33; 24:1, 10), and Festus (Acts 26:30). In Matt. 2:6 more generally “‘ruler’’. In 
| Pet. 2:13 f. the same attitude to political authority (— NT above) is expressed more 


explicitly and forcibly. J.D. G. Dunn 


tate: ibmatoc (hypatos), consul (e.g. Polybius). av@dimatoc 

(anthypatos) proconsul (frequently in inscriptions and 
papyri); so Acts 13:7 f., 12; 18:12; 19:38. In Acts 18:12-17 and 19:35-41 Luke 
shows the civil power exercising its legitimate authority in the manner appropriate 
to it. Consul was the title of the two chief magistrates of the Roman Republic. 
Holders of the office were of senatorial rank, and served for one year in Rome before 
going to administer in the provinces as proconsuls. The office was somewhat modI- 
fied in the Empire, when even children could be given the title. It survived in the 
West until A.D. 534. J. D. G. Dunn 
—» Authority, — King, — Lord 


(a). Arndt, 68, 343 f., 396; J. D. M. Derrett, ‘““Render to Caesar .. .”, Law in the New Testament, 
1970, 313-38; OCD, 286, 881 f.; B. Reicke, The New Testament Era, 1968; A. N. Sherwin—White, 
Roman Society and Roman Law in the New Testament, (1963) 1965; E. Stauffer, Christ and the 
Caesars, 1955. 

(b). L. Hahn, Rom und Romanismus im griechisch.-rémischen Osten, 1906; W. Liebenam, Beitrage 
zur Verwaltungsgeschichte des rémischen Reiches, 1, 1896. 
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Call 


add Kahéw (kaleo), call; KAfoic (klésis), call, invitation; 
| KAntoc (klétos), called, invited; éxixaAégopat (epikaleo- 
mai), call, appeal to; zpooxaAégopuati (proskaleomai), summon. 


cL 1. kaled, in contrast to keleud, urge on, command, means to speak to another 
either immediately or mediately, in order to bring him nearer, either physically 
or in a personal relationship. This leads to the following meanings in classical Gk. : 

(a) Invite, e.g. into a house, to a feast (Homer, Od., 10, 231). The part. k/étos in 
such contexts means invited, welcomed, a guest (Homer Od., 17, 386). Where the 
invitation conferred special honour, the word came to mean chosen (Homer, J/., 9, 
165). The noun k/ésis means the act of inviting (Xen., Symp., 1, 7; Plut., Pericles, 
7, 5) and more often an official summons by a recognized authority (e.g. military 
or the city assembly), and so means calling together or calling to oneself (Homer, 
Od., 1, 90; 8, 43). 

(b) Hence kaleomai, occasionally epikaleomai, and correspondingly klésis, are 
used for the summoning of one’s adversary or of witnesses before a court of law 
(Dem., 19, 211; Xen., Hell., 1, 7, 13). Very early, except in capital charges, they 
were replaced by the technical terms proskaleomai (Xen., Hell, 1, 7, 12) and 
prosklésis (Dem., 43, 15 f.). 

(c) It also means name, either when a man is being addressed (Homer, J/., 1, 
402) or when a name is bestowed. When it is a question of a nickname epikaleo is 
normally used (Hdt., 8, 44). Kaloumenos (already in Hdt., 6, 61) with the name of 
people or places means called, so called. Since the — name was considered an 
expression of a man’s character, the pass. kaleisthai was used as a virtual synonym 
of einai to be (e.g. Homer, Od., 313). 

2. The compound epikaled, usually in the mid., normally has the meaning of 
invoking (but see above 1 (b)). It is used either (a) of the worship of the gods (Hdt. 
onwards; cf. 2, 39; also Plato, Tim., 27c; Polyb., 15, 1, 13) or (b) in legal language of 
appealing, lodging an appeal, e.g. with a ruler, an official (Plut., Marcellus 2, 4) or 
the people (Plut., Tiberius Gracchus, 16, 1, 832b). 

3. In classical Gk. kaled and klésis are only seldom used of a divine call. This 
comes rather from the mystery religions (e.g. that of Isis), the influence of the LXX, 
and specially the NT use. From these kaleé takes on the ideas of claiming (Herm.., 
119 BIII, 10f.) and commissioning (CPR 18, 9). In contrast to such a personal call, 
the Stoic understood k/ésis impersonally to mean the demand made on him by a 
critical position to maintain the truth and power of his principles (cf. Epict., 
Dissertations, 1, 29, 49). 

4. Since Gk. society did not know the biblical concept of calling, it did not share 
our concept of vocation. An individual’s activity in the working society was called 
ergon (— work), ponos (— burden), epangelia, assent (—> Promise), pragma, deed 
(— Work), techné, art, schesis, situation, condition, or taxis, order. Though a 
general term for manual labour was sought, the consciousness of vocation re- 
mained confined to priests and to some extent to those who devoted themselves to 
intellectual and administrative tasks. 

5. The following compounds are treated under other headings: parakaleé > 
Exhort; paraklétos — Advocate; and ekklésia — Church. 
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OT With minor exceptions kale6d (c. 300 times), epikaled (c. 150 times), and 

proskaleomai (11 times) are used in the LXX to render various forms of the 
Heb. garda’. The latter is only seldom translated by other words (e.g. krazo, shout). 
In the translation of the MT k/ésis is used only in Jer. 31:6 (LXX 38:6) as a verbal 
noun. It is also found in 3 Macc. 5:14 for an invitation regarded as an action, and 
in Jud. 12:10 of the meal to which a person is invited. k/étoi and the part. keklémenoi 
are used for those invited, the guests. The combination k/été hagia represents the 
Heb. expression migra’-qodes, holy assembly, i.e. the worshipping congregation 
at festivals (Exod. 12:16; Num. 28:25; and 11 times in Lev. 23:2—37). The phrase 
is particularly used with reference to their calendar. For further treatment see 
under ekklésia and synagoégé (—> Church). 


1. (a) kaleo is found very often in the sense of naming, whether of things (e.g. 
Gen. 1:5, 8f., day, night, heaven, earth; Gen. 2:19, the animals), or of persons 
(e.g. Gen. 25:26, Jacob; Gen. 29:32-35; 30:6-24, Jacob’s sons), of a city (e.g. 2 
Sam. 5:9, the city of David), or of qualities (in Isa. 35:8 a way and in Exod. 12:16 
a day are called holy; cf. Isa. 56:7 where the Temple is called a ‘‘house of prayer’’). 
When the Jewish people are called “‘the priests of the Lord’’ (Isa. 61:6), or “‘sons of 
the living God” (Hos. 1:10 (MT 2:1)), this is equivalent to calling God’s servants by 
‘‘a different name” (Isa. 65:15), which implies a new existence. 


(b) epikaled is sometimes used with the act. sense of naming (e.g. Num. 21:3). 
The phrase “‘Thy name is called (epikeklétai) over us’’ (Jer. 7:14; cf. 14:9) implies 
a special degree of possession and protection. 


2. Taken all in all, epikaleé is the most important term in the LXX for calling on 
and worshipping, and has the special characteristic of open confession (e.g. Gen. 
4:26; 33:20) ([Tr.] the LXX interpretation)). Where a cry of need is involved, 
krazo may be used. The worship is addressed to God, or the God of Israel (used 
with the acc.: 1 Chr. 4:10), or to the Lord (1 Ki. 17:21) or above all it is to the 
name of God (Gen. 13:4; Deut. 14:23 f.; Isa. 64:7; Jer. 10:25 —1in all such cases 
the accusative is used). Frequently we find the Semitism en (t6) onomati, Heb. 
b°sém (“in the name” e.g. 1 Ki. 18:24 ff.). This may have been influenced by the idea 
that the worshipper comes under the name of God as in a strong tower (cf. Prov. 
18:10). Since according to Deut., God wills to be worshipped at a specified place 
chosen by him, the LXX can even render the Heb. sakan, dwell, by epikaleisthai 
(Exod. 29:45 f.; Deut. 12:11; 16:2, 6, 11). The purpose of the revelation and mani- 
festation of the presence of God is that men should turn to him in worship. They 
should answer his call in the way he expects. The legal sense (see above CL 2) is not 
found. The vb. is used in Deut. 15:2 for the proclamation of the year of release, 
but in Isa. 61:2 and Jer. 34:17 (LXX 41:17) kaleo is used. 


3. (a) Above all kaleo and the few examples of proskaleo describe the call of the 
higher in rank to individuals or groups, e.g. parents to children (Gen. 24:58), rulers 
to subjects (Exod. 1:18; Jdg. 12:1), and Moses to the elders (Exod. 12:21; 19:7). 
Such a call was always a command, never a mere invitation (Job 13:22). This call 
expects that men should — hear and answer. Hence it is not despotic compulsion. 
Men can refuse to obey the call of God (Isa. 65:12; Jer. 13:10); they can refuse 
to hear it (Isa. 50:2; Jer. 7:13) or seek to avoid it (Exod. 3:11; 4:1, 10, 13; Jer. 1:6). 
By contrast, God’s commanding call creates order in the universe. He calls the 
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stars (Isa. 40:26), and causes events to happen in history. He calls hunger (Psa. 
105(104):16) and the sword (Jer. 25:29 (LXX 32:29)). 

(b) Before a man can answer, he must realize that the call he has heard comes 
from God. How little he is prepared for this, even in the sanctuary, how hard it is 
for him to distinguish it from all other voices is shown dramatically in the story of 
Samuel’s call (in 1 Sam. 3:4-10 kale6é appears 11 times). Just because God’s call 
creates a claim on a man, he can hardly avoid conflict with the claims of earthly 
rulers (cf. Elijah (2 Ki. 1:3, 9) and Moses (Exod. 3:4; 5:2)). The call will often 
lead to — suffering for God’s sake. This shows that fundamentally it is only bring- 
ing to light the — election which long preceded it. It is significant that in the later 
chapters of Isa., specially in the Servant Songs (— Son, Art. pais theou) we have 
the profoundest use of kaleé in the sense of service and dedication, linked with an 
exceptionally frequent appearance of eklegomai, choose. It is the elect one (Isa. 
41:8; 43:10) whom God calls in — righteousness (Isa. 42:6) and by name (Isa. 43:1; 
45:3). He is a type of all who have been called from the beginnings of humanity 
(Isa. 41:2, 4). | 

4. Our word-group does not occur in the accounts of the call of the judges (Jdg. 
6:13) and the prophets’ accounts of their calls (cf. Isa. 6:1-8; 40:6 ff.; Jer. 1:49; 
Ezek. 2:1 ff.). This is because the call is not characterized by the use of certain 
phraseology but by its content and form. God speaks to a man to whom in his 
—» foreknowledge he wishes to entrust a task. It may be prophetic or political (cf. 
Cyrus (Isa. 48:14 f.)), and it may be defined at once or later. God’s ~ Word 
demands a decision from the one addressed. God’s call is the means by which he 
makes men who are entirely unqualified into instruments of his will. 

5. Within Judaism only the men of Qumran seem to have had a special sense of 
call. While statements about — election play a considerable part there, the call of 
God is mentioned only in 1 QM 14:5. In 1QM 16:1 God calls a sword on the 
nations. But the expression “‘the called of God’ is found a number of times. In CD 
4:4 itis used as an equivalent of the “‘the elect of Israel’’. In 1QM 2:7 and 1QSa2:11, 
13 it is a title of the prominent men of the council of the community. In 1QM 3:2 it 
is used of the trumpets calling for a gathering, and in 1 QM 4:10 of one of the 
standards on the battlefield. 


NT In the NT kaleo is found 148 times (43 times in Lk; 18 in Acts; 29 in Paul; and 

26 in Matt.). epikaleomaiis found 30 times, 20 of these being in Acts. proskaleomai 
occurs 29 times, 4 in Lk., 9 in Acts and Mk. Though k/lésis is found 11 times, it 
does not occur in the Gospels and Acts. k/étos with 10 occurrences is found only 
once in Matt. These two words are essentially Pauline. It is noticeable that Jn. 
uses kaled only twice, and that the word-group occurs only rarely in the Catholic 
Epistles and Rev. 

The relatively frequent use of the word-group by Luke is due to his cultured 
Gk. He is the only NT writer to use compounds which occur only in superior Koine 
(e.g. eiskaleo, invite, metakaleomai, have brought to oneself). The usages mentioned 
already under cx 1, 2 occur in him. Contrasted with these are the specifically 
theological uses of kaled, klésis and klétos by Paul (see below 3). 

1. (a) In the NT too kaleo means the giving of a name or nickname (Matt. 1:21; Jn. 
1:42), the use of a title when addressing someone (Matt. 23:7 f.), or the attribution 


273 


CALL 


of a particular rank (Lk. 6:46, Lord; Matt. 23:9, Father; Lk. 22:25, benefactor). 
The part. kaloumenos, called (Lk. 6:15; 19:29; Rev. 16:16), sometimes does not 
really need translation (cf. Lk. 8:2; Acts 10:1; 15:37 (so NEB)). Of special 
importance are the cases where God gives a name. By conferring the names Jesus 
(Lk. 1:31) and John (Lk. 1:13) he expresses, as in the OT, his control over their lives. 


(b) More frequently than in classical Gk. and even than in the LXX there lies 
concealed behind the pass. kaleomai, be named, be called, an expression of the 
character and existence of a person or thing. This is perhaps seen most clearly in 
Paul’s remark that he is ‘“‘unfit to be called an apostle” (1 Cor. 15:9). Frequently 
in such expressions OT ideas have been taken over, as in Mk. 11:17 par., where the 
Temple is called “‘a house of prayer’’, quoting Isa. 56:7. This usage is particularly 
important in Lk. 1:32, 35, where Jesus is called the Son of the Most High, i.e. the 
Son of God. Consequently, his followers will be called sons of God (Matt. 5:9; 
Rom. 9:26) and children of God (1 Jn. 3:1). The new — name is here clearly an 
expression for the new existence granted by an act of God. 


2. (a) We meet the meaning “invite” for kaleé principally in the parables of the 
great banquet (Lk. 14:16—25), where it occurs 9 times, and the marriage feast (Matt. 
22:2-10), where it occurs 5 times. It is also used in Jn. 2:2 and Rev. 19:9 of inviting 
to a wedding and of those invited to the Lamb’s marriage feast. With the exception 
of Jn. 2:2 there is a hint of privilege and command in these passages. Probably 
this is how we should understand “I came not to call the righteous, but sinners” 
(Matt. 9:13; Mk. 2:17; Lk. 5:32) on the lips of Jesus. These parables make it clear 
that, when a man ignores the divine invitation, he not only misses an opportunity, 
but may be squandering his life and hope. 


(b) The note of command in the verb is seen even more clearly in the passages 
where rulers or officials call their subordinates: Herod (Matt. 2:7), the owner of the 
vineyard (Matt. 20:8); cf. also Mk. 3:31; Lk. 19:13; see aboveor3f.). As a result, it 
would have been natural to use it as a special term for the call of the disciples. In fact, 
it occurs only in Matt. 4:21 and Mk. 1:20. In the other narratives we have the story 
and the words spoken, but no definite term is used to introduce them. In the Gos- 
pels the narrative does not necessarily include interpretation and technical language. 
This comes to the fore in Paul. 


(c) It is striking that proskaleomai (found only in Matt., Lk., Acts and Jas. 5:14) 
is likewise not used for such a call. It is used of a commanding call to an individual 
(Matt. 18:2; Mk. 15:44) or to an existing, fairly well defined group like the 
disciples (Matt. 10:1; Mk. 6:7; 12:43; Acts 6:2) or the people (Matt. 15:10; Mk. 
7:14). The statement, “He... called to him those whom he desired” (Mk. 3:13), 
is no exception, for the Twelve were obviously already envisaged by Jesus. In Acts 
13:2 the vb. indicates the heavenly call to Paul and Barnabas, which is to be real- 
ized in their earthly commissioning. We should see in Acts 16:10 a heavenly direc- 
tive to Paul and his companions which was communicated by a vision. Further- 
more, the use of the part. proskalesamenos may suggest that the Synoptic writers 
saw in the call only a means to an end, and their attention was fixed on the event 
set in motion by it. It is the spoken — word which determines — discipleship. 

(d) The statement, “For many are called, but few are chosen” (Matt. 22:14), 
reflects on the relationship between God’s call and election. It shows that, at least 
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from the standpoint of human response, the circle of the called and of the elect 
cannot be taken as necessarily coinciding (— Election). 

3. (a) Paul uses the words kaleo (29 times), k/ésis (8 times) and klétos (7 times) 
almost always with the sense of divine calling. Exceptions are 1 Cor. 15:9 (see 
above NT | (b)), 1 Cor. 10:27 (invite), and three quotations from the LXX: Rom. 
9:7 (Gen. 21:12); Rom. 9:25 (Hos. 2:23(25)); and Rom. 9:26 (Hos. 1:10 (MT 
2:1)). proskaleomai is not found in the Pauline writings. This usage is continued in 
the Pastorals and is taken over by Heb., and 1 and 2 Pet. 

Paul understands calling as the process by which God calls those, whom he has 
already elected and appointed, out of their bondage to this world, so that he may 
justify and sanctify them (Rom. 8:29 f.), and bring them into his service. This 
means that the call is part of God’s work of reconciliation and peace (1 Cor. 7:15). 
It reaches a man only through the love of Christ directed towards him and seeking 
him (Gal. 1:6, 15). When Paul says that God’s decision is not dependent on works 
but solely on him who calls (Rom. 9:11), he is stressing the unfettered choice of 
God, which is not influenced by human preconditions. It alone brings men to faith 
and is able to preserve them in it. Paul’s language stresses this divine initiative in its 
participial constructions (cf. 1 Thess. 2:12 kalountos, ‘who calls”; Gal. 1:6 kales- 
antos, ‘“who called’; cf. also 1 Pet. 1:15 ton kalesanta, “‘who called’’). In addition, 
Rom. 4:17 shows that God’s call means a new existence, equivalent to a new 
—> creation. 

(b) God’s call is mediated by the message of the Gospel (2 Thess. 2:14) which 
comes through the witness of men. It brings the one called both into fellowship 
with Christ (1 Cor. 1:9) and at the same time into fellowship with the other mem- 
bers of his — body. Since the call is ‘“‘in the one body”’ (Col. 3:15, en heni sdmati) 
it is equivalent to entering the — Kingdom of God. For while God’s call (k/ésis) is 
addressed to the individual, it never concerns him alone. The use of the word 
always indicates either that the call comes from God (Rom. 11:29; Phil. 3:14) or 
that one is brought into fellowship with the church as a whole (1 Cor. 1:26; Eph. 
4:1). Baptism is both a visible sign of the call and of the obligation of the believer 
to live a life worthy of his call (Eph. 4:1; 1 Thess. 2:12). 

(c) Paul addresses church members as k/étoi, called ones (Rom. 1:6 f.; 8:28; and 
1 Cor. 1:2, 24). In Rom. 1:7 and 1 Cor. 1:2 he addresses the k/létoi hagioi, those 
called as saints. He desires to stress that both the existence of the church and indi- 
vidual membership in it are based solely on the will and work of God. 1 Cor. 1:26 
shows how Paul saw this calling as dependent on God and how it involves the 
church. The Corinthians are to consider their calling. They will realize what they 
once were, and with what sort of people God has joined them in his church. 
1 Cor. 7:15-24 makes it clear that the call does not necessarily change the Chris- 
tian’s social status. So far as the law is concerned, it does not free the slave from his 
master, or force the believer to change his occupation. The change in relationships 
is reached not by revolution, but by a change in the inner attitude. In 1 Cor. 7:20 
klésis presents some difficulty. The literal rendering “‘calling’’ (AV) can be mis- 
understood as vocation, a meaning that cannot be legitimately attributed to Paul 
((Tr.] the renderings ‘“‘condition’” (RV, NEB), “‘state’’ (RSV) are lexically ques- 
tionable. It is more likely that Paul has in mind a particular place or station 
(perhaps even in the church ?)). 
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(d) In rare cases Paul can use k/étos of a personal commission. When in Rom. 1:1 
and 1 Cor. 1:1 he declares himself to be k/étos apostolos (called to be an apostle, 
RSV), he is stressing that he owed his office as — apostle to a special call by God. 

4. The use of the word-group in 1 Pet. is essentially Pauline. Peter stresses in 1:15 
and 5:10 that the call comes from God, and that God has a purpose in his call (2:21; 
3:9, “for to this you have been called’’). Those called by him are to bear witness to 
the One who had called them out of darkness (2:9) by following the example of 
Christ even in suffering (2:21), so that they may inherit a blessing (3:9; cf. 2 Pet. 
1:3 f.). . 

Pauline influence may be seen also in Heb. 3:1 and 9:15 which speak of the 
heavenly call and the promised inheritance for those called. 

5. epikaleomai (in the NT only in the mid. and pass.) is used in much the same 
way. In the expression “‘the name (of God) is called over (us) (Jas. 2:7; Acts 15:17 
quoting Amos 9:12, epikaleitai ... epi) both God’s assumption of power over a 
person and his simultaneous expression of care for him are brought out. The RSV 
renders both passages: “‘are called by’’. Similarly in Acts 4:36 and 12:12 it is used 
like a synonym for kaled and means “‘called’’. It is used of Paul’s appeal to Caesar 
6 times in Acts 25—28 (but nowhere else in the legal sense of appeal). In addition, it 
is frequently used of calling on God or his name (cf. Acts 7:59 ([Tr.] RSV inade- 
quately, “‘he prayed’’); 9:14; Rom. 10:12 ff.; 1 Cor. 1:2). It normally carries with it 
the thought of confessing God within the church. 2 Cor. 1:23 is an exception, for 
here God is being called on as a witness. Such expressions are based on OT 
language for the invocation of Yahweh. When they are used in the NT for the 
disciples’ approach to Jesus (cf. 1 Cor. 1:2; Acts 22:16), it is a recognition of him 
as God’s presence, as Son and Messiah. L. Coenen 


(a). Arndt, 399 f.; J. Jeremias, New Testament Theology, I, 1971, 49-56; G. Molin, “‘Vocation,”’ 
EBT III 954-58; M. Noth, “‘Office and Vocation in the Old Testament,”’ The Laws in the Pentateuch 
and Other Studies, 1966, 229-49; H. H. Rowley, The Biblical Doctrine of Election, 1952; K. L. 
Schmidt, kaled, TDNT III 487-536. 

(b). W. Bieder, Die Berufung im Neuen Testament, 1961; J. Daumoser, Berufung und Erwahlung, 
1955; E. Engel, Die Berufungstheologie des Apostels Paulus, 1939; J. Hempel, ‘““Berufung und 
Bekehrung,” Festschrift G. Beer, 1935, 41-61; G. Mensching, J. Fichtner and O. Michel, “‘Beru- 
fung,”’ RGG? I 1083-88; F. Miiller, ““Berufung und Erwahlung,” ZSTh 24, 1955, 38-71. 


Care, Anxiety 

—————....———— pépipiva (merimna), care; le pipvaw (merimnao), care, be 
| aie adi | aNXiOUS; 7 POLE P1LLVvaw (promerimnad), be anxious before- 
hand; péAw@ (meld), be concerned, be worried about. 


cL This group of words is frequent in classical Gk. literature. The noun merimna 

is found from Hesiod onwards (Works 178), and the vb. merimnao since Soph. 
- (Oedipus the King 1124). Both words have the same range of meaning as the Ger. 
Sorge and sorgen (noun and vb. meaning care) and the Eng. care. Thus merimna can 
mean both care in the sense of an anxious fear and also caring for, providing for, 
and merimnao can mean being anxious, worried, and care, take responsibility for 
someone or something. In keeping with this meaning, the words are usually 
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concerned with objects in the future (cf. the compound promerimnao, be anxious 
beforehand, which occurs only in the NT in Mk. 13:11). 

Besides merimna and merimnao there appear in Gk. literature the words phrontis, 
worrying, anxiety (not in the NT), and phrontizo, think of, be mindful of, care for 
(only Tit. 3:8). 

melei, it concerns someone about..., is the 3rd person sing. of meld, be con- 
cerned about. It is usually used impersonally, but is occasionally personal. It is 
attested since Homer and expresses interest and concern. 


oT 1. In the LXX these words appear relatively infrequently and have the same 

range as in classical Gk. The noun merimna (12 times; in Ps. 55(54):22(23) it 
represents the Heb. y*hab, burden; otherwise it has no Heb. equivalent) means 
anxious care (e.g. Job. 11:18 with phrontis, apprehension; Dan. 11:26; 1 Macc. 
6:10). The vb. merimnao (9 times for different Heb. verbs) means be anxious (2 Sam. 
7:10; 1 Chr. 17:9) or be troubled (e.g. because of sin: Ps. 38(37):18(19)). The same 
word is used in a weaker sense in Exod. 5:9, be concerned for, think of. 

The wisdom literature uses the vb. and the noun in the positive sense of caring, 
providing (e.g. Prov. 14:23; 17:12). However, in this literary genre merimna can 
mean anxious care (e.g. Sir. 30:24; 42:9). 

2. In Philo and Josephus, as already in the Stoa, phrontis is used for worry, care, 
instead of merimna, and phrontizod, be mindful of, care for, instead of merimnao. 
Their range of meaning is the same. 


NT In the NT the noun merimna, care, only occurs 4 times in the Synoptics, once 
in Paul and once in | Pet. The vb. merimnao, be anxious, care for, occurs only in 
Matt. (6 times), Lk. (5 times) and Paul (5 times in 1 Cor., 2 times in Phil.). 

Like the OT, the NT understands care chiefly as the natural reaction of man to 
poverty, hunger and other troubles which befall him in his daily life. Oppressed by 
the burdens laid upon him, man imagines himself delivered to a fate before 
which he stands powerless. By his care man tries to protect himself as best he can 
from what confronts him. 

1. The most comprehensive summary of the NT’s witness on the matter of worry 
is to be found in the Sermon on the Mount (Matt. 6: 25-34) or the Sermon on the 
Plain (Lk. 12:22-31). It is directed against that error which denies God’s care and 
love by supposing that man can secure his own future by temporarily securing what 
he needs for his livelihood. Worrying is foolish because life is more than food 
(Matt. 6:25), and because he who worries cannot secure his life (Matt. 6:27). 

If hélikia (~ Age, Old, Stature) should be translated as stature, length of body, 
not length of life, then the folly of worry is emphasized by this reductio ad absur- 
dum. For if something so completely unimportant as bodily size cannot be guaran- 
teed by man’s worry, how much less can life itself. 

We can take the saying of Matt. 6:34 in the same ironic sense. It comes from the 
discourses of the wisdom tradition and has Jewish and Gentile parallels (cf. Comms. 
ad loc.). This disciple who adds tomorrow’s cares to today’s is acting in an absurd 
way and is put to shame by secular wisdom which has long recognized the fact. 
But worry is not only foolish but also God-less (+ Wisdom, Folly), because it 
impugns God’s care for men. God who feeds the birds of the air and decks the 
transitory flowers of the field with beauty, will do “much more”’ for his creature, 
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man (Matt. 6:26, 30). For he is the Father who knows all that his children need 
(Matt. 6:32). He who forgets that and, in the weakness of his faith, gives way to 
worry is acting like a Gentile (Matt. 6:32 — Possessions, particularly the art. 
mamonas). 

By contrast, the knowledge that the — kingdom of God is dawning liberates 
man from anxiety and worry. He who welcomes this kingdom of God and the — 
righteousness proclaimed in it with zeal and trust, finds by experience that all that is 
needful for his life is given to him by God’s provision (Matt. 6:33). In God’s 
kingdom all men’s needs are put in their rightful place, because the Father’s love 
provides alike things great and small, daily needs and special ones (e.g. the ability 
to witness faithfully under persecution, Matt. 10:19 par.). 

It may be asked whether or not Jewish traditions of belief in providence (— Fore- 
knowledge) have been adapted or made more radical. It used to be held that the 
action of the righteous guaranteed God’s provision (cf. Ps. 55:22(23)). It is now 
firmly stated that, if one gives one’s undivided attention to the kingdom of God, 
it is superfluous to make anxious provision to secure one’s life. This is stated with 
the help of various ideas drawn from the OT background, sometimes by the idea 
of God as — Father as in the Sermon on the Mount and the parallels, and some- 
times by the OT belief in providence as in 1 Pet. 5:7 (cf. Ps. 55:22(23)). Because 
God is concerned (melei) about man and cares for him, man can unload his cares 
on to God. 

2. Luke’s picture of Mary and Martha (Lk. 10: 38-42) exhibits the same contrast 
of attitudes as the Sermon on the Mount. The “many things’’ over which man 
wotries, in order to secure the necessities of life, are contrasted with the ‘‘one 
thing” that is necessary. That is the question concerning the purpose of life, which 
Mary sees to be answered in Jesus’ teaching. Worry is contrasted with zeal for 
God’s kingdom. 

In the same way the parable of the sower sees the word as imperilled by cares 
(Mk. 4:19 par.). Lk. 21:34 warns against being weighed down by merimnai (plur.), 
cares, qualified by the adj. bidtikai, belonging to life, daily, and so the cares for the 
needs of daily life. 

3. merimna, care, and merimnao, care for, can also be given a positive sense, as 
that caring for others that God entrusts to men. Hence Paul sees himself as one who 
must care for all the churches (2 Cor. 11:28). God has fashioned the church like a 
body so that “the members might care each alike for the other’ (1 Cor. 12:25). 
Timothy is commended to the church in Philippi as one who will care for their 
interests like no one else (Phil. 2:20). Hence Paul can regard a care of this nature 
as a part of ta Iésou Christou zétein, seeking what belongs to Jesus Christ, that is, of 
involvement in the affairs of Jesus Christ (Phil. 2:21). 

1 Cor. 7:32 ff. shows that Paul is aware of the dangers in caring about other 
people. Because he desires the members of the church to be without worries (amer- 
imnous ), he recommends the unmarried not to marry in future in view of the escha- 
tological situation (vv. 29, 31) and the married to live to the Lord in the freedom 
opened up by the concept hds mé, as if not (1 Cor. 7:29). 

In the exhortation of Phil. 4:6 (“Worry about nothing...) merimnao is used 
with the same meaning as elsewhere in the NT, anxious care. The reason for this 
freedom from care lies in the Lord’s proximity (v. 5) and in the church’s privilege 
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of being able to present all their requests in —> prayer to God with thanksgiving 
(— Thank). J. Goetzmann 

R. Bultmann, merimnad, TDNT IV 589-93; and Theology of the New Testament, I, 1952, 239-46; 
H. Riesenfeld, “Vom Schaétzesammeln und Sorgen —ein Thema urchristlicher Paranese. Zu Mt. vi 


19-34,” in Neotestamentica et Patristica. Eine Freundesgabe Herrn Professor Dr. Oscar Cullmann 
zu seinem 60. Geburtstag tiberreicht, 1962, 47-58. 


Carpenter, Builder, Workman, Craftsman, Trade 
; TEKTOV (tektoén), builder; apyitéKtwyv (architektén), 
TEKTOOV ; ee ; 
masterbuilder; teyvity¢ (technités), craftsman; téyvy 
(techné), art, skill, trade. 
cL In secular Gk. tekton means a craftsman or builder in wood, stone or metal; 
architekton means a head builder, masterbuilder, contractor, or director of 
works; technités means a craftsman, artisan or designer; and techné means an art, 
craft, trade, or professional skill. 
oT In the LXX all these words appear in their classical meaning. tekton usually 
renders haras. It is noteworthy that, unlike the more intellectual and aristocratic 
societies of Greece and Rome, the Jews had a high regard for manual work and 
a deep respect for those who did it well, whose ability was sometimes at any rate 
seen as a gift of God’s spirit (Exod. 35:30 ff.). 


NT In the NT, usage is as follows: 

(a) tekton appears only in the identification of Jesus by the people of Nazareth 
as “the carpenter’ (Mk. 6:3), “‘the carpenter’s son” (Matt. 13:55). Though “‘car- 
penter” is the common rendering here, tekton could equally mean “‘mason”’ or 
‘“‘smith’’ (as indeed some of the Fathers took it); or it could mean that Joseph and 
Jesus were builders, so that both carpentry and masonry would have been among 
their skills. 

(b) architektén appears once, in Paul’s description of himself as a “wise master- 
builder” (the phrase is lifted from the LXX of Isa. 3:3) who laid the foundation of 
the Corinthian church. Paul identifies this foundation with Christ — Christ, that is, 
as set forth in the doctrine Paul had preached, the doctrine of the givenness of 
reconciliation through the cross and the new community created thereby. This was 
the doctrine that had produced the Corinthian church (1 Cor. 3:10 ff.). 

(c) technités bears its ordinary secular sense in Acts 19:24, 38; Rev. 18:22. In 
Heb. 11:10, however, the word is applied to God, as the craftsman who has built 
the heavenly city for which his people hope. 

(d) techné has its ordinary secular sense in Acts 17:29, 18:3 (where Paul and 
Aquila are identified as “‘tent-makers”’ or ‘‘leather-workers”’ by trade), and Rev. 
18:22. J. I. Packer 
—> Creation, art. démiourgos 


Cherub 


[xeposp| yvepovB (cheroub); plur. varies between yepovPeip 
a Xx = = oe vepovfPetv (cheroubein), yepovBiu (cherou- 
im), ye povBiv (cheroubin). 
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CL The word does not occur in secular Gk, but is a transliteration of the Heb. or 
Aram., hence the variety of plur. endings. 


oT The Heb. word is k*rib (pl. k*riibim or k*rubim), a winged heavenly messenger 

sometimes associated with the seraph or burning one (Isa. 6:2-6). Cherubim 
guard the way to the tree of life (Gen. 3:24) and either support or flank the throne 
of God (Pss. 80:1; 99:1; Isa. 37:16). Their swiftness in flight is likened to the wind 
(2 Sam. 22:11; Ps. 18:10). Two wooden replicas of cherubim, gold covered and with 
wings outspread, were placed over the cover or “mercy seat” of the ark of the 
covenant, protecting the holy things and forming a pedestal for the throne of 
Yahweh (Exod. 23:17—21; 37:7-9; cf. Num. 7:89). Cherubim also adorned the 
inmost curtains of the tabernacle and the “‘veil’’ which separated off the most holy 
place (Exod. 26:1, 31), and symbolized the heavenly hosts of the Lord God of hosts 
(1 Sam. 4:4; 2 Sam. 6:2; Ki. 19:15; 1 Chr. 13:6). In Solomon’s temple emphasis is 
laid on the size of the cherubim, whose wings span the width of the sanctuary (1 Ki. 
6:23-28; 2 Chr. 3:10—13). 

Among the prophets only Ezekiel mentions the word. The golden cherubim on 
which had rested the glory of the God of Israel were deserted (Ezek. 9:3), and he 
was to be found among living cherubim who carried out his every wish (Ezek. 10, 
cf. Ezek. 1:5 ff.), having moved the place of his throne away from the Temple. In 
Ezekiel cherubim also guard the presence of God (Ezek. 28:14-16 RSV). 

Later Judaism meditated much on Ezekiel’s chariot throne, but speculation was 
discouraged by the Rabbis, and liturgical use of Ezekiel’s chapters on the chariot 
was forbidden in the Mishnah. In the Qumran scrolls one fragment “The Divine 
Throne-Chariot”’ describes the cherubim as uttering blessings, and accompanied 
by a still small voice (cf. 1 Ki. 19:12) as they moved their wings. A similar interest 
in the heavenly throne is found in Eth. Enoch (14:11, 18; 20:7). 


NT In the New Testament the word occurs only in Heb. 9:5; the phrase cherubim 
of glory is used in a description of the Holy of holies. The book of the Revela- 
tion, without using the word, describes in terms reminiscent of both cherubim and 
seraphim (Rev. 4: 6-8) the living creatures who worship the One on the throne. 
Cherubim are specifically associated with God’s throne, whether in heaven or in 
its earthly counterpart. They stand guard, support the throne and act as swift 
messengers of the Lord of hosts, whom they worship. J. G. Baldwin 
—Angel 


P. Dhorme and L. H. Vincent, ‘‘Les Chérubins”’, RB, 35, 1926, 328-358; 481-495; T. H. Gaster, 
art. “Angel”, DBI 131 f.; R. K. Harrison, art. ““Cherubim,” NBD, 208 f. 


Child, Boy, Servant, Son, Adoption 

The word child may be understood both lit. and fig. (e.g. as a child of a particular 
age or society). The following article discusses a number of related terms. teknon 
(cf. tiktd, to bear, —> Birth) means child as the offspring of his parents and fore- 
fathers. With regard to age, a distinction is made between paidion, the baby or little 
child (cf. brephos, baby, infant) and pais, the child between 7 and 14 years old. pais 
also suggests the child’s lowly position in society and his ancient function as a slave, 
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It can therefore also mean servant or slave. népios, infant, minor, carries the over- 
tones of helplessness, inexperience and simplicity. It can also suggest foolishness. 
While pais and teknon can refer to either boy or girl, the son (hyios) is distinguished 
from the daughter (thygateér). hyios is frequently used in fig. senses, either to denote 
teacher-pupil relationship or membership of a particular group (cf. also teknon). 
On the christological titles Son of God (hyios (tou) theou) or Servant of God (pais 
tou theou) see the respective arts. under Son of God. 


| VATLLOG | vym1oc (népios), infant, minor. 


CL népios denotes an infant, child or minor in cl. Gk. The word can be used in 
metaphorical sense, e.g. of young seedlings (Theophrastus, Historia Plantarum, 8, 
1, 7). Furthermore, the characteristics of the foolish and inexperienced child may 
be so to the fore that the meaning of child recedes in favour of foolish, inexperi- 
enced (cf. Sophocles, Electra, 145 f.). Gk. philosophers who wanted to communi- 
cate to men true knowledge of the world and the life of reason dismissed with 
biting sarcasm the unperceptive man with no experience of life as népios, a fool 
(cf. Hesiod, Works, 130, 286 ff.; Epictetus, Dissertations, 3, 24, 53). Lucian mocked 
Christians as foolish children (de morte Peregrini, 11), for calling themselves paides 
(— pais). 
oT Heb. has no exact equivalent of Gk. népios. The LXX uses népios, with the 
meaning of child, to translate 4 different Heb. words: yénéq, baby, suckling 
(Isa. 11:8; in LXX frequently rendered by thélaz6n); ‘6lal or ‘6lél, little child (1 Sam. 
15:3; 1n LXX sometimes brephos); tap, little child (Ezek. 9:6) and na‘ar, boy (Prov. 
23:13). In these contexts the most important characteristics of the népios are the 
weakness, helplessness and submission of the child over against the adult (cf. Lam. 
1:5). Hos. 11:1 represents the origins of Israel (i.e. the exodus from Egypt; cf. also 
2:17) as the people’s youth (népios, na‘ar). By contrast with the period of apostasy 
in Canaan, Israel followed Yahweh with undivided loyalty. 

In addition to the words mentioned above, the LXX also translates pefi, simple 
man, by népios (Ps. 19:8). Whereas the wisdom lit. reproaches the népios for being 
simple, i.e. dull and foolish (Prov. 1:32; cf. also 1:22 Aquila), népios in the Pss. 
denotes the man of simple faith (e.g. Pss. 116:6; 119:130) who stands under God’s 
protection and pays attention to his instruction (cf. Paul’s use of moros, foolish 
[1 Cor. 4:10] —- Wisdom, Folly). 


NT In the NT népios occurs particularly in Paul, otherwise only in Matt., Lk. and 
once each in Eph. and Heb. 

1. (a) In Matt. 21:16, Ps. 8:2(3) is quoted in the account of the cleansing of the 
Temple (Matt. 21:10-17). Jesus answers the indignation of the chief priests and 
scribes at the Hosanna of the children with the question, ‘““Have you never read, 
‘Out of the mouths of babes and sucklings thou hast brought perfect praise’ ?’’ The 
quotation had undisputed authority for his opponents, so that their accusations 
immediately lost all substance. Clearly népios (v. 16) and the parallel thélazonton, 
sucklings, is linked with paidas (v. 15), but without any particular weight being 
attached to this connection. What is important is that the cry Hosanna (wv. 9, 15) 
is justified. The ground is thus knocked from beneath the feet of Jesus’ accusers. 
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(b) The saying in Matt. 11:25 and Lk. 10:21 is widely attributed to the Q source, 
and may bear traces of Aram. (cf. SB I 606 f.). Both evangelists place it after the 
woes pronounced on Chorazin, Bethsaida and Capernaum, and Lk. mentions the 
mission of the seventy. The wording is identical in both versions: “‘I thank thee, 
Father, Lord of heaven and earth, that thou hast hidden these things from the wise 
and understanding and revealed them to babes; yea, Father, for such was thy 
gracious will.’ In both cases it is followed by the saying about the Son’s unique 
mediation of the knowledge of the Father. népioi draws a contrast with the wise and 
understanding, and refers either to children, who by comparison with adults are 
considered as a rule immature and unwise (cf. 1 Cor. 14:20), or generally to the 
simple, without any emphasis being laid on the age of the “‘children’’. 

2. (a) 1 Cor. 13:11 refers to the child/adult contrast. Paul uses this opposition 
to distinguish one age (arti, now) from the other (tote, then, v. 12). Just as the man 
now thinks differently from the child, so his knowledge in the age to come will be 
transformed. But faith, hope, and especially love hold good now (nyni) and will 
abide in the age to come (Vv. 13). In Rom. 2:20 the child/adult contrast is applied 
to the teacher/pupil relationship. The Jew, who has the law, is conscious of being 
in the role of the teacher, who instructs the népios, who does not have the law. 
But his failure to see his own hypocrisy in the light of the law undermines this role 
and brings dishonour to God (vv. 22-24). 

In 1 Cor. 3:1 the spiritual is contrasted with the fleshly and the childish. The 
“not yet” and the additional “in Christ’ with népios stand in contrast to the develop- 
ment that has begun, as the further metaphor of milk and solid food indicates. So 
what is at issue here is not a pre-Christian stage in contrast to the Christian life, 
but Christian life which has begun but still needs to develop. The Hel. mystery 
cults may well stand in the background (but cf. H. Schlier, gala, TDNT I 646), in 
which the devotee achieves ever higher stages of perfection by means of many 
ceremonies. The difference between Paul and the mystery cults, however, lies in the - 
fact that he is not referring to pagan sacramental meals but to the Christian 
message. Accordingly, childishness is not a closed stage, but only a transitional 
phase (thus also Heb. 5:13 f.). The Hel. mystery cults may also provide the back- 
ground to Eph. 4:14: “‘so that we may no longer be népioi, tossed to and fro 
and carried about with every wind of doctrine, by the cunning of men, by their 
crafty deceitful wiles.” It is a question of growing (v. 15) and becoming complete 
(v. 13). Here again it is not a matter of distinguishing between Christians and 
non-Christians, but of Christians, who are as easily led astray as immature children, 
growing up into complete Christians. 

(b) There are two readings of 1 Thess. 2:7: (a) épioi (we were gentle in your com- 
pany); (b) népioi (babes). The preceding word ends with n, and it seems likely that 
this n has been doubled by mistake in copying. Moreover the interpretation of the 
second reading leads to difficulties. For in v. 7b it is not himself but the Thessa- 
lonians whom Paul likens to “children’’; he and his colleagues were like a nurse 
(trophos). Paul’s argument in Gal. 4:3 is different from that of the other passages. 
Here he uses legal and temporal categories. The pre-Christian period, i.e. the time 
before Jesus’ coming on earth (v. 4) was the népios-period of the immature and 
slaves. The népioi were held in bondage as slaves by the nomos (—> Law) and the 
stoicheia, the elemental powers (—> Law). But Christ has come to redeem those 
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under the law that they might receive adoption as sons (hyiothesia, v. 5 — Son). 
The two periods stand in clearly marked contrast. G. Braumann 


maic (pais), child, young man, son, servant; zaldiov 
(paidion), very young child, infant; zaiddpiov (paidarion) 
little boy, child, youth; Bpgdoc (brephos), unborn child, embryo, baby, infant. 


TQIC 


CL 1. pais (from Homer onwards; connected with the root pou or pau, few, little, cf. 

Lat. pauper, paulus) means child (mostly masc.) as son, but also a daughter in 
relation to descent (Homer, J/. 2, 205). In relation to age it denotes a child in years 
(Homer, Od. 4, 665), a boy between 7 and 14 years, as distinct from the little child 
or the youth (cf. Hippocrates, De Hebdomadibus 5). Socially it means a servant or 
slave (Aesch., Cho. 653 f.), fem. paidiské, maid, servant girl, female slave. — Son 
of God, art. pais theou. 

2. paidion (from Homer onwards), a diminutive of pais, denotes a little child up 
to 7 years (Hdt. 2, 119), the newborn child (Hdt. 1, 110). It may also refer toa 
young slave, male or female. 

3. paidarion (from Aristoph. onwards), likewise a diminutive of pais, generally 
means, like paidion, a little child (cf. Plato, Symp. 207d). But it can mean a young 
man (cf. Tob. 6:2f.), a young servant or slave (Xenoph., Agesilaus I, 21; Aristoph., 
Plutus 823, 843). 

4. brephos (from Homer onwards) denotes the unborn child, the embryo 
(Homer, J/. 23, 266), the newborn child, the baby and the little child (from Pindar on). 


oT 1. In the LXX pais occurs some 500 times and stands for 10 different Heb. 

words, particularly often for ‘ebed, slave, servant, subordinate (341 times; 
—> Slave, art. doulos; — Son of God, art. pais theou, for Servant of the Lord). But 
since it also renders Heb. na‘ar, youth (e.g. Prov. 1:4), bén, son (e.g. Prov. 4:1), the 
use of pais in its breadth of meaning is not to be distinguished from secular Gk. 
(see above CL, 1). 

2. Heb. equivalents for paidion include yeled (boy, 35 times), na‘ar (youth 27 
times), bén (son, 19 times), tap (child, 7 times); for paidarion predominantly na‘ar 
(youth). paidion or paidarion, in the LXX as in secular Gk., denote the baby (Gen. 
21:7), the little child (Gen. 21:14), the lad (Gen. 22:5, 12) and the young man 
(Jdg. 8:14). They are frequently used to emphasize the serving capacity of young 
people, as companion (Gen. 22:5), messenger (Jdg. 7:10), arms bearer (Jdg. 9:54; 
1 Sam. 14:1) or servant (Neh. 13:19; Ruth 2:5 f.). 


NT 1. Passages attributed to the Q source use both pais and paidion. The centurion’s 

servant is called a pais (Matt. 8:6, 13; Lk. 7:7) and the children in the market 
place are paidia (Matt. 11:16; Lk. 7:32). Matt. also uses pais of Herod’s servants 
(14:2) and paidion (Matt. 14:21; 15:38) in the great feedings. The number of those 
filled excluded women and children. Mk. has only paidion and does not use brephos 
or pais, e.g. Mk. 5:39 (cf. Matt. 9:24, korasion, girl); 7:28; 9:24. Lk. is the only 
evangelist to use brephos, chiefly in the infancy narratives, of the unborn child 
(Lk. 1:41, 44), and the newborn baby (Lk. 2:12, 16; Acts 7:19). In using brephos 
instead of paidion in Lk. 18:15 (though not 16 f.; cf. Matt. 19:13 ff.; Mk. 10:13 ff.) 
Lk. was perhaps thinking especially of babies. But pais also occurs in Lk. 2:43 of 
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the 12 year old Jesus; 8:51, 54 of a girl; 12:45 and 15:26 of servants. So too does 
paidion (Lk .1:59, the child at the circumcision; 11:7, children in the parable of the 
friend at midnight). Jn. also uses both pais (only Jn. 4:51), paidion (4:49) and hyios 
(son, 4:50) of the same child. He uses paidion of the newborn child (16:21) and, in 
addition, paidarion (Jn. 6:9 the only NT occurrence of the word) of the lad with 
five loaves and two small fishes. 

In 1 Cor. 14:20 Paul warns against being childish (“‘do not be children’). Thus 
the picture of the child is here used negatively (contrast Mk. 10:15). Otherwise the 
word group occurs in Paul only in Gal. 4:22 f., 30 f. in the comparison of the bond- 
age of Judaism with Sarah’s maid or female slave (paidiské; cf. Gen. 16:15; 21:2, 9- 
12). Heb. uses paidion 3 times (2:13, 14; 11:23). Apart from the Lk. passages re- 
ferred to, brephos occurs only in 2 Tim. 3:15 (apo brephous, from childhood) and 1 
Pet. 2:2 (“Like newborn babes, long for the pure spiritual milk, that by it you 
may grow up to salvation’’). The latter passage speaks of newborn children 
(brephé) in a metaphorical sense. It may be understood against the background of 
the Hel. mystery cults (— hyios oT, 2c and — teknon NT, on the Johannine 
understanding of child of God). G. Braumann 

2. In the above passages no special theological significance attaches to pais and 
paidion. They have the same range of meaning as in ordinary language. But in three 
groups of passages children are related to the kingdom. 

(a) Matt. 19:13 ff.; Mk. 10:13-16; and Lk. 18:15 ff. relate the incident of Jesus’ 
blessing the children despite the protests of the disciples. The reluctance of the 
disciples to allow adults to bring children to Jesus has been ascribed to the disciples’ 
concern that Jesus was tired. But perhaps there was also the implication that chil- 
dren (Matt. and Mk. paidia; Lk. brephé) were too young to make a responsible 
commitment. Certainly they would not be of the age of becoming Bar Mitzwah at 
13 and able to take on themselves the yoke of the Law (cf. J. Bowman, The Gospel 
of Mark: The New Christian Jewish Passover Haggadah, 1965, 211). Jesus replies: 
“Let the children come to me, do not hinder them; for to such (toiouton) belongs 
the kingdom of God. Truly, I say to you, whoever does not receive the king- 
dom of God like a child shall not enter it” (Mk. 10:14 f.; cf. Matt. 19:14; 18:3; 
Lk. 18:17). Mk. adds: “‘And he took them in his arms and blessed them, laying his 
hands upon them”’ (10:16; cf. Matt. 19:15). The term such may suggest “these and 
other (literal) children” or “‘these and others who, though not literally children, 
share the characteristics of children’ (D. E. Nineham, Saint Mark, 1969, 267 f.). 
On the role of children in the divine order see Ps. 8:2; Matt. 11:25; 21:15 f. But 
Mk. 10:15 suggests that the second interpretation is appropriate. In this case, Jesus’ 
pronouncement reverses the apparent understanding of the disciples. Instead of 
insisting that men should be mature enough to make a responsible commitment, 
Jesus is saying that there is a sense in which the reverse is true. The reason why the 
kingdom belongs to children is not because of any subjective qualities that they 
may have; it lies in their objective helplessness (C. E. B. Cranfield, The Gospel Accord- 
ing to Saint Mark, 1959, 324; cf. E. Schweizer, The Good News According to Mark, 
1970, 206 f. who points out that Jesus is not speaking of their sinlessness or purity 
and that the child is not a symbol for the ascetic as in Gos. Thom. 22). The saying is 
paralleled in Jn. 3 by the discourse with Nicodemus comparing entry into the 
kingdom with rebirth. Some have seen implications of infant baptism in this story 
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(cf. O. Cullmann, Baptism in the New Testament, 1950, 71 ff.; A. Richardson, An 
Introduction to the Theology of the New Testament, 1958, 360 f.). On the evidence 
for the practice of baptism after the NT period see J. Jeremias, Infant Baptism in 
the First Four Centuries, 1960; K. Aland, Did the Early Church Baptize Infants ?, 
1963; and J. Jeremias, The Origins of Infant Baptism: A Further Study in Reply to 
Kurt Aland, 1963. With regard to the present passage, there is no solid evidence for 
inferring that Jesus or the early church linked the event with baptism. On the other 
hand, Jesus’ categorical statement that the kingdom belongs to such implies that 
they may be full members of the church and thus fit subjects to receive the sacra- 
ment of incorporation. 

(b) A similar saying occurs in Matt. 18:3 f. in the course of the dispute among the 
disciples as to who would be the greatest in the kingdom. Jesus set a child (paidion) 
in their midst and said: “Truly, I say to you, unless you turn (straphéte) and be- 
come like children (hds ta paidia) you will never enter the kingdom of heaven. 
Whoever humbles himself like this child, he is the greatest in the kingdom of 
heaven.’ Neither of the parallel accounts in Mk. 9:33-37 and Lk. 9:46 ff. contains 
this saying. This has led to the suggestion that it is a doublet taken from the pass- 
ages discussed under (a). But there the thought is of receiving the kingdom as a 
little child; here it is of becoming like little children and entering the kingdom, 
leading to the thought of humbling oneself “like this child.”” On humility in Matt. 
see 5:3; 20:26; 23:11. 

(c) The saying which immediately follows in Matt. 23:12 is paralleled and ampli- 
fied by Mk. 9:37 and Lk. 18:17. In Mk.’s version it reads: ‘‘Whoever receives one 
such child in my name receives me; and whoever receives me, receives not me but 
him who sent me.”’ This underlines again the role that children have in their own 
right in the kingdom of God and at the same time the responsibility of the church 
in acting upon this. But it is also related to a theme which finds recurrent expres- 
sion in the gospels: Jesus is present (albeit incognito) in those who are his. This is 
said of appointed witnesses to Christ (Matt. 10:40; Lk. 10:16; Jn. 13:20), of 
children (in the present passage), of those in need (Matt. 25:35-45; cf. Mk. 9:41), 
and of those in prayer and service (Matt. 18:20; cf. Jn. 15:4 ff.). These passages 
carry with them the corollary that those who maltreat the representatives of Christ 
(perhaps not even realizing the significance of their actions) bear a terrible re- 
sponsibility. C. Brown 


| TEKVOV | téKvov (teknon), child; texviov (teknion), little child. 


CL & OT teknon, attested from Homer on, denotes the child in relation to his parents 
and forefathers (tiktein, beget, bear; cf. LXX teknopoiein, bear a child, Gen. 
11:30 etc.; NT teknogonia, bearing of children, 1 Tim. 2:15; teknogonein, bear 
or beget children, 1 Tim. 5:14 f.). teknon denotes both the child still unborn (Gen. 
3:17; 17:16) and the elder son (Gen. 27:13). It does not distinguish sex, although in 
the LXX teknon (representing 11 Heb. words) frequently translates bén. In addition 
to the broader meaning, descendant (Gen. 30:1), the word is also used metaphoric- 
ally, as an intimate form of address (Gen. 43:29) or to denote a pupil in his rela- 
tionship to his master (1 Sam. 3:16; 26:17). In Ps. 34:11 wisdom calls to men: 
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““Come, O children, listen to me.” teknion, diminutive of teknon, is a nursery term 
(A. Oepke, TDNT V 639) and denotes the little child. It does not occur in the LXX. 


NT |. All the strands of the synoptic tradition contain the word teknon. It occurs 
in the description of the relationship of parents to their children as a picture of 

our relationship with God (Matt. 7:11; Lk. 11:13), in Jesus’ lament over Jerusalem 
(Matt. 23:37; Lk. 13:3; — Bird), and in the sense of descendant (Matt. 3:9; Lk. 
3:8; cf. also Jn. 8:39; Rom. 9:7 f.; Gal. 4:31). All these passages common to Matt. 
and Lk. are widely attributed to Q. Mk. speaks of children with respect to their 
relationship to their parents (Mk. 13:12; Matt. 10:21). Jesus used the word as a 
form of address (Mk. 2:5; Matt. 9:2; Mk. 10:24). In the material peculiar to Matt. 
it refers both to children and to family relationships regardless of age (Matt. 18:25; 
21:28; 27:25). The same is true of the material peculiar to Lk. 15:31, cf. 23:28; 
Acts 2:39; 7:5; 13:33; 21:5). As a form of address, “‘child”’ is used in Lk. 16:25, 
expressing intimate or group relationship (cf. wisdom’s children in Lk. 7:35). 

There are several references in the epistle to parent-child relationships. The 
obedience of children to their parents (Eph. 6:1; Col. 3:20) should be reciprocated 
by the kindness of parents towards their children (Eph. 6:4; Col. 3:21; cf. 1 Thess. 
2:7). The parent’s task includes warning; hence Paul also warns the church (1 Thess. 
2:11). He compares his flock to children (1 Cor. 4:14; 2 Cor. 6:13; Gal. 4:19). Paul 
also saw his relationship to Timothy as a father-child relationship (1 Cor. 4:17; 
Phil. 2:22). The Pastoral Epistles lay great stress on orderly family relationships 
(1 Tim. 3:4, 12; Tit. 1:6; cf. also 1 Tim. 5:4). Timothy and Titus are addressed as 
Paul’s children in the faith (1 Tim. 1:2; 2 Tim. 1:2; 2:1; Tit. 1:4). 

teknion, little child, is used only in the Johannine writings, and then only as a 
form of address to the disciples or the church (Jn. 13:33; 1 Jn. 2:1, 12, 28; 3:7, 18; 
4:4; 5:21; — pais). 

teknon can, however, also describe membership of a particular group: 1 Pet. 
4:14 (the obedient); Eph. 2:3 (those who have fallen under the wrath of God); Eph. 
5:8 (of light); 2 Pet. 2:14 (those who stand under a curse); cf. also 2 Jn. 1, 4, 13; 
3 Jn. 4. Arndt regards most of these as Hebraisms together with the expression 
children of wisdom (i.e. those who attach themselves to her and are led by her, Matt. 
11:19 y.1.; Lk. 7:35) and the designation of the inhabitants of a city as its tekna 
(Joel 2:23; Zech. 9:13; 1 Macc. 1:38; Matt. 23:37; Lk. 13:34; 19:44; Gal. 4:25). 

2. Traditions which are independent of each other speak of children of God. 
Paul’s starting point is the promise that those who belong to Israel stand under 
God’s blessing (Rom. 9:4 f.; Gal. 4:21 f.). But who belongs to Israel? Not the 
natural descendants of Abraham (Rom. 9:6 f.; Gal. 4:23), but those who believe, 
for whom the promise is valid (Rom. 9:8; Gal. 4:23, 28). “It is men of faith who 
are sons of Abraham”’ (Gal. 3:7). There is a contrast between — flesh and — spirit 
(Gal. 4:29; Rom. 8:13). It is not a question, therefore, of a natural relationship as 
children to God, but of a legal acceptance by adoption of believers as children of 
God and heirs of the promise. The gift which establishes the relationship (hyiothesia, 
cf. art. hyios below) is the — Spirit, who cries Abba, Father, leads into freedom, and 
engenders the hope of sonship (Rom. 8:13-17, 19-23; cf. Gal. 4:5 f.). 

Paul sees the question in the light of salvation history and does not distinguish 
between child and son. Some scholars believe that Jn. uses the language of the Hel. 
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mystery religions, which saw being children of God realistically in terms of be- 
getting and birth, as a new being mediated by initiation. The child of God is born 
of God (Jn. 1:12 f.; 1 Jn. 2:29; 3:2). Children of God (not sons of God) and chil- 
dren of the devil stand opposed (1 Jn. 3:10). Love for God and love for the brethren 
characterize the children of God (1 Jn. 4:21; — hyios NT, 2(a)). Jn. uses hyios (son) 
of Jesus Christ the only begotten Son of God (3:16; 20:31), but tekna of men who 
receive him and so become children of God (see above passages). 

In Eph. 5:1 the church is called to be mimétai tou theou, imitators of God, and 
as such are hdés tekna agapéta, as beloved children. This expresses the call to disciple- 
ship. The — disciple stands in a child-father relationship to God. Discipleship may, 
however, entail, under certain circumstances, the abandonment of all by the disciple, 
even his children (Mk. 10:29 f.; cf. Lk. 14:26). 

The horror of the end is depicted, among other things, in terms of the father set 
against the child and the child against the parents (Mk. 13:12; Matt. 10:21; cf. 
Lk. 21:16). 

3. Thus the NT has not developed a theology of the child. Children are referred 
to in passing as a matter of course, and their role discussed accordingly. Where the 
documents deal with Jesus’ encounters with children, we can find neither a senti- 
mental love of children nor an ideology of childhood innocence. G. Braumann 


| vIOC | vidc (hyios), son; vioGecia (hyiothesia), adoption. 


CL 1. Ayios, attested from Mycenean Gk. onwards, denotes the son in the widest 

sense, as both the son of human parents (Homer, J/., 5, 159) and the offspring 
of animals and plants. Further, hyios can mean descendant in general (Homer, J/., 
2, 727) with no reference to the immediate forebears, e.g. it can stand for grandson. 
The idea of family relationship can recede completely and give way to one of rela- 
tionship of interest : the teacher-pupil relationship can be represented by the father— 
son relationship. Closely connected with this is the fact that membership of a 
particular group can be expressed by the word son (Homer: sons of the Achaians). 
Finally Ayios with the gen. (cf. Heb. ben in the construct) can denote that certain 
things and concepts are dependent upon one another and belong together (e.g. sons 
of light, of darkness, etc.). 

2. The attitude of Gk. antiquity towards the child underwent various changes. 
In the closely knit and ordered society of the city-state children (above all sons) 
were the pride of the family. They were a welcome help at work and inherited the 
honour and the duties of their father. On the other hand, deformed children, 
especially girls, were just not reared at Sparta and other places. Later generations 
with an individualistic outlook on life manifested a tendency to limit the number 
of children. In the early period of the arts the theme of children had no role at all. 
In the classical period the “‘children” of Niobe were represented as adult figures. 
From the 3rd cent. B.c. there began an increasing preference for the idyll of child- 
likeness, a tendency which had its origin in the sphere of playfulness and privacy, 
and from there was transferred to the child (details in A. Oepke, TDNT V 640 f.). 

3. hyiothesia occurs seldom (never in the LXX). It is a technical legal term and 
means adoption, the accepting of a child as one’s own. 
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oT |. (a) In the OT the child and especially the son (in the LXX, above all to 

translate bén, ca. 4800 times) was seen as the gift of God (Gen. 1:28; Deut. 
28:4-11; Isa. 54:1; Ps. 128:3), although the burden of pregnancy and the pain of 
childbirth were understood in Gen. 3:16 as God’s punishment. To have no children 
was reckoned a disadvantage, a disgrace (Gen. 30:1 f.; | Sam. 1:11), and a sign of a 
lack of blessing (Gen. 33:5). One was proud of one’s sons, because they were a 
help and a support (Ps. 127:3 ff.). This did not exclude the fact that children needed 
upbringing (— discipline) and that parents must exercise their responsibility 
towards their children (Deut. 6:7). Correspondingly, children must respect their 
parents and elders (Exod. 20:12). For violence against father and mother on the 
part of children the death penalty was prescribed (Exod. 21:15). Corporal punish- 
ment was taken for granted (Prov. 22:15). The idea of the original innocence of 
children, which is widespread among us, was foreign to the OT (Jer. 6:11; 44:7). 
Children were unwise and helpless. They were introduced to the customs and rites 
of religion from an early age (Exod. 12:26; | Sam. 1:4). In Rab. Judaism we find 
authorities who speak with the greatest respect of children (SB I 781). On the other 
hand, it was permissible for children to be sold (SB I 798). They were blessed by 
their parents (SB I 807 f.) and by the righteous (SB II 138). 

2. (a) The motif of God’s son or sons is a frequent one in the OT (— Son of 
God). Israel and the Israelites, in particular the righteous, are called the children of 
God. Israel is “‘my firstborn son” (Exod. 4:22; cf. Isa. 1:2). The idea of the son of 
God, in dependence on Egyptian traditions, has a place in particular in the royal 
psalms (cf. Ps. 2:7 etc.). The son, however, is not understood here as lit. begotten 
but as elected (cf. A Weiser, The Psalms, 1962, 113 f.; + Height, art. hypsoo). 

(b) In Judaism there is the idea of the children of God based not on nature but 
on God’s election and man’s action. Whoever acts righteously is a son of God 
(Wis. 2:18; cf. Matt. 5:9; Hos. 1:10 ff—MT 2:1 ff.). This operates, however, within 
Judaism. The Hel. mystery religions, on the other hand, thought of this relation- 
ship as transmitted naturally or sacramentally by means of initiation ceremonies. 
What was sought was not a close relationship and fellowship with the godhead, 
but substantial interchange with and participation in it. 

3. The Qumran documents speak of sons in a wide variety of phrases: the sons 
of light and of darkness, the sons of righteousness and unrighteousness, of truth 
and corruption, of Belial, of God’s good pleasure (IQH 4:32; cf. Lk. 2:14), of hea- 
ven (IQS 4:22), of grace (1QH 7:20), of the world (CD 20:34), of iniquity (1QH 
6:30), and of mischief (1QH 5:25). 


NT 1. Apart from | Cor., Phil., Col., the Pastorals, 2 Pet. and the letters of Jn., 
hyios occurs in every strand and document of the NT, sometimes very frequently 
(on Mk. and Jn. — Son of God). 

(a) hyios can denote the relationship of the son (— First, art. prdtotokos) to his 
father (Mk. 10:46), to his mother (Matt. 2:20) or to both (Lk. 1:13), or to his physi- 
cal ancestors (Matt. 1:20, son of David; Lk. 19:9, son of Abraham). From this 
arises the more general meaning of descendant (Matt. 23:31). 

(b) hyios is used metaphorically to denote membership of a particular group of 
people: Acts 3:25 speaks of the sons of the prophets and of the covenant; Acts 23:6 
of a son of the Pharisees. Sons of men and son of man denote membership of the 
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human race (Mk. 3:28; Eph. 3:5; Heb. 2:6). Participation in a greater whole is 
expressed in this way, so that it is possible to talk about sons of the resurrection (Lk. 
20:36), of the kingdom (Matt. 8:12; 13:38), of light (Lk. 16:8; Jn. 12:36; 1 Thess. 
5:5), of encouragement (Acts 4:36), of the evil one (Matt. 13:38), of hell (Matt. 
23:15), of this age (Lk. 16:8; 20:34), of destruction (Jn. 17:12; 2 Thess. 2:3), of the 
devil (Acts 13:10), of disobedience (Eph. 2:2; 5:6), of thunder (Mk. 3:17). 

(c) The allegory of the weeds among the wheat contains the contrast between the 
‘“‘sons of the kingdom”’ and “‘the sons of the evil one’ (Matt. 13:38). Just as in the 
field the grain grows up with the weeds and the two are not separated until the 
harvest, so, according to Matt., the church is a mixed body until the day of judg- 
ment. Only then does a separation take place (Matt. 13:40 ff.). 

(d) The parent-child relationship is set in a new light by Jesus’ call to disciple- 
ship. On the one hand, ties of blood pale into insignificance in the light of the call 
(Matt. 10:37; Lk. 14:26 f.) and in the events of the end may even be transformed 
into enmity (Mk. 13:12). On the other hand, they regain the significance they had 
lost at the hands of the Pharisees (Mk. 7:9-13). In the later epistles the handling of 
chiidren became a theme in its own right. Children have their place in the directions 
about social and family relationships (Col. 3:20 f.; Eph. 6:1 ff.). 

2. (a) Of special theological significance are those passages which speak of God’s 
sons (hyioi theou) and of the relationship of sonship to God (cf. hyiothesia 5 times 
in Paul). The fact that the phrase occurs both in Paul and in documents which are 
independent of Paul suggests the possibility of early, primitive Christian traditions 
existing before Paul, however one sees a background for them in the OT or in the 
history of religions (cf. SB I 219 f.). This suggestion finds support in so far as it is 
possible to demonstrate a context for the preaching of sonship to God in the early 
church. With regard to Rom. 8:14f. O. Michel has commented: “‘Sonship ... 
expresses the freedom of the baptized Christian, who needs to recognize no other 
tie but the will of God; it expresses the realization that God has committed himself 
to man; and it expresses the trust which grows out of his fatherhood” (Der Brief an die 
Romer, KEK 19658, 197). In Gal. 4:5 Paul speaks of receiving adoption as sons. 
This is linked with — baptism in Gal. 3:26 f. (cf. O. Michel, op. cit., 196; H. Schlier, 
Der Brief an die Galater, KEK, 19661", 172). But baptism in the NT is never treated 
as arite separable from — faith (cf. Gal. 2:20; 3:5 ff., 23 ff.; Rom. 6:3 ff.; cf. 1:17; 
4:1-5:1). 

Paul takes the idea a stage further in that he understands sonship not just as a 
present condition (like his predecessors) but also as the goal of hope, still to 
be fulfilled (Rom. 8:23; cf. also Jas. 1:18; 1 Pet. 1:23). Thus the concept takes ona 
peculiar double aspect. ““On the one hand, it is a thing of the future, a longed-for 
goal (Rom. 8:23: [hyiothesian apekdechomenoi| we wait for adoption as sons); on 
the other hand, it is a present thing, as is attested by the fact that in the Spirit — that 
eschatological gift—we cry ‘Abba!’ (Rom. 8:15 f.; Gal. 4:6f.)” (R. Bultmann, 
Theology of the New Testament, I, 1952, 278). Moreover, Paul places the preaching 
of sonship within his own framework of salvation history. From the fact that one 
belongs to Christ by being among “‘those of faith’’ (hoi ek pisteds), he concludes that 
one belongs to the sons of Abraham (Gal. 3:7, 29). Belonging to them guarantees 
salvation. But if this recalls the question of descent from Abraham, the question 
that it raises for Paul is the question of inheritance (Gal. 4:1 ff.). Christians have 
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entered into the inheritance, because they are heirs of Christ and of God (Gal. 
4:4 ff.; Rom. 8:17). G. Braumann 


(b) Peacemakers are promised, in the seventh beatitude, that they will be called 
sons of God (Matt. 5:9; cf. Rom. 9:26). ‘““To be called a son of God is the highest 
honour and the richest gift of grace. The words ‘shall be called’ indicate that it all 
depends upon God’s verdict. ... A man cannot make himself a son of God; he has 
to be given the name by which he becomes a son” (A. Schlatter, Der Evangelist 
Matthdus, 1959°, 140; cf. Deut. 14:1; Hos. 2:1). The beatitude is all the more sig- 
nificant in view of the fact that at various crucial points in Matt. Jesus is called 
—> the Son of God either explicitly or by implication. These include the baptism, 
temptation, Peter’s confession, the transfiguration, crucifixion and sending out of 
the disciples (Matt. 2:15; 3:17; 4:3, 6f.; 8:9, 29; 11:25 ff.; 14:33; 16:16; 17:6; 
21:37 f.; 26:63; 27:40, 43, 54; 28:19). Against this background, there is the double 
implication in the beatitude (1) that Israel as such is not the son of God but only 
those in Israel who are peacemakers, and (2) that men may become through being’ 
—> disciples of Jesus what he is in himself. 

Matt.’s use of Hos. 11:1 (“Out of Egypt have I called my son’’, cf. Matt. 2:15) 
reinforces this conclusion. Matt. sees the return of the holy family from Egypt as a 
—> fulfilment of this prophecy. As a fulfilment, this is not to be understood in the 
sense of a prediction that has come off. For Hosea is clearly talking about the 
exodus and not about the infant Jesus coming from Egypt. It is, however, fulfilment 
in the deeper sense that Jesus, and not the nation of Israel, is the true son of God, 
and that the original event that Hosea spoke about and which the Jews regarded 
as one of the great events of history was in fact only a foreshadowing of an appar- 
ently insignificant event which would turn out to be the most significant event for 
mankind. 

(c) Lk. 20:36 speaks of “‘sons of the resurrection” (cf. Mk. 12:25 f.; Matt. 22: 
30 f.). The expression is a Hebraism which had acclimatized itself in Gk. (M.-J. 
Lagrange, L’Evangile selon Saint Luc, 19415, 516; A. Deissmann, Bible Studies, 
19032, 162 f.). There are, however, several NT passages which make the metaphor 
explicit by relating resurrection and rebirth. Matt. 19:28 speaks of the regeneration 
(palingenesia) suggesting a cosmic event. The only other use of this word relates it 
to baptism and personal renewal as a present reality (Tit. 3:5). 1 Pet. 1:3 speaks of 
being “‘born anew to a living hope through the resurrection of Jesus Christ from 
the dead.’’ Here there is an element of realization in the present, and the resurrec- 
tion in this instance is Christ’s and not ours, but it has a future aspect (cf. 1:4, 23; 
3:21 f.; 5:10; cf. Col. 3:1-4). The discussion of Jesus with Nicodemus on rebirth 
in Jn. 3 is usually taken to refer to present spiritual experiences, but it may well 
have overtones of the connection between resurrection, rebirth and sonship. For 
that which is born of the flesh cannot enter the kingdom of God, but only that whi 
is born of the Spirit (Jn. 3:5; cf. 1 Cor. 15:50). Sonship is connected with rebirth 
in Jn. 1:12 f. (where the Gk. word is tekna). But Jn. prefers to keep the term Son of 
God for Jesus (20:31; cf. 17:1 ff.) and his stress falls on the present reality of new 
life (cf. 3:16—21; 15:7 ff.). C. Brown 
—> Son of God, Servant of God, Son of Man, Son of David 
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Church, Synagogue 


; ; éxkdAnata (ekklésia), assembly, meeting, congregation, 
| éexkAnota | ; = ; 
church; ovvdyw (synago), gather; cvvaywyy (synagoége), 
assembly, synagogue. 


CL 1. (a) ekklésia, derived via ek-kaled, which was used for the summons to the 

army to assemble, from kale6, to call (— Call). It is attested from Eur. and Hadt. 
onwards (5th cent. B.c.), and denotes in the usage of antiquity the popular assem- 
bly of the competent full citizens of the polis, city. It reached its greatest importance 
in the 5th cent. and met at regular intervals (in Athens about 30-40 times a year, 
elsewhere less frequently) and also in cases of urgency as anextra-ordinary ekklésia. 
Its sphere of competence included decisions on suggested changes in the law (which 
could only be effected by the council of the 400), on appointments to official posi- 
tions and — at least in its heyday — on every important question of internal and 
external policy (contracts, treaties, war and peace, finance). To these was added in 
special cases (e.g. treason) the task of sitting in judgment, which as a rule fell to 
regular courts. The ekklésia opened with prayers and sacrifices to the gods of the 
city. It was bound by the existing laws. Every citizen had the right to speak and to 
propose matters for discussion, but a proposition could only be dealt with if there 
was an expert opinion on the matter (Aristot., Ath. Pol. 45). A decision was only 
valid if it won a certain number of votes. Authorization to participate, and the 
methods of summoning the assembly and of voting — by show of hands in Athens 
(Aristot., Ath. Pol., 45), by acclaim (Thuc., 1, 87), by ballot sheets or stones (Xen. 
Hell., 1, 7, 9) — were strictly regulated, as was the control of the assembly, which 
originally lay with the president of the Prytaneis and from the 4th cent. B.c. with a 
college of nine. 

(b) Thus ekklésia, centuries before the translation of the OT and the time of the 
NT, was clearly characterized as a political phenomenon, repeated according to 
certain rules and within a certain framework. It was the assembly of full citizens, 
functionally rooted in the constitution of the democracy, an assembly in which 
fundamental political and judical decisions were taken. The scope of its competence 
varied in the different states. Only occasionally were other terms used for this organ 
of government by the people (e.g. halia, agora). What is noteworthy, however, is 
that the word ekklésia, throughout the Gk. and Hel. areas, always retained its 
reference to the assembly of the polis. In only three exceptional cases was it used 
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for the business meeting of a cultic guild (cf. H. Lietzmann, An die Korinther, HNT 
9, 4). Otherwise it was never used for guilds or religious fellowships. These were 
referred to by such expressions as thiasos, cultic assembly to worship a god; eranos, 
lit. contract of partnership, but in this context a fellowship which held particular 
—> feasts (heorté), to which each participant contributed; koinon, lit. that which is 
in common (— Fellowship, art. koinos); or synodos, which meant a group follow- 
ing the same — way, i.e. the same teaching. Significantly, however, none of these 
words found its way into the NT. The same is true, moreover, of the derivatives of 
the nouns, the vbs. ekklésiazo, trans. to assemble, and exekklésiazomai, intrans. to 
gather together, which only occur in the LXX a few times. 

2. In contrast to ekklésia, which had become a technical term by an early date, 
the other word which is important to us in this context, synagogé (derived from 
synago, bring together, and attested from the Sth cent. B.c. onwards), exhibited 
from the first a wide breadth of usage. It denoted quite generally, in the trans. sense, 
the collecting or bringing together of things (books, letters, possessions, fruit at 
harvest time), and also of troops and people. Nevertheless, the word found its 
specialized and most clearly defined meaning in the activities of the guilds. Here it 
was used (above all from the 2nd cent. B.c. onwards, and now intrans.) for the 
regular, mostly festive assembly, linked with a meal and sacrifice, of the guilds 
which are almost without exception to be understood as cultic fellowships. It can 
also denote their normal business meeting, and the guild itself but only rarely, late, 
and to all appearances only in non-cultic contexts (the contexts are those of pro- 
fession or interest). It is impossible to find in classical Gk. absolutely clear attes- 
tation of the fact that synagogé, progressing from the nature of the activity to its 
scene, was used to denote the place of assembly. This probably originated within 
Judaism (see below oT 3 (b); relevant material in W. Schrage, TDNT VII 806 ff.). 


OT 1. (a) In the translation of the LXX the Gk. word ekklésia occurs about 100 

times, of which 22 are in the Apocrypha and a further 3 have no Heb. equiva- 
lent. It represents exclusively the Heb. gahal (including once each for four deriva- 
tives of the root). On the other hand, it is striking that the Heb. word is not always 
rendered by ekklésia. In Gen., Lev. and Num., for example, gahdl is translated 21 
times by synagogé, and of the 15 passages in Ezek. ekklésia appears only in Ezek. 
32:23 and never in the five passages in Jer. Instead, synagogé, along with ochlos, 
crowd (e.g. Jer. 31:8; Ezek. 16:40; 17:17) or pléthos, multitude (Exod. 12:6; 2 Chr. 
31:18) are used. 

(b) By contrast, synagogé appears (225 times, of which 34 have no Heb. equiva- 
lent) with only isolated exceptions for Heb. ‘édah, for which, practically speaking, 
there is no other important translation. The exceptions are Num. 4:34 démos, 
people; 16:40 (MT. 17:5) episystasis, uprising, tumult; Ps. 1:5 boulé, assembly. 
In nine passages the Heb. word is not translated directly, but has fallen out as the 
result of tautology. But while gahal could clearly be rendered by both Gk. words, 
‘dah was never translated by ekk/lésia. It seems, therefore, that synagogé was 
capable of expressing the sense of both Heb. terms, whereas ekklésia could only be 
used with a specific meaning (cf. on this point CL 2). 

2. (a) gahal, probably related to gél, voice, means a summons to an assembly and 
the act of assembling and is perhaps most accurately translated as mustering. Verbal 
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forms derived from the noun occur, each 19 times, in the hiph. (to summon an 
assembly, e.g. Exod. 35:1; Num. 20:8; 1 Chr. 15:3) and in the niph. (to assemble, 


e.g. Lev. 8:4; Jer. 26:9). In these cases, especially in the Pentateuch, it is frequently 
the ‘édah (see under b) which assembles (e.g. Lev. 8:3; Num. 17:7; Jos. 18:1; Jdg. 
20:1), or the ‘am, the people (e.g. Exod. 32:1; Deut. 4:10), (the house of) Israel (1 
Chr. 13:5), Judah (1 Ki. 12:21), the elders (1 Ki. 8:1), or the princes (1 Chr. 28:1). 
This breadth of usage clearly indicates that the decisive meaning of the word is to 
be determined from the noun and not from the vb. 

Who, then, is addressed as the gahal, denoted by it, and belongs to it? In the 
earliest strata of the OT the word is rare and stands primarily for the summons to 
war of all the men capable of bearing arms (Gen. 49:6; Num. 22:4; verbal form in 
2 Sam. 20:14; 1 Ki. 12:21). To a certain extent, these represent the people (the 
‘am), but occasionally the word stands for the whole congregation of the people 
(Num. 16:33). In Deut. gahal means above all the congregation gathered to con- 
clude the covenant at Sinai (Deut. 9:10; 10:4). It is qualified by being linked to the 
name of Yahweh (cf. especially Deut. 23:2 ff.). The word stands here for the people 
which Yahweh has summoned, which is bound by the rules he has given (~ Com- 
mandment; — Law), and whose participation in Yahweh’s— Covenant is only 
maintained by obedience. Thus gahal had also a religious element alongside that of 
a special, solemn assembly. In the subsequent period (the stratum of the deutero- 
nomic history) the word admittedly lost once again its strictly religious character 
(e.g. 1 Ki. 8:65; 12:3 ff.) and came to mean simply the special, general assembly of 
the people, including women and probably even children in Jer. 44:15 and in the 
post-exilic passages (Ezr. 10:1; Neh. 8:2). In Ezek., where the word occurs as many 
as 15 times (it is more frequent only in Chr.: 30 times), it is used once again quite 
without religious significance for the mustering of the army, troops, and even 
refers to nations other than Israel (Ezek. 17:17, Egypt; 27:27, Tyre; 32:22, As- 
syria). It is understandable that the LXX translates it throughout, not by ekk/ésia, 
but by synagogé or ochlos. 

In 19 passages from Gen. to Num the word is used only quantitatively for the 
great multitude (of the peoples in Gen. 28:3; 35:11). But it can also give solemn 
emphasis to the special character of the one people dedicated to Yahweh (e.g. Num. 
16:3; 20:6). The characteristic word for the congregation, however, is “édah (see 
below). In Chr., where with 30 occurrences qa@hal is most frequent, it appears both 
in a representative sense for the assembly of the leaders of Israel summoned by the 
king to take decisions, which may be religious (the bringing up of the ark 1 Chr. 
13:2, 4) or political (1 Chr. 29:10), and also for the crowd gathered for sacrifice and 
worship (e.g. 2 Chr. 20:5, 14; 30:2, 4). This crowd (gathered in the temple) is also 
designated gahal in the Pss. (e.g. 22:23; 89:6 “or the holy ones’’; 149:1 “of the 
faithful’’). But there is also a gahdal of the evil-doers (Ps. 26:5). Thus, from the point 
of view of meaning, gahal extends from call-up for military service, via meeting 
political consultation or judicial hearing, to assembly for worship. 

(b) It is quite different in the case of ‘édah, which occurs above all in the Penta- 
teuch (123 out of 147 occurrences, of which 81 are in Num. alone), the prophets 
(only at Jer. 6:18 and Hos. 7:12), and 10 times in Pss. This word is related to the 
root ya‘ad, to appoint. It implies “the announcement of a resolution or decision, the 
carrying out of which is so bound up with a particular place or an appointed time 
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or a given situation, that any departure from the determining or conditioning 
factors is equivalent to a failure to carry out the command” (L. Rost, Die Vorstufen 
von Synagoge und Kirche im Alten Testament, 1938, 6). It is not difficult to recognize 
that the significance of this root agrees very closely with the deuteronomistic use of 
qahal. The reference to time is clear in Exod. 9:5 and 1 Sam. 13:8, 11 which have 
a word derived from the stem, m6‘éd, appointed time, assembly, and appointed 
festival. 

The ‘édah, mostly without further qualification but sometimes with the addition 
of “of Israel’’ (e.g. Exod. 12:3; Num. 16:9) or “‘of the sons of Israel” (e.g. Exod. 
16:9; Num. 1:2; Lev. 4:13; 27 times), can be defined as the expression coined for 
the people (‘am) gathered before the ‘ohel md‘éd, the tent of meeting (Exod. 33:7 ff.). 
The people were the people of the — covenant and thus of the — Law, represented 
by their menfolk. In the wilderness narratives this ‘dah is divided up into tribes, 
clans and families, led by elders, heads and princes. The word expresses a concept 
of corporateness, in which the stress falls not on the total of individuals, on the 
crowd, but on the unity of the fellowship. The ‘édah, the congregation, appears to 
have been constituted with the command to leave Egypt and celebrate the Passover. 
The first occurrence in our present text is Exod. 12:3. (Exod. 12:6 has q*hal “*dat 
yisra@ él, “assembled community of Israel’? NEB, a combination of the two words). 
At this point — Israel comes into view as a congregation. It is Israel that travels 
through the wilderness, that rebels, that experiences God’s help (Exod. 16:1 ff. 
Num. 20:1 ff.). But Israel is also the witness of the revelation of God and receiver 
of God’s commandments (Exod. 34:31 f.; 35:1). Israel offers sacrifices (Lev. 4:13 
ff.), and can become guilty through the sin of individuals (Lev. 10:6). But Israel also 
keeps corporate watch over the ordering of the covenant to the point of carrying 
out sentence (the stoning of the blasphemer, Lev. 24:14, 16; of the Sabbath breaker, 
Num. 15:35 f.). In preserving Israel’s purity the — priests play an important role 
as representatives and mediators to God (cf. the sin offering for the sins of the 
congregation through the priests, Lev. 4:13 ff.; the consecration and offering of 
Aaron, Lev. 8:3 ff.; 9:5 ff.; Num. 15:22; and the commissioning and consecration 
of the Levites, Num. 3:7; 8:9, 20). 

But ‘édah does not only mean the community centred in the cult or the law (Num. 
35:12, 24). In the sense of ‘am it also represents the community as a people. It is the 
‘edah which receives and deplores the report of the spies (Num. 13:26; 14:1 ff.). It 
is to the ‘édah that troops returning from battle (Num. 31:12 ff.) and the leaders of 
the people (Jos. 9:18 ff.) have to justify themselves. In the disputes with individual 
tribes it represents Israel as a whole (e.g. Num. 32:2, 4; Jos. 22:12 ff.). Neverthe- 
less the ‘édah itself does not wage war, but appoints forces to do it (Num. 31:3 ff.). 
Otherwise, however, the word in practice covers the people as a community in all 
its functions, of which even the most secular was not without some connection with 
the law and the sanctuary. On the other hand, the ‘édah is not bound to a particular 
land or to a particular place. The generation of the wilderness did not yet have 
one, and the generation of the exile had it no longer. The tent and the ark are the 
symbols and source of that obedience to the law which so strongly characterizes 
the post-exilic community. It is for this reason that, in contrast to gahal, ‘edah never 
refers to any people other than Israel and clearly needs no other special qualifica- 
tion: only four times is the name of Yahweh added. The passages with the personal 
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suffix for the ‘€dah of Korah in Num. 16:5 merely serve to underline the illegitimacy 
of the claims made by this group. The ‘éda@h is always the whole and admits of no 
sectarianism. 

(c) If one compares the use of the two Heb. words, it becomes clear, from the 
passages in which both occur in the same context (e.g. Exod. 12:1 ff.; 16:1 ff.; Num. 
14:1 ff.; 20:1 ff; 1 Ki. 12:1 ff.) that ‘éda@h is the unambiguous and permanent 
term for the covenant community as a whole. On the other hand, gahdl is the 
ceremonial expression for the assembly that results from the covenant, for the 
Sinai community and, in the deuteronomistic sense, for the community in its present 
form. It can also stand for the regular assembly of the people on secular (Num. 
10:7; 1 Ki. 12:3) or religious occasions (Ps. 22:26), as well as for a gathering crowd 
(Num. 14:5; 17:12). 

3. (a) This conclusion is reflected in the translations. What we have already 
established for the LXX (oT 1(a)) can also be seen in the Targums, the Aram. trans- 
lations of the MT. ‘édah is rendered almost consistently by k*nista’, assembly, even 
when the reference is not to the actual assembly but to the constant entity (with the 
exception of the ten passages in Pss., 2 Chr. 5:6, Job 15:34). gahal appears mostly 
as a loan word, g°hilla (80 times), but is also rendered by k°nista’ (15 times, espe- 
cially in Gen. and Pss.) and masrita’, camp, troop (Jer., Ezek. for enemy armies). 
Rost concludes, “‘that Judaism at the time of the Targums associated itself not with 
the gahal but with the ‘édah. The strictly regulated common life of the ‘édah as the 
priests had expounded it... was their model, ... not the gahdl with its basically 
less determinate form as the occasional response to the summons to action. 
There is always something indefinable about the gahal; for it embraces only 
those who have heard the call and are following it. “€dah, on the other hand, is the 
permanent community into which one was born and in which one possessed, if one 
was a man, certain rights and duties in an exactly determined and defined measure. 
The dynamic of the summons to the community was replaced by the rigidity of the 
community of birth, which could be regulated by laws” (op. cit., 103). 

This naturally gives rise to a whole series of questions in view of the thesis that 
the Christians took over directly the Jewish concept of the gahal and expressed it by 
ekklésia. This is all the more acute when one takes into account the utterly unspe- 
cific use of the word in the prophets, which does not point in the direction one would 
expect, even though the term was no doubt available to them as a contrast to 
‘edah which is almost completely absent. 

(b) If the translation of the LXX (oT 1 (a)) agrees essentially with that of the 
Targums, this permits the inference that in the Gk. speaking dispersion, that is the 
Jews who were later known as the Hellenists, the total Jewish community as deter- 
mined by the law and the temple was denoted synagdgé in the sense of ‘édah (e.g. 
Num. 8:9; Lev. 4:13; 10:3; Exod. 12:19). 

Where ekklésia is used in the LXX for qahdal, it indicates the assembly of the 
people or a judicial assembly (e.g. Deut. 9:10; 23:3 ff.; Jdg. 21:5, 8; Mic. 2:5), the 
political body (e.g., the returned exiles Ezr. 10:8, 12; Neh. 8:2, 17). It also indicates, 
especially in the Chronicler, the assembly of the people for worship (e.g. 2 Chr. 
6:3 at the consecration of the temple; 30:2, 4, 13, 17 at Hezekiah’s Passover; cf. 
also Joel 2:16 and several times in the Pss., e.g. 21 (MT 22):22; 88(89):6). Neverthe- 
less, even in these instances (even though, unlike Deut. 23:2, 3, 4, 9, Mic. 2:5, and 
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Jdg. 20:2, the gen. kyriou, of the Lord, or tou theou, of God, is not added) ekklésia 
is only used where it is a question of the people as God’s assembly, characterized by 
having answered Yahweh’s call. Admittedly the word is used especially where the 
historic greatness of Israel is implied, and avoided where it could perhaps suggest 
to the Gk. reader merely a political claim on the part of the contemporary Jewish 
community (in the sense of the Gk. ekk/ésia, see above, CL). Perhaps that is why, 
in the legal passages regulating the life of the community, gahdl is translated by 
synagogé (cf. L. Rost, op. cit., 127 ff.). 

synagogé, on the other hand, apart from its general use as assembly, place of 
assembly, harvest (Gen. 1:9; Exod. 34:22; Lev. 11:36; all for neither gahal nor 
‘édéh) and the mustering of troops (Ezek. 38:4, 7 etc. for gahal), was clearly used 
to denote the religiously defined community of Yahweh. It took over none of the 
usual Gk. terms for cultic assemblies (see above, CL), but was a word without 
previous associations. Hence we can understand why in the Pentateuch (with the 
exception of Deut. 5:22) gahal was also translated by synagogé. This choice of word 
could give expression to the fact that the present community had been given the 
Law or the laws which were regularly read in public worship. Thus synagégé is at 
the same time a reminder of the great events of salvation history and of the pro- 
mises to — Israel (Num 14:7 ff.). The term also acquired eschatological significance 
from its context (Isa. 56:8; Ezek. 37:10; cf. W. Schrage, ZThK, 60, 1963, 184 ff.). 

4. The Qumran texts agree with the usage described above under 2. gahal occurs 
only seldom, and then for the summoned assembly of the community (CD 11:22; 
12:6; 1QM 14:5; 1QSa 2:4), or in the sense of levy (1QM 4:10; qg*hal ’él, God’s 
levy). q°hill@ also occasionally means the mustering for the eschatological battle 
(1QM 1:10). ‘édah, on the other hand, serves both as a designation for the “‘con- 
gregation of unity” (e.g. 1QSa 2:21), and throughout 1QSa for the congregation 
of the remnant of Israel (who “‘keep his covenant in the midst of iniquity” 1QSa 
1:3 f.) in its branches and duties (e.g. 1QSa. 1:9, 13; 2:5, 1QM 2:5; 3:4). In addi- 
tion it appears in the representative sense of the elect (1QSa 2:7f.: the congrega- 
tion of the men of renown). But alongside the “‘holy congregation” (1QSa 1:9; cf. 
1QM 12:7) or the “‘congregation of his elect” (4QpPs. 37 2:5; 3:5) we read in the 
Qumran documents also of the congregation of Belial (1QH 2:2), of wickedness 
(1QM 15:9), of scoffers (in Jerusalem: 4QpIsa° on Isa. 5:24-25), of vanity (1QH 
7:34) or raised by the prophets of deceit (1QpHab 10:10), all ‘édah. This reflects the 
struggle between the true and false congregations (— Israel), which cannot be 
decided on the basis of names but only by obedience to Yahweh. It remains to be 
demonstrated whether in the Qumran texts ‘édah (perhaps directly influenced by 
qahal) is definitely moving in the direction of an elect > remnant, marked by special 
obedience and by expectation of the Messiah. 


NT 1. (a) It is striking that Jesus’ followers did not describe their meetings and the 

community represented by them as a synagogé (with the single exception of 
Jas. 2:2). For the word would have been natural for a group which sprang from 
Jewish roots and which at least in the beginning counted itself a part of Judaism 
(— Israel NT). synagégé occurs in the NT, apart from the Jas. passage and Rev. 
2:9; 3:9 (see below), only in the gospels (Matt. 9 times; Mk. 8 times; Lk. 15 times, 
Jn. twice) and Acts (19 times). It describes either the meeting place of the local 
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Jewish community or this congregation itself, representing the total number of 
Jews. Since the assembly most often took place in the synagogue building, the 
word carries both meanings. (Exceptions are Lk. 7:5 and Acts 18:7, where only the 
building is meant; and perhaps Lk. 20:46; 21:12 Acts 18:19, 24:12.) Acts 13:5; 
14:1; 17:1, 10 have the explicit addition, tén Ioudaion, of the Jews. Acts 6:9 men- 
tions that Stephen’s opponents came from the Synagogue of the Freedmen (as it was 
called), the Cyrenians and the Alexandrians. ([Ed.] Opinions differ as to the number 
of synagogues indicated by this verse. It may be as many as five, those of the 
Libertini, Cyrenaeans, Alexandrians, Cilicians and Asians, cf. F. F. Bruce, The Acts 
of the Apostles, 19527, 156.) There were in Jerusalem several synagogues, no doubt 
formed according to the country of origin of the members. In general there is no 
special qualification (except in Lk. 4:44, the synagogues of Judea), because the place 
is named in the context, or synagogue is in the plur. (in Matt. 7 out of 9 times; in 
Lk. and Acts 14 out of 34, in Mk. 3 out of 8). Rev. 2:9 and 3:9 have a special sig- 
nificance. Here the Jewish assembly as a whole is described with the sharpest 
differentiation as synagogé tou Satana, a synagogue of Satan. Their claim to be a con- 
gregation of God, the true Israel, is disputed and the title claimed for the Christians. 

It is from the tension recognizable in the polemic of Rev., Jn. and Acts 6, even 
though it is concealed in the present text (cf. E. Haenchen, Acts, ad loc.), that we 
can infer why the Christian church consciously avoided synagogé as a term to 
describe itself. The name synagogue which was originally a technical term for the 
Jewish assembly came to be regarded in time as the “‘symbol of the Jewish reli- 
gion of law and tradition” (W. Schrage, Z7hK 60, 1963, 196 ff.). Once the — Law 
of Moses had effectively taken central place in its life, liturgy and institution (cf. 
the ref. to Moses’ seat in Matt. 23:2), the idea of the synagogue must have seemed 
so rigid to the Christian that he separated from it in favour of a reformed Christian 
assembly. It was no doubt also felt that a word with such connotations could not 
be used to describe a fellowship and an event, at the centre of which was the 
proclamation of a gospel of freedom from law and of salvation available only 
through — faith in Jesus Christ. Furthermore, there were probably semantic 
reasons which made ekk/lésia seem more suitable as a rendering of Heb. gahdl (see 
below (b)). 

On the other hand, the vb. synagé occurs not only in its general meaning of 
gather (things, troops, fruit etc.), but particularly in Isa., Jer. and Ezek. also in 
eschatological contexts with the meaning of gathering the people of God (e.g. Isa. 
11:12; 43:5; 60:22; Jer. 31 (LXX 38):8; Ezek. 37:21) from among nations (cf. Isa. 
66:18). It appears in the NT a few times, no longer in its general sense but with a 
clearly eschatological meaning. In Mk. especially (2:2; 4:1; 5:21; 6:30; 7:1; cf. 
Matt. 13:2) it expresses the coming of people to Jesus as the salvation of God. In 
Acts 4:31; 15:6, 30; 20:7f. it denotes the coming together of the congregation. In 
Matt. 12:30 par.; chap. 25 (especially v. 32) and in Jn. 11:52; 16:6 it is used for the 
eschatological gathering of the people of God. Alongside these passages it is used 
conventionally for the meeting of the Jewish council (e.g. Matt. 26:3, 57; Lk. 22:66; 
Acts 4:5). 

(b) What is immediately striking about ekklesia is that, with the exception of 
Matt. 16:18 and 18:17, the word is entirely absent from the gospels. The fact that 
Luke, on the other hand, uses the word 23 times in Acts suggests the conclusion 
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that he, at least, consciously avoided using it for a group that belonged to the period 
of Jesus’ earthly activity. By far the majority of occurrences of the word appears in 
Paul’s letters (46 out of a total of 114; including 9 in Eph. and 4 in Col.), above all 
in 1 Cor. (22 times). It is Paul in particular who shaped this concept, which in Eph. 
and Col. was further developed in a specifically cosmic sense. The term does not 
appear in | and 2 Pet., 2 Tim. and Tit. There are only isolated instances in Jas. and 
Heb., and it is used only in the third of the Johannine letters. However, Rev. 
employs it 20 times. The fact that it occurs not only in the sing. but also frequently 
in the plur. (in Paul 20 times; in Rev. 13 and in Acts twice) will require particular 
attention. 

2. The primitive community. The absence of the word ekklésia from all the gospels 
(with the exception of Matt. 16:18; 18:17) cannot be explained by saying that at the 
time of their writing the concept was not in current use, since the gospels received 
their literary form contemporary with or later than the Pauline letters. Neverthe- 
less, one can say with certainty that all the early Christian writers use ekklésia only 
for those fellowships which come into being after the crucifixion and — resurrec- 
tion of Jesus (cf. O. Cullmann, The Early Church, 1956, 118 ff.). It is not used for 
the period of the historical Jesus or to describe the — disciples who gathered 
around him. W. G. Kiimmel has shown that the philological findings exactly corres- 
pond with the historical. In all probability Jesus himself called together the Twelve 
(— Apostle), but did not found the ekk/lésia as such in his own lifetime, not even 
through the institution of the— Lord’s Supper (“Kirchenbegriff’, Symbolae 
Biblicae Upsalienses, 1 1943, 32 f., 36). This by itself would not settle the question 
whether he intended the church to come into being. 

But equally clearly a consciousness of the church arose as early as the primitive 
Christian community. Its roots lie in the fact that some of the disciples became 
witnesses of resurrection appearances. They thus became commissioned bearers 
of the news that the time of salvation had dawned. The concept of the church in the 
primitive community is characterized by consciousness of being in the eschatolo- 
gical situation created by the resurrection appearances (cf. 1 Cor. 15:3 ff.). It isa 
situation in which one is already experiencing the signs of the end. The primitive 
Christian ekklésia understood itself as the herald of the Lordship of Christ, which 
was approaching with the imminently expected parousia and was already being 
realized in their midst (cf. Cullmann, op. cit., especially 126 ff.). But the church was 
also aware that it was still part of this age, and was therefore not identical with the 
basileia, the — kingdom of God (Cullmann, op. cit., 120 ff.; Kiimmel, op. cit., 22). 

3. Paul. When he speaks of the church, which he does in individual letters with 
different emphasis, Paul’s starting point is the — proclamation of Christ. When 
men receive it in faith Christ becomes present and real in their experience. The 
ekklesia appears as the event in which God fulfils his — election through his 
personal — call (Rom. 8:29 f.). For this reason he can speak of the k/étoi, the 
called, when he means the Christian community (e.g. Rom. 1:6 f.; 1 Cor. 1:2). For 
the same reason he addresses his early letters to Thessalonica to the ekklésia of the 
Thessalonians en theo patri, in God the Father (1 Thess. 1:1 f.; 2 Thess. 1:1 f.), 
a formula which links the idea of the church as event with that of the local church. 
It is not difficult to recognize the basic idea of the OT qahal. But the ekklésia of the 
Thessalonians also introduces to the Gk. mind the claim that the call of God, which 
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has gone out through the apostle and other preachers in the form of the offer of 
reconciliation (cf. 2 Cor. 5:19 f.), has brought together this assembly. It represents 
for this place God’s new creation, the eschatological order of salvation and thus 
the — people of God. (Note: /aos, people, is rare in Paul, and is only used of 
—> Israel in OT quotations.) 

It is not only the church’s origin which lies with God. The ekklésia can only be 
understood in relation to the Lord, as the ekklésia tou theou, the congregation of 
God (1 Cor. 1:2; 11:16, 22; 2 Cor. 1:1; Gal. 1:13; 1 Thess. 2:14; 2 Thess. 1:4). 
Only Gal. 1:22 and Rom. 16:16 have the qualifying en Christ6, in Christ, or tou 
Christou, of Christ. The adj. “Christian” is as yet unknown, and would in any case pro- 
claim a sense of ownership which is only present in the experience of being received. 

(b) The fact that ekklésia has the nature of an event does not, however, exclude 
the factor of continuity. However little this happening can be commanded by men, 
it nevertheless expresses itself in permanent forms and institutions. Where the 
ekklésia is an event, the institution of the ekklésia comes into being and will con- 
tinue to do so in the expectation that Lord will continue to make his presence real. 
Coming together (synago as in the LXX) must be reckoned an essential element in 
ekklesia (cf. 1 Cor. 11:18). Hence the ekklésia can be thought of in purely concrete 
terms, and any spiritualizing in the dogmatic sense of an invisible church (ecclesia 
invisibilis) is still unthinkable for Paul. 

({Ed.] The idea of the invisible church is found in Augustine, City of God; Wy- 
cliffe, De ecclesia; Luther, Preface to Revelation; Calvin, Institutes IV 1 7; and 
many other writers (see edition of Calvin’s Institutes, ed. J. T. NcNeill, 1960, II 
1022). The thought that is uppermost is not to minimize the importance of church 
membership, but to recognize the possibility of hypocrisy and deceit. In the last 
analysis, those who belong to God are visible to God alone. Membership of the 
true church is a fact which is not visible to man. The idea recalls the statement of 
2 Tim. 2:19: ““The Lord knows who are his.” It extends to the church what Paul 
says of Israel, that they are not all Israel who belong to Israel, but only ‘‘the chil- 
dren of the promise” (Rom. 9:6 f.). It recognizes the danger, which church mem- 
bers are warned against, of reaping corruption through sowing to the flesh (Gal. 
3:7; cf. Rom. 8:12 f.). Paul recognized the need for discipline in his own life lest 
he should become a castaway (1 Cor. 10:27; cf. Phil. 2:12, 19). The possibility of 
church members falling away is one of the great themes of Heb. (cf. 2:3; 3:7- 
4:14; 6:1-12; 10:26-39; 12:12-28). It is also suggested by the parables of the weeds 
(Matt. 13:24-43) and the sheep and the goats (Matt. 25:31-46) and the example 
of Judas (Matt. 10:4; 26:14, 25, 47 ff.; 27:3; Mk. 14:10, 43; Lk. 6:16; 22:3, 47; 
Jn. 13:2; 17:12; 18:22 ff.; Acts 1:17 ff., 25).) 

The ekklésia has its location, existence and being within definable geographical 
limits. The apostle thus writes of the ekklésia té ousé en Korintho, the church which 
is in Corinth (1 Cor. 1:2; 2 Cor. 1:2), indicating both that it belongs to the people 
of the place and that it has a new and different quality. This is also true when he 
speaks of the ekklésia Thessalonikeon (1 Thess. 1:1). Whoever is drawn into the 
ekklésia and belongs to it, lives in the sphere of power of the new — creation (2 
Cor. 5:17) through the word of Christ. But he is not removed from his position in 
the social order. He remains a Thessalonian, an Israelite or a Roman, a slave or a 
freeman (cf. 1 Cor. 7:17 ff.). The new citizenship (politeuma Phil. 3:20) does not 
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mean loss of citizenship, although naturally deprivation of rights can result. It 
creates a new relationship alongside the old, opening up a new dimension in the 
midst of this world. The differences still exist in Christ, but they lose the divisive 
power which prevents unity and fellowship (cf. Gal. 3:27 ff.). Therefore, there are 
churches in particular places and among particular peoples, but not to the exclu- 
sion of others. Those who are counted among the “‘saints’’, as Paul, taking over the 
OT terminology for the people of God, calls the members of the ekklésia (1 Cor. 
1:2; Phil. 1:1; Rom. 1:7; + Holy, art. hagios), are those whom the Lord calls, to 
whom he gives — faith and whose belonging to the new life is indicated by > 
baptism (Rom. 6:3 ff.). 

(c) Paul expressed his understanding of the Christian community in a word 
which best characterizes his concept of the church. He speaks of the ekk/lésia as the 
—> ‘body (sdma, cf. Rom. 12:1 ff.; 1 Cor. 12:12-27). The metaphor of building, 
which he also uses (words from the group oikodoméo, to build, — house; e.g. | Cor. 
3:9; 10:23), does not form a contrast to this, but expresses the same truth. The 
fact that the Christian community is the body, and the body of Christ at that (1 
Cor. 12:27), immediately takes up the spatial idea. It is “‘the realm of blessing in 
which the crucified Lord and the realm of dominion in which the risen Lord con- 
tinues to work” (E. Schweizer, Church Order in the New Testament, 7b, 92). But 
this also expresses the idea that belonging to Christ means becoming like a limb, 
part of an organism in which each part has its own special function. Each is assigned 
a particular —> gift (charisma; —> Grace, art. charis NT, 4) to be exercised in mutual 
giving and receiving, for specific tasks within the fellowship itself or in fulfilment 
of its commission to those outside. There is no gradation according to importance. 
Instead, the concept shows a remarkable breadth in the way it embraces gifts of 
leadership and organization, as well as healing, speaking in tongues and the discern- 
ment of spirits (1 Cor. 12:14 ff.; Rom. 12:4 ff.). They are all manifestations of the 
working of the one — Spirit, i.e. of the presence of the exalted Lord in this his 
body, through which the salvation event becomes contemporary, and the congre- 
gation becomes an eschatological reality. Their development and orderly growth 
requires Christian community life (1 Cor. 14:33). But Paul clearly did not intend 
to secure this by means of a rigid system of offices. The exercise of the gifts must 
be thought of concretely. Paul always understands ekklésia as the living, assembled 
congregation. This is expressed particularly in 1 Cor. 14 (vv. 4f., 12, 19, 23, 28). 
It is only in the meeting and living together of the members that — love, described 
in 1 Cor. 13 as the supreme gift, can be made real, just as it is only in this way that 
the other God-given gifts can be recognized and acknowledged. (This is also the 
way to understand election and commissioning.) The situation at Corinth appears 
to be prior to the general adoption of institutionalized offices like those of the 
—> bishop and —> elder mentioned in Phil. 1:1, Acts and the Pastoral Epistles. But 
even in 1 Tim. 3:15 the congregation itself is accorded greater intrinsic value than 
the office-holders for it is the congregation that is the oikos theou, the house of 
God. 

(d) The fact that the ekklésia in the full sense exists in several places at once 
arises out of the concreteness of Paul’s concept. For it points to the present mani- 
festation of the expected rule of the crucified Christ. (basileia — kingdom, is spoken 
of as already present in 1 Thess. 2:12; 2 Thess. 1:5; Rom. 14:17; and 1 Cor, 4:20 
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out of nine occurrences in Paul. In the other five instances it is qualified as future 
being linked with the fut. of kléronomeo, to inherit.) It is for this reason that 
ekklésia occurs so frequently in the plur. (20 out of 50 instances), whether it refers 
to the different congregations in an area like Judea (Gal. 1:22), Galatia (Gal. 1:2; 
1 Cor. 16:1), Macedonia (2 Cor. 8:1) or Asia (1 Cor. 16:19), or to a number of 
churches, or to all of them (e.g. Rom. 16:1; 1 Cor. 7:17; 14:33 f.; 2 Thess. 1:4). 
The fact that small groups in individual houses are called ekklésia (Phlm. 2; 1 Cor. 
16:19; Rom. 16:5; cf. also Col. 4:15) indicates that neither the significance of the 
place nor the numerical size of the assembly determines the use of the term. What 
counts is the presence of Christ among them (cf. Gal. 3:1) and faith nourished by 
him. Wherever possible there were several house churches in the same place. Some 
doctrines of the church have inferred that individual churches arose as a response 
to the witness of the apostles, and that the Pauline churches are to be included here, 
since Paul was counted as an apostle because of his call. But the church does not 
have its basis in a historic succession but in the fact that Christ continually reveals 
himself and commissions new messengers (cf. 1 Cor. 3:4-10). Hence the collections 
for Jerusalem (2 Cor. 8:19; 1 Cor. 16:1) should not be seen as an expression of 
respect for the superiority of the Jerusalem church, but as an expression of fellow- 
ship under the one Lord. 

(e) The ekklésia is always described and ordered in terms of its particular, local 
form. Neither the pattern of its life nor the gifts that determine that particular 
pattern need be uniform. Nevertheless, there is a sense in which there is one 
ekklésia. Characteristically, the passages which make this clear are in particular 
those in which Paul recalls the time when he still persecuted the church (1 Cor. 
15:9; Gal. 1:13; Phil. 3:6). It is one because the Lord of the church is one. — 
Baptism seals the relationship with Christ, and in the — Lord’s Supper the fellow- 
ship of those in Christ experience their corporate nature (cf. the exposition of 
soma in 1 Cor. 11:29 with reference to the congregation!). These are particular 
events, tied to particular places, and yet at the same time they are related to the body 
of Christ in its totality. Therefore, despite differences of detail, there can exist not 
only the one faith but beyond that common rules and even ordinances (1 Cor. 7:17; 
11:16; 16:1), laid down and enforced by the authority of the apostle. 

(f) A particular emphasis is added to Paul’s statements about the church by the 
letters to the Colossians and Ephesians. The description, already used in 1 Cor. 12 
and Rom. 12 of the mutual relations of the members in terms of the sdéma, is 
further developed in terms of the relationship of the members to the — head 
(kephalé, Col. 1:18). If in the process (as some Ger. scholars think), Col. has taken 
up elements of Valentinian Gnosticism, it is only to emphasize the cosmic dimen- 
sion of the atoning work of Christ. Whoever has been rescued by the Father out of 
the realm of the powers of — darkness (ek tés exousias tou skotous) and transferred 
into the — basileia of the Son, finds himself now in this — body (Col. 1:13). He 
shares in apolytrdsis (- redemption) and in the — forgiveness of sins, and has 
therefore entered the peace which Christ has created (Col. 1:20; cf. Eph. 2:12 ff.). 
The — reconciliation achieved by Christ in his death and announced by his mes- 
sengers is the beginning of the ekklésia, in terms both of chronology and of relative 
significance. The members of Christ’s body are drawn into his being (cf. already 
Phil. 2:4 ff.), specifically now by the way of — suffering (Col. 1:24). The soma of 
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the ekklésia thus becomes a way of describing the sphere towards which Christ’s 
Lordship is directed. From the point of view of the sdma-idea, ekklésia and basileia 
are practically identical. 

Eph. develops this thought in the assertion that through the ekklésia the wisdom 
of God is made known even to the cosmic powers (Eph. 3:10; 4:8 ff.). They have 
lost their influence (Col. 2:14 f., 20). For Christ, who in any case stands over them, 
has reconciled heaven and earth (Col. 1:15 ff.; Eph. 1:20 f.). 

Although in Col. 4:15 f. it is still the local or house church that is called the 
ekklésia, the emphasis in Eph. falls on the mystical unity of the body in its cosmic 
aspect (especially Eph. 4:3 ff.). It is no longer seen only from the standpoint of the 
different functions in an organism. Taking up the ancient idea of primal man, it 
serves as a picture of growth “‘to mature manhood” (Col. 2:19; Eph. 4:13). A sharp 
contrast is now made between the — head and the body; the Lord stands over 
against his church which is completely dependent upon him. It is no accident that 
the relationship is spoken of in Eph. 5:25—27 in terms of the relationship of hus- 
band and wife. The concept also takes on an organizational aspect. It is related to 
the role of offices, clearly underlining the significance of the apostolic tradition and 
displaying institutional and hierarchical features (cf. Eph. 4:11). What was earlier 
to be the concern of the whole congregation is now the responsibility of specific 
officials: to equip the saints to carry out their duty (Eph. 4:12, pros katartismon, a 
medical term referring to the setting of a fracture). 

4. Matthew and Luke. (a) From the context, ekklésia in Matt. 18:17 is to be 
understood as the number of those living and meeting in one place, who understand 
themselves be to the true — Israel because of their allegiance to the Messiah Jesus, 
upholding the — Law (Matt. 18:16; cf. Deut. 19:15; Num. 35:30). Matt. is inter- 
ested in tracing the outlines of an order for the new community. This suggests that 
ekklésia is used here in the sense of ‘édah synagogue. The passage may have 
assumed a polemical character directed against assemblies with antinomian 
tendencies. 

The interpretation of Matt. 16:18 is more difficult. For one thing, one cannot 
with certainty determine the Heb. or Aram. equivalent; and for another, the 
context does not enable one to decide whether the fut. oikodomeéso, I will build, 
refers to Jesus’ lifetime or to the period after his death. Moreover, the role ascribed 
to Peter cannot be determined conclusively from what we know about the early 
church. There were others also numbered among the pillars, Gal. 2:9; cf. also the 
opposition in Acts 11:1 ff. Apart from this the question whether Jesus envisaged 
the foundation of a church in his lifetime is bound up with the question whether 
he already thought of himself as Messiah (— Jesus Christ, art. Christos NT 5). 
However much the gahal, and therefore the ekklésia, belongs to the Messiah as 
the messianic community, there is a good deal in favour of the view that the fut. 
refers to the period after Jesus’ death, and very little in favour of idea of the 
foundation of a church before this. It is clearly impossible to interpret this saying in 
Matt. as meaning that Jesus spoke of a church coming into being at that moment. 

It seems indisputable that, if ekklésia here represents an idea of late Judaism, it 
has taken over the content of gahdal, and is probably to be understood as the 
eschatological assembly of the true people of God. On the analogy of the claim of 
remnant groups representing the whole (cf. or, 4) the word then stood for an 
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eschatologically determined special synagogue, in which the true Israel was present. 
The statement that ‘“‘the powers of death (Gk.: the gates of Hades) shall not prevail 
against it’ has its foundation in the fact that this community is linked to the risen 
Christ as victor over death. This again indicates the period of the primitive church. 

(b) For Luke the period of the church is a particular segment of salvation history. 
between the resurrection and the parousia. This follows directly from the use he 
makes of the word. While ekklésia is completely absent from his gospel, he uses 
the term in Acts 16 times from 5:11 onwards (but not in chap. 2). 

5. In Acts, asin Paul, ekk/ésia indicates first of all the Christians living and meeting 
in a particular place: the primitive community in Jerusalem (Acts 5:11; 8:1; 11:22; 
12:1, 5), the church at Antioch (Acts 13:1), and other places which Paul visited in 
order to appoint elders, or as a pastor to give encouragement (Acts 14:23; plur. 
15:41; 16:5). Acts 20:28 characterizes the ekklésia as the ekklésia tou theou, the 
church of God, an idea which may be understood throughout. It becomes this 
through the — Spirit, who incorporates individual members into the church. It is 
the Spirit who moves the church, equips it (Acts 1:5, 8; 2:4 ff.; cf. 4:31 ff.), and for 
whose sake it is attacked and persecuted (7:55 ff.). 

In the Acts too the ekklésia is ultimately one. Admittedly, it appears only as it 
gathers in particular places (cf. 14:27). But it always implies the totality. As in the 
OT (cf. 7:38, which refers to Israel in the wilderness period), the ekk/ésia is those 
who follow the call of God, come together (cf. the synagein of 14:27) and yet even 
when their meeting is over still retain their quality of ekk/ésia. It is one throughout 
the whole world and yet is at the same time fully present in every individual assem- 
bly. The sing. and plur. are qualitatively identical. Therefore Luke can speak in the 
sing. equally of the church at large (Acts 8:3) and of the ekk/lésia “throughout all 
Judea and Galilee and Samaria” (9:31). The use of the word in Acts 19:32, 39 f. 
for the riotous assembly in Ephesus demonstrates that Luke is at the same time 
fully aware of the Gk. sense of the word. 

6. The Johannine writings. (a) The word ekklésia is absent from John’s Gospel. 
Jn. focuses attention on the fact that in this world of death and unbelief which 
cannot recognize the Lord (Jn. 1:10; 14:17), people can still experience the — 
birth from above (Jn. 3:3 ff.; cf. 1:12 f.) and pass from death to — life. Unlike 
Acts, with its households and local groups, it is always individuals who come to 
this — faith and — knowledge, and have to prove them. It is consistent with Jn.’s 
picture of the victorious Christ, in which everything is already completed and in the 
past, that for the — disciple (mathétés) the Christ-relationship achieves absolute 
precedence. 

The application to Jesus of Jewish concepts for the eschatological people of 
God (vine Jn. 15:1 ff.; shepherd and flock Jn. 10; door of the cosmic house Jn. 
10:7-9) shows him to be the one revealer and fulfiller. Jn. draws attention to the 
unbridgeable gulf between faith and unbelief, and the recognition that God alone 
can bring a person to Jesus (Jn. 6:44; 17:2). The emphasis on the individual 
as a—>witness is filled out by the command to mutual — love (Jn. 13:34 f.; in Jn. 
it is never directed to those outside), without any organizational forms and 
terms, however, coming into view. The disciples’ authorization to — forgive sins 
(Jn. 20:23) is not (as in Matt. 16:18; 18:17) directly connected with the idea of 
the church. It seems rather that in the light of the unique authority of Jesus every 
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human institution fades into the background. Allegiance has long ago been deter- 
mined by God (Jn. 10, especially vv. 26 ff.; 17:6; cf. 18:37, who are of the truth). 
Even coming together in unity can only be his work (Jn. 17:21, which certainly does 
not refer only to ecumenical church fellowship). 

(b) In Revelation, on the other hand, ekklésia, as in Acts, means the congrega- 
tion which has grown up, exists and meets in a particular place. Until 22:16 all the 
references occur in the letters of chs. 2 and 3 or in the vision of the seven lampstands 
that precedes them in ch. 1 (wv. 4, 11, 20 always of the seven ekklésiai in Asia). 
Each of these letters is addressed to the angel of the ekklésia in a given place (tés 
en... ekkleésias, 2:1, 8, 12, 18; 3:1, 7, 14). 

It is striking that in all these passages some important MSS link the geographical 
name grammatically by the dat. of the to with the angel, to the angel, the one... 
etc. This suggests that he should be understood not only as guardian angel and 
messenger, but at the same time as the embodiment of the essential characteristics 
of the congregation, and therefore distinct from the historical reality (cf. E. Loh- 
meyer, HNT 16, excursus on 1:20). Here then we have an apocalyptic exaggera- 
tion of the idea of the congregation, the meaning of which might be to assure the 
historical congregations, which were facing temptation and according to the text 
of the letters were by no means characterized by faith, obedience and holiness, that 
the decisions about their enduring or passing would be made at the throne of God 
itself (cf. Matt. 16:18). 

The identical concluding statement in each letter makes what has been said with 
reference to the particular local church binding for all other ekk/lésiai. This is also 
true of the reference to the churches at the end of the book (22:16). The only 
difference is that here the exalted Jesus is speaking to the churches, whereas there 
it is the Spirit. The three passages in 3 Jn. (vv. 6, 9, 10) all refer to a particular local 
Christian assembly. 

7. James and Hebrews. Jas. 5:14, which deals with the elders of the ekk/ésia, uses 
the word in the purely technical sense for a local congregation clearly organized on 
the pattern of a Jewish synagogue, whereas Heb. 2:12 cites Ps. 22:22 (Heb. gahdal) 
and means the cultic festival gathering. 

Heb. 12:23 is different. Here the word occurs in a series of eschatological terms 
taken from Jewish tradition (mount Zion, city of the living God, heavenly Jerusa- 
lem) and is qualified as ekklésia proétotokon apogegrammenon en ouranois, the 
congregation of the first-born who are written in heaven. The context indicates 
that entrance into this “congregation” is understood as entering into fellowship 
with ‘‘just men made perfect” and with “Jesus, the mediator of a new covenant,”’ 
made possible by the crucifixion (“‘sprinkled — blood’’). It is not here a question 
of the description of a group (perhaps even definable in terms of organization), 
but of the characterization of the eschatological event (the service of worship, which 
is indicated also by panégyris, festival gathering; cf. O. Michel, Comm. ad loc.). 
It uses OT terminology (even though ekk/ésia is not an established expression for 
such a gathering), and an apocalyptic title of honour (Michel, ad loc.) for “the 
wandering people of God”’ of the new covenant (E. Kasemann). 

8. There remains the question of other terms used to denote the Christian com- 
munity, particularly in writings from which ekklésia is absent or where it is rare. 

(a) In the gospels one is struck above all by the term mathétés, — disciple, which 
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penetrated Rabbinic Jud. from the Hel. philosophic schools, but remained un- 
known to the LXX. It occurs predominantly in the plur. (exceptions: Matt. 10:25 f.; 
Lk. 14:26 f., 33; and 14 passages in Jn. 18-21). The word originally denoted those 
who were devoted to the — teaching of a master and were committed to passing it 
on. In the NT a disciple is also a + witness. The term occurs most frequently in 
Matt. (68 times; cf. Mk. 44 times) and in Jn. (58 times) and is typical of their under- 
standing of the Christian community. It is striking that Lk. uses the word only up 
to the scene in Gethsemane (22:45) and then not again until Acts (from ch. 6; 
24 times in each). If one excludes the passages in the sing. and reflects on the fact 
that the word does not occur outside the gospels and Acts, its use indicates a 
stratum of tradition in which the corporate concepts for the Christian community 
had not yet been formulated. It belongs to the period of the first gathering of people 
around the earthly Jesus, and in Acts around the exalted Jesus, thought of as 
present in the — Spirit. 

(b) It is different with the plur. hoi hagioi, the saints, which occur 4 times in Acts 
(ch. 9 and 26:10, always in narratives about Paul), but 38 times in Paul for the 
members of the churches especially in the introductions to letters. The saints are 
also called the elect (Rom. 1:7; 1 Cor. 1:2; — Election), those who have been 
sanctified by God. The word indicates the true Israel, and was probably first used 
for the original congregation in Jerusalem (1 Cor. 16:1; Acts 9:13), and then for 
Christians in general. Of individuals — Holy. 

(c) This conviction led in | Pet. to the use of a whole series of Jewish expressions 
shaped by the OT. The letter is addressed to the eklektoi parepidémoi, elect strangers 
(1:1; — Election; — Foreign), who are to be hagioi, saints (1:15) and are already 
pistous eis theon, believers in God (1:21). They are described as genos eklekton, a 
chosen race, — (Generation), basileion hierateuma, a royal priesthood (— Priest), 
laos eis peripoiésin, a peculiar people (all 1 Pet. 2:9). This reflects the language of 
the LXX. What the author wishes to underline is the fact that the Christian com- 
munity is nothing new; it is to be understood as the fulfilment of the promises and 
hopes given to Israel. In this it is not dissimilar to the Qumran community’s 
understanding of itself, except that the Qumran idea of the + remnant has become 
in 1 Pet. absorbed in the idea of the church. The emphasis, meanwhile, rests on the 
unity of those who, as pilgrims (1 Pet. 1:1 f.) and in suffering (1 Pet. 2:21 ff.; 4:12 ff.; 
5:8 f.), come together as living stones in a spiritual — house (2:5 ff. the metaphor 
of building expresses growth). They serve one another (4:10) with different gifts 
as a witness to the grace of God which is being revealed in them. In the process, the 
OT order of elders from the gahal seems to have been taken over (cf. 5:1 ff.). In all 
this, according to the eschatological terminology of shepherd and flock, Christ 
stands at the head as chief shepherd, i.e. as Messiah. 

(d) The members of the congregation are also called adelphoi, — brothers. The 
term occurs most frequently in Paul (73 times as an address and a further 23 times), 
and also in Acts, the Johannine letters, Jas. and Heb. This form of address corres- 
ponds both to Jewish usage and to that of the ancient religious societies. The de- 
rived term adelphotés, brotherhood, occurs only in | Pet. 2:17; 5:9. 

L. Coenen 
(a). C. K. Barrett, ‘“The New Testament Doctrine of Church and State,’ New Testament Essays, 
1972, 1-19; K. Barth, CD IV, 1, 643-739, IV, 2, 614-726, IV, 3, 681-901, and IV, 4 Fragment; E. 
305 


CHURCH 


Best, One Body in Christ, 1955; M. Black, The Scrolls and Christian Origins, 1961; J. Blauw, The 
Missionary Nature of the Church: A Survey of the Biblical Theology of Mission, 1962; E. Brunner, 
The Misunderstanding of the Church, 1952; and Dogmatics Il], The Christian Doctrine of the 
Church, Faith, and the Consummation, 1962; L. Cerfaux, The Church in the Theology of St. 
Paul, 1959; and The Christian in the Theology of St. Paul, 1967; R. E. Clements, God and Temple, 
1965; A. Cole, The Body of Christ: A New Testament Image of the Church, 1964; Y. M. J. Congar 
The Mystery of the Temple, 1962; A. Correll, Consummatum Est: Eschatology and Church in the 
Gospel of John, 1959; O. Cullmann, The Early Church, 1956; N. A. Dahl, ‘Christ, Creation and the 
Church,”’ in D. Daube and W. D. Davies, eds., The Background of the New Testament and its 
Eschatology (Studies in Honour of C. H. Dodd), 1956, 422-43; F. W. Dillistone, The Structure of 
the Divine Society, 1951; F. G. Downing, The Church and Jesus: A Study in History, Philosophy 
and Theology, 1968; C. W. Dugmore, The Influence of the Synagogue upon the Divine Office, (1944) 
1964; A. Ehrhardt, ‘“‘The Birth of the Synagogue and R. Akiba” in The Framework of the New 
Testament Stories, 1964, 103-31; R. N. Flew, Jesus and his Church, 19437; B. Gartner, The 
Temple and the Community in Qumran and the New Testament, 1965; F. Hahn, Mission in the New 
Testament, 1965; S. Hanson, The Unity of the Church in the New Testament: Colossians and Ephes- 
ians, 1946; F. J. A. Hort, The Christian Ecclesia, 1897; E. Kasemann, ‘‘Ministry and Community 
in the New Testament,” Essays on New Testament Themes, 1964, 63-94; ‘“‘Unity and Multiplicity 
in the New Testament Doctrine of the Church’’, New Testament Problems of Today, 1969, 252 ff; 
‘*Paul and Early Catholicism”’, ibid., 236 ff. ; J. Knox, The Early Church and the Coming Great Church, 
1955; W. L. Knox, St. Paul and the Church of Jerusalem, 1925; and St. Paul and the Church of the 
Gentiles, 1939; H. King, Structures of the Church, 1965; and The Church, 1967; J.-L. Leuba, The New 
Testament Pattern, 1953; E. Lohmeyer, The Lord of the Temple, 1961; R. J. McKelvey, The New 
Temple: The Church in the New Testament, 1969; J. P. Martin, “The Church in Matthew’’, /n- 
terpretation 29, 1975, 41-56; P. H. Menoud, “Church, Life and Organization of,” /DB 1 617-20; 
E. Mersch, The Whole Christ: The Historical Development of the Doctrine of the Mystical Body in 
Scripture and Tradition, 1938; and Theology of the Mystical. Body, 1951; P. S. Minear, Images of 
the Church in the New Testament, 1961; ““Church, Idea of,” /DB I 607-17; and “Ontology and 
Ecclesiology in the Apocalypse,’ N7‘S 12, 1965-66, 89 ff.; R. J. Nelson, The Realm of Redemption: 
Studies in the Doctrine of the Church in Contemporary Protestant Theology, 1964’; L. Newbigin, 
The Household of God, 1953; A. Nygren, Christ and his Church, 1957; C. O’Grady, The Church in 
the Theology of Karl Barth, 1968; and The Church in Catholic Theology: Dialogue with Karl Barth, 
1969; B. Reicke, ‘“‘The Constitution of the Primitive Church in the Light of Jewish Documents,”’ in 
K. Stendahl, ed., The Scrolls and the New Testament, 1958, 143-56; J. A. T. Robinson, The Body: A 
Study in Pauline Theology, 1952; A. Schlatter, The Church in the New Testament Period, 1955; H. 
Schlier, ““The Unity of the Church according to the New Testament’, The Relevance of the New 
Testament, 1967, 193 ff.; K. L. Schmidt, kaled... ekklésia, TDNT II] 487-536; R. Schnackenburg, 
The Church in the New Testament, 1965; E. Schweizer, Lordship and Discipleship, 1960; Church 
Order in the New Testament, 1961; and ‘“‘The Concept of the Church in the Gospel and Epistles 
of St. John,” in A. J. B. Higgins, ed., New Testament Essays: Studies in Memory of T. W. 
Manson, 1959, 230-45; R. A. Stewart, ‘““The Synagogue”, EQ 43, 1971, 41-56; J. Swetman, ““The 
Greater and More Perfect Tent: A Contribution to the Discussion of Hebrews ix. 11,’ Biblica 
47, 1966, 91-106; L. S. Thornton, The Common Life in the Body of Christ, 1941; and Christ and 
the Church, 1956; T. F. Torrance, Royal Priesthood, 1955; Kingdom and Church, 1956; and Conflict 
and Agreement in the Church, 1-11, 1959-60; V. Warnach, “‘Church’’, EBT 1, 101-16; C. Wester- 
mann, ““God and His People; The Church in the Old Testament’’, /nterpretation 17, 1963, 259- 
70; D. E. H. Whiteley, The Theology of St. Paul, 1964, 186-204; C. W. Williams, The Church (New 
Directions in Theology Today IV), 1969; J. E. Yates, The Spirit and the Kingdom, 1963. (See also 
Addenda, p.822.) 


(b). H. Beintker, ““Wort, Geist, Kirche. Zur Frage der peneumatischen Leiblichkeit der Kirche,” 
KuD 11, 1965, 277 ff.; H. Berkhof, Die Katholizitat der Kirche, 1964; W. Bieder, Ekklesia und 
Polis im Neuen Testament und in der Alten Kirche, 1941; G. Bornkamm, ‘‘Herrenmahl und Kirche 
bei Paulus,” ZThK 53, 956, 312 ff.; N. A. Dahl, Das Volk Gottes: Eine Untersuchung zum Kirchen- 
bewusstsein des Urchristentums, (1941) 19632; G. Delling, ‘‘Merkmale der Kirche nach dem Neuen 
Testament,” NTS 13, 1966-67, 217 ff.; L. Fendt, Die Existenz der Kirche Jesu Christi, 1949: 
G. Gloege, “‘Reich Gottes und Kirche im Neuen Testament,” Neutestamentliche Forschung, 2, 4, 
1929; H. Greeven, ‘‘Kirche und Parusie Christi,” KuD 10, 1964, 113 ff.; H. Honecker, Kirche als 


306 


CHURCH/CIRCUMCISION 


Gottesvolk, 1938; R. Kobert, ghl ( pal.-aram.)-laos-ekklésia, Biblica 46, 1965, 464 ff.; W. G. Kimmel, 
Kirchenbegriff und Geschichtsbewusstsein in der Urgemeinde und bei Jesus, Symbolae Biblicae 
Upsalienses I, 1943; “Jesus und die Anfange der Kirche,” St7h 7, 1953, 1-27; E. Lohse, 
“‘Christusherrschaft und Kirche im Kolosserbrief,”’ NTS 11, 1964-5, 203 ff.; P. H. Menoud, L’Eglise 
naissante et le Judaisme, 1952; O. Michel, Das Zeugnis des Neuen Testaments von der Gemeinde, 
1949; O. Moe, “‘Urchristentum und Kirche,” TLZ 76, 1951, 705 ff.; A. Nygren, A. Fridrichsen 
et al., Ein Buch von der Kirche, 1951; A. Oepke, Das neue Gottesvolk, 1950; and ‘‘Leib Christ 
oder Volk Gottes bei Paulus,” TLZ 79, 1954, 363 ff.; J. Ridderbos et al., De Apostolische Kerk, 
1954; J. Roloff, Apostolat, Verkiindigung, Kirche, 1965; L. Rost, Die Vorstufen von Kirche und 
Synagoge im Alten Testament, 1938; A. Satake, Die Gemeindeordnung in der Johannesapokalypse, 
Wissenschaftliche Monographien zum Alten und Neuen Testament 21, 1966; H. Schlier, Christus 
und die Kirche im Epheserbrief, 1930; H. M. Schenke, Der Gott“ Mensch’ in der Gnosis. Ein religions- 
geschichtlicher Beitrag zur Diskussion tiber die paulinische Anschauung von der Kirche als Leib Christi, 
1962; J. Schneider, Die Gemeinde nach dem Neuen Testament, 1955; W. Schrage, “‘ ‘Ekklesia’ und 
‘Synagoge’—zum Ursprung des urchristlichen Kirchenbegriffs,”’ ZT K 60, 1963, 178 ff. ; E. Schweizer, 
“Die Kirche als Leib Christi in den paulinischen Homologumena,” TLZ 86, 1961, 161 ff. (Neo- 
testamentica, 1963, 272 ff.); and ““Die Kirche als Leib Christi in den paulinischen Antilegomena,”’ 
TLZ 1961, 241 ff. (Neotestamentica, 1963, 293 ff.); K. Skydsgaard, “Vom Geheimnis der Kirche, 
KuD 10, 1964, 137 ff.; K. Stendahl, “‘Kirche II. Im Urchristentum,” RGG? III 1297 ff.; H. E. Weber, 
““Theologisches Verstandnis der Kirche,’’ TLZ 73, 1948, 449 ff.; O. Weber, Versammelte Gemeinde. 
Beitrag zum Gesprach tiber Kirche und Gottesdienst, 1949; G. Wehrung, “‘Die Kirche als Herrenleib,” 
TLZ 75, 1950, 79 ff. 

— Literature under Apostle, Bishop, Body, Disciple, Serve 


Circumcision 
| xeprréuvo TLE pITéLve (peritemno), circumcise; 2épitopy (peritomé), 
laa circumcision; azépitpytos (aperitmétos), uncircumcised ; 


Katatoun (katatomé), mutilation; ax pofvotia (akrobystia), foreskin, uncircum- 
cision, hence Gentiles. 


CL The compound vb. peritemnéd means lit. cut round. In Homer it is used fig., 
meaning rob, i.e. cut off for oneself. Later in secular Gk. literature from 

Herodotus, 2, 36, 3; 2, 104, 2 onwards it is used as the technical term for the separa- 
tion (incisio) or removal (circumcisio) of the male prepuce (akrobystia). In the case 
of female circumcision, it is also used for the removal of the clitoris. 

The corresponding sub. peritomé is first found in the 2nd cent. B.c. It seems al- 
ways to have been used as the technical term for circumcision. 

aperitmétos used as an adj. means unmutilated, uncircumcised. The vb. ortho- 
tomeo (from orthos, temno), handle correctly, apportion aright, has moved fur- 
ther away from the basic meaning of the root. The later Gk. noun katatomé, 
mutilation, is nearer to it. 

In secular Gk. this word-group with its religious associations is used only in the 
talking about foreign peoples, especially Egyptians, for the Greeks did not practise 
circumcision, although it was widely used in the Near East. 


oT The word-group is of great theological importance in the OT, where it is used 
exclusively to designate circumcision as a cultic practice. In the LXX it represents 
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mostly the Heb. root mii/ and occasionally other terms used for circumcising and 
circumcision, e.g. karat. 

1. (a) The origins of circumcision are a matter of debate among scholars. In 
Exod. 4:24 ff. and Jos. 5:2~-7 there are possible indications of a ransom ceremony 
connected with marriage, or a puberty ritual. In this connection circumcision 
played an important role among other West-Semitic peoples, and it is found as far 
away as amongst the Malaysian and Polynesian tribes. Theologically circumcision 
first gained importance through its connection with faith in Yahweh, and through 
its obligatory role in Judaism as a token of membership of the covenant. In the 
passages mentioned above R. Meyer suggests that, “‘the ancient rite carried out 
with stone knives .. . is traced back to a command of Yahweh but not associated 
with the intrinsically close concept of the covenant” (TDNT VI 76). Circumcision 
is first described in Gen. 17:1-14 where it is commanded by Yahweh as the sign 
and seal of his — covenant with Abraham. Many scholars believe that circumcision 
became important in Judaism during the exile. G. von Rad sums up the view as 
follows: ‘Because of the abolition of the great cultic regulations, the feasts, sacri- 
fice, etc., which were binding on the national community, the individual and the 
family were suddenly summoned to decision. Each family with all its members, 
each of them personally, was bound to Yahweh’s offer, and since the Babylonians 
(like all eastern Semites) did not practise circumcision, the observance of this 
custom was a status confessionis for the exiles; i.e. it became a question of their 
witness of Yahweh and his guidance of history” (Genesis, 19637, 196). Hence 
circumcision was an important distinguishing mark of the covenant for Judaism. 
“Circumcision is the sign that Israel belongs to the covenant with God... it is 
the guarantee of the blessing promised in the covenant” (O. Michel, Der Brief 
an die Romer, 196312, 90). 

Circumcision was evidently not practised among adults at certain periods in 
Israel’s history (Jos. 5:2—7). But its mandatory use is clearly reflected by the ordin- 
ances in Gen. 17:12; Gen. 21:4; and Lev. 12:3. “He that is eight days among you 
Shall be circumcised; every male throughout your generations.’ Not merely the 
children of Jewish parents, but also slaves, whether born in the house or bought, 
were to be circumcised (Gen. 17:12 f.). Obviously this applied also to the foreigner 
who came to believe in Yahweh (cf. Exod. 12:48). Only those who were circumcised 
might eat the Passover meal (Exod. 12:43-48). “No foreigner, uncircumcised in 
heart and flesh. . . shall enter my sanctuary” (Ezek. 44:9). Anyone refusing circum- 
cision was regarded as in breach of the covenant; he was to be cut off from his 
people (Gen. 17:14). 


(b) Beside the lit., physical meaning of circumcision the OT knows a spiritualized 
sense. It was not sufficient to be physically circumcised. Only the man who lets 
his heart be circumcised, i.e. who humbles himself before God, who accepts the 
punishment of his iniquity (Lev. 26:41 RV; who makes amends for his iniquity, 
RSV) and so repledges his loyalty to the covenant, is really circumcised ‘“‘to the 
Lord” (Jer. 4:4; cf. 9:25; Ezek. 44:9). The recognition that physical circumcision 
could in some circumstances cause false confidence led to the use of this deepened 
meaning of the concept as a call to Israel to repent: “‘Circumcise therefore the 
foreskin of your heart, and be no longer stubborn” (Deut. 10:16). The thought is 
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present in the prophets (cf. Jer. 4:4; Ezek. 44:7). Paul's thought coincides with 
this understanding of circumcision as a new non-cultic, but complete surrender to 
God, at many points. 

2. (a) In the troubles of the Hel. and Roman periods circumcision appears above 
all as a confessional sign. In his attack on the Jewish religion Antiochus IV Epi- 
phanes (176-163 B.c.) threatened circumcision and castration with the same 
penalty as murder (1 Macc. 1:48 ff.). So too did Hadrian (A.D. 117-138) later. Jew- 
ish women preferred death to abandoning ‘‘the holy law of God’’ by refusing to 
have their children -circumcised (1 Macc. 1:60 f.). Circumcision belonged so 
inseparably to the traditional religion, that under no condition could it be aban- 
doned. This is shown by the fact that for the Jews apostasy, renunciation of faith 
and breach of the covenant were mostly expressed by the so-called epispasmos, the 
surgical replacement of the foreskin. Just as they held fast to circumcision them- 
selves so they demanded it of the heathen who happened to live within Israelite 
territory (cf. already Gen. 34:13-17). Josephus (Ant. 13, 9, | (257)) tells us that the 
Hasmonean John Hyrcanus I carried through compulsory Judaizing in Idumea, 
when he had conquered it, and this was marked by general circumcision. 

(b) In spite of every criticism by Greeks and Romans, who considered circum- 
cision to be barbaric, indecent and even a perversion, and although it hindered the 
spread of Judaism, the rite was continued unimpaired. Philo defended it, maintain- 
ing, that it was proper for a priestly people, and that it was in any case hygienically 
necessary (Spec. Leg. J, 1-11). 

(c) The prophetic spiritual interpretation of circumcision is found again among 
the Essenes of Qumran (cf. 1QS 5:5; 1QH 18:20). But in the post-Christian period 
in Pharisaic-Rabbinic nomism “‘the purely physical understanding of circumcision 
was exclusively assessed’”’ (R. Meyer, 7DNT VI 79). Here physical circumcision 1s 
“‘a precondition, sign and seal of participation in the covenant which God made with 
Abraham” (Meyer, loc. cit., 80; cf. Jub. 15; Shab. 137b.). ({Tr.] The implied differ- 
ence between Qumran and the later rabbis is almost certainly invalid. The former 
will have enforced the rite physically; the latter were writing in exile, which gave 
the rite increased importance.) 


NT The vb. peritemno, circumcise, is found 17 times in the NT; 9 times in Paul, 

5 times in Acts, twice in Lk, and once in Jn. The noun peritomé is found 36 
times, 31 of which are in Paul. It can mean three things: (a) circumcision itself, 
(b) the fact of being circumcised (e.g. Phil. 3:5), (c) the Jews (e.g. Tit. 1:10). The 
adj. aperitmétos, uncircumcised (Acts 7:51), the sub. katatomé, mutilation (Phil. 
3:2) and the vb. orthotomeo, cut straight (2 Tim. 2:15), are found once each. The 
opposite of peritomé, i.e. akrobystia, occurs 20 times in the NT, apart from Acts 
11:3 always in Paul. Like peritomé, it is found with three meanings: (a) the foreskin, 
(b) the fact of being uncircumcised (e.g. Rom. 4:10), (c) the Gentiles (e.g. Rom. 
3:30). 

1. The Gospels mention circumcision only in its physical meaning and without 
any special theological stress. Lk. 1:59 and 2:21 tell of the naming of John the 
Baptist and of Jesus on the occasion of their circumcision on the eighth day after 
birth in accordance with Jewish law (cf. Acts 7:8; Phil. 3:5). Jn. 7:22 f. also 
assumes the Jewish custom and its position in the law of Moses, in order to throw 
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doubt on the rabbinic concepts of how the Sabbath was to be hallowed. The con- 
tradiction lay in the fact that, when the eighth day fell on the Sabbath, circumcision 
so far from profaning it was actually commanded (cf. Shab. 132a). Yet they were 
angry with Jesus that he had “made a man’s whole body well’. 

2. The word statistics given above show that the word-group is important chiefly 
in the Pauline epistles and Acts, where it illustrates the tension between Paul and 
the circumcision party. In the early Christian communities there was a tension 
between hoi ek peritomés pistoi, the believers from among the circumcised, i.e. the 
Jewish Christians (Acts 10:45; cf. Acts 11:2; Rom. 3:30; Gal. 2:12; Col. 4:11; 
Tit. 1:10), and hoi legomenoi akrobystia, those called uncircumcision, i.e. the 
Gentile Christians (Eph. 2:11; ef. Acts 11:3; Rom. 4:10; 1 Cor. 7:18). These two 
groups, associated respectively with Peter and Paul, constantly clashed, because 
the Jewish Christians insisted that circumcision was necessary for salvation: 
‘Unless you are circumcised according to the custom of Moses, you cannot be 
saved” (Acts 15:1; cf. Acts 15:5, where circumcision and the keeping of the Law 

are linked). 

James and the elders of the Jerusalem church remonstrated with Paul, the apostle 
of the Gentiles, because they had heard rumours that he had taught that not merely 
Gentile Christians but also Jewish Christians were free from the law of circumcision 
(Acts 21:21). After all Paul made — freedom from the — law through the death 
and resurrection of Christ a central point in his proclamation, and his rejection of 
Jewish zeal for the Law is clearly stated. Paul stressed that the gospel for the 
uncircumcised (to euangelion tés akrobystias) had been entrusted to him, even as 
that for the Jews (tés peritomés) had been to Peter (Gal. 2:7). This clearly implied 
freedom from the law of circumcision. This had been granted him at the Apostolic 
Council (Acts 15:19 f.; cf. Gal. 2:6 ff.), and it had included his fellow-workers 
like Titus (Gal. 2:3). 

Some scholars have doubted whether the account of Timothy’s circumcision 
by Paul, as a concession to the Jews (Acts 16:3; contrast Gal. 6:12 ff.), really repre- 
sents the historical facts. In its favour is the fact that according to Jewish law 
Timothy was a Jew and so should have been circumcised (cf. SB II 741), and so 
Paul was only making good an oversight ([{Ed.] It is also consistent with Paul’s 
claim to “have become all things to all men, that I might by all means save some”’ 
(1 Cor. 9:22). This included becoming as a Jew, in order to win Jews, to those under 
the law ‘“‘becoming as one under the law — though not being myself under the law — 
that I might win those under the law”’ (v. 20). It also may explain Paul’s conduct in 
Acts 21:17-26.) 

If Paul “chad no small dissension and debate” with the Jewish Christians about 
circumcision (Acts 15:2), we may be sure that he was not concerned merely with a 
cultic act. The issue was linked with the whole question of — Law and freedom. 
({Tr.] For both Jew and Jewish Christian it was axiomatic that acceptance of 
circumcision involved the obligation to keep the Law.) That is why he was so 
intransigent, and why he took Peter’s vacillation so seriously (Gal. 2:11-14; cf. 
Paul’s criticism of those who advocated circumcision out of fear of man in Gal. 
6:12 f.). The Jewish belief was that circumcision gave the one who had received it 
an indelible characteristic that could not be lost. It made him a member of the 
covenant — people once and for all. Using Jewish arguments, Paul took up an 
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extreme position on the relationship of circumcision and the Law, stressing that 
only for those who did the will of God without reserve was circumcision a true 
sign of the covenant. Breaking the Law meant that circumcision becomes uncir- 
cumcision (Rom. 2:25; cf. also his sarcastic use of “‘mutilation” in Phil. 3:2 in his 
attack on false teachers). To keep the Law completely by his own unaided power is 
impossible for a man. Life must be lived by — grace revealed in Christ. ‘“‘Christ 
is the end of the law” (Rom. 10:4; cf. also Gal. 3). 

For the church, therefore, circumcision can never have the importance it has in 
Judaism. For Paul, ‘““We are the true circumcision, who worship God in spirit, and 
glory in Christ Jesus, and put no confidence in the flesh” (Phil. 3:3; cf. 3:5; Gal. 
6:13 f.). In Rom. 3:1 f. Paul speaks of a relative value attached to circumcision 
because of the promises connected with it. But it is only to stress that the fulfilment 
of the promises is solely dependent on — faith, irrespective of circumcision. For 
God “will justify the circumcised on the ground of their faith and the uncircumcised 
through their faith’ (Rom. 3:30). 

Rom. 4:7-12 shows clearly that from the standpoint of eternity it is immaterial 
whether or not a man is circumcised. There Paul calls — Abraham as his chief 
witness for his concept of the equal value of Jewish Christian and Gentile Christian 
faith. He is equally ‘father’ of both groups. ‘‘He received circumcision as a sign 
or seal of the —> righteousness which he had by faith while he was still uncircum- 
cised. The purpose was to make him the father of all who believe without being 
circumcised and who thus have righteousness reckoned to them, and likewise the 
father of the circumcised who are not merely circumcised but also follow the 
example of the faith which our father Abraham had before he was circumcised” 
(Rom. 4:11 f.): Ifin Rom. 15:8 Paul can warn the Gentiles against pride by point- 
ing out that, historically speaking, Christ ‘“‘became a servant to the circumcised” 
for the sake of God’s trustworthiness and faithfulness (Rom. 15:8), it has to be 
understood in the context of Rom. 11 :17—24 (cf. 15:5 ff.). 

Fundamentally neither circumcision nor uncircumcision have any decisive value 
in God’s sight. The decisive question is how man reacts to the total claim of God. 
He may reject it, as to Paul’s grief many circumcised did, or he may put his faith in 
him and allow this faith to become effective through love (cf. 1 Cor. 7:19; Gal. 5:6; 
6:15; Col. 3:11). Theologically the question of circumcision turns on whether one 1s 
circumcised in heart through the — Spirit (Rom. 2:29; cf. Acts 7:51), and is not 
merely the true Jew, but also the new man through the Gospel. How this bursts the 
bounds of the Law of Moses is shown by Paul’s pointed claim, ‘“‘We are the true 
circumcision, who worship God in spirit, and glory in Christ Jesus, and put no 
confidence in the flesh” (Phil. 3:3). Jesus Christ has made circumcision and uncir- 
cumcision one (Eph. 2:14 ff.), a new creation (Gal. 6:15). 

This new man, however, is put on in the act of — Baptism which is depicted in 
Col. 2:11 f. as spiritual circumcision. When the old man is thus put off and the 
new man put on, old contrasts are suspended by a new reality. In the future there 1s 
neither Greek nor Jew, neither circumcision nor uncircumcision, but “‘Christ is all, 
and in all’ (Col. 3:9 ff.; cf. H. Schlier, KEK 7, 208). H-C. Hahn 


(a). W. Eichrodt, Theology of the Old Testament, 1, 1961, 57, 138 f., 420; II, 1967, 252, 288, 
466, 471; J. P. Hyatt, /DB I 629 ff.; D. Jacobson, The Social Background of the Old Testament, 


311 


CIRCUMCISION/CLOTHE 
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EBT I 116 ff.; R. Meyer, peritemnd, TDNT V1 72-84; Moore, Judaism (see index); J. B. Payne, 
The Theology of the Older Testament, 1962, 391 ff.; R. de Vaux, Ancient Israel, 1961, 46 ff.; G. 
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(b). F. R. Lehmann, ‘‘Bemerkungen zu einer neuen Begriindung der Beschneidung,”’ Sociologus 
7, 1957, 57-74; F. R. Lehmann and K. Galling, ““Beschneidung,”” RGG* I 1090 f.; O. Michel, 
Der Brief an die Romer, KEK 5, 1959°, 98 f.; H. Sahlin, Die Beschneidung Christi, Symbolae 
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Clothe, Naked, Dress, Garment, Cloth 

In Gk. dressing and undressing are expressed by various modifications of the root 
dyd. There are a number of terms in the NT for different articles of clothing, the 
commonest being himation. esthés is used for a specially valuable garment, e.g. a 
shining, white one, twice in the Lukan writings, and 3 times in John. sto/é, which 
represents the long outer garment and which may indicate its wearer’s social 
standing, occurs 5 times in Rev., and twice each in Lk. and Mk. In the LXX stolé 
is used especially for the priestly garment. In Mk. 12:38 it is the garment of the 
scribes, and in Rev. that of the glorified martyrs. gymnos, naked, has always a 
negative connotation. 


| mvc yopvdc (gymnos), naked; youvac@ (gymnazo), exercise, 
train ; youvacia (gymnasia), exercise; ypuvotnc (gymnotes), 
nakedness. 


CL 1. gymnazo is found in secular Gk. from Aesch. onwards. As a trans. vb. it 

means to train someone or oneself; when intrans. it means do gymnastics. Since 
athletics were carried out naked, we can easily understand why the vb. was de- 
veloped from gymnos (Homer onwards), naked (lit.), undressed, robbed of one’s 
clothes (Appian), without an outer garment (Hesiod), poorly dressed (Dem.), and 
(fig.) unveiled, bare. The closely linked sub. gymnotés, seldom used in secular Gk., 
means (lit.) nakedness, bareness, (fig.) bareness, bitter need; gymnasia means 
exercise. 

2. In Gk. philosophy gymnos and gymnotés are used to describe the state of the 
soul, when it is separated from the body (Plato). In later classical religion the 
concept of the body as the garment of the soul is widespread. gymnasia is used fig. 
for debate (Plato). 


oT 1. In the LXX gymnos is found in the sense of extreme helplessness (Isa. 58:7; 
Ezek. 16:22). This helps us to understand the fig. use in Job 26:6. Even the 
realm of the dead cannot hide itself from God but is manifest to him in its complete 
helplessness. gymnotés, nakedness, is found only in Deut. 28:48. 
2. In late Jud. too gymnos is found with a double meaning. It is so used by 
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Josephus and especially Philo. In parts of Jewish apocalyptic it becomes a major 
concept with the meaning uncovered, without a covering for the body. 


NT 1. The NT use of gymnos and its group is the same as in secular Gk.: 

(a) Itis found 16 times and varies in meaning from completely naked (Mk. 14:52) 
to forcibly stripped (Acts 19:16) and inadequately dressed (Matt. 25:36, 38, 43 f.). 
In Jn. 21:7 the meaning is somewhat different. RSV renders well ‘‘he was stripped 
for work’’, for a boat-man worked without his outer garment on. Peter put his 
outer garment on, so as not to stand gymnos before Jesus. The fig. use, unveiled, 
disclosed, revealed, made clear, is found in Heb. 4:13; 1 Cor. 15:37; 2 Cor. 5:3; 
Rev. 3:17; and 16:15 (cf. NT, 2). 

(b) gymnotés in a material context meaning nakedness, bareness, bitter need, 
extreme poverty, is found in-Rom. 8:35 and 2 Cor. 11:27. It can be extended to 
mean spiritual poverty in an unfavourable sense (Rev. 3:18). 

(c) gymnazo, train, is used only metaphorically in the NT in 1 Tim. 4:7; Heb. 
5:14; 12:11; and 2 Pet. 2:14. 

(d) gymnasia is found only in 1 Tim. 4:8 with the meaning of training, exercise. 
Paul is not attacking Gk. athletics, but a mistaken asceticism, as is shown by the 
context. 

2. Of this word-group gymnos is the only one that has theological importance in 
some of the passages where it is found. 

(a) No one can hide himself from the word of God (Heb. 4:13). It completely 
lays bare, and nothing can be hidden. 

(b) In 1 Cor. 15:37 Paul compares the “naked grain’ (NEB), which is sown in 
the earth, with the plant that emerges from it. Formerly men were less concerned 
with the biological process that lies behind the development from “‘naked grain” to 
full-grown plant. They wondered rather at the miracle of God’s creation of a new 
plant after the old had died in the ground. Paul saw a type of the > resurrection 
of the dead in creation. Just as new plant-life springs up from the naked grain, so 
God causes the resurrection — body to come into being through the death of the 
earthly body. The continuity between the old and the new body is historical rather 
than material. ; 

(c) In 2 Cor. 5:3 gymnos is used meaning without a body covering. The theolo- 
gical interpretation is difficult and there are 3 possibilities: 

(i) Paul assumes that between death and the coming of Christ there is an inter- 
mediate state marked out by “‘nakedness’’, i.e. by existence without a body. Paul 
would gladly have avoided this state by being alive at the time of the Parousia. For 
it means that the redeemed then living will have the heavenly body put on over the 
old one (ependyesthai; —> dyd, below). Paul shrank from — death because it would 
mean his being “‘unclothed’’. 

(ii) gymnos may express the fate of the unredeemed. The damned do not receive 
a body of glory. This concept is found later in the Samaritan liturgy. 

(iii) Modern German scholars for the most part assume that Paul is combatting 
gnostic concepts in Corinth. The gnostics denied that they had, or even wanted, 
‘“‘a heavenly habitation” (2 Cor. 5:2 NEB; cf. Corp. Herm.). The gnostics’ goal 
was being unclothed (ekdyd; — dyd) of every form of body; the rising up of the 
naked ego freed from the body (cf. R. Bultmann, Theology of the NT, I, 202). The 
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Christian cannot desire bodilessness as the goal of — redemption, for it would rob 
him of communion with God. Paul longed for the new heavenly dress, so that the 
unclothing, i.e. death, should not end in his being naked, in his bodilessness, but in 
a new existence in a God-given body. 

(d) gymnos can mean inner poverty as in Rev. 3:17 and 16:15. ((Tr.) The latter 
verse may allude to the custom in the Jerusalem temple of setting on fire the 
clothes of Levitical sentries found asleep at their posts (Middoth |:2).) The same 


is true of g}mnoteés in Rev. 3:18. H. Weigelt 
[tei O0w/ dv (dyd/dyno), set, dress; éxdUw (ekdyd), undress; 
So tek OvOpal (apekdyomat), undress, strip; améKdvaic 


(apekdysis), laying aside; évdvw (endyd), dress, clothe; émevdvopmal (ependyomai) 
put on over; azotiOnut (apotithémi), put off; azd0eaic (apothesis), putting off, 
removal. 


cL 1. dyd occurs in secular Gk. only in Theophr. with a trans. meaning to sink. 

From Homer onwards dyé, dyno and dyomai are frequently found used intrans. 
of the going down or sinking of the sun; fig. they mean put on, die, arm oneself, 
e.g. with strength. 

2. The compound ekdyé (Homer onwards) means (trans.) undress; (intrans.) 
undress oneself, rid oneself of, extract oneself from, escape. Artemidorus uses it 
metaphorically of the laying aside of the covering of the body. 

3. apekdyo, undress, disarm, and its noun apekdysis, laying aside, are not found 
earlier than the NT. 

4. endyo (Homer onwards) means (trans.) dress, clothe; it takes an acc. of the 
thing (Homer), or a double acc. of the person and thing (Aristoph.). Intrans. it 1s 
used lit. (Homer) meaning dress oneself, put on, e.g. a garment, weapon, and fig. 
meaning assume qualities, virtues (e.g. take courage, Aristoph.), later also assume 
the part of a person (e.g. play the role of Tarquin, Dionysius of Halicarnassus). 

5. The double compound ependyomai is found with the meaning put on over 
(Hdt. onwards). 


oT In the LXX and late Jud. this word-group is used essentially as in secular Gk., 
though the words listed under cL 3 and 5 are not found in the LXX, 

1. dyno is used lit. in Gen. 28:11; and fig. in Jon. 2:5(6). 

2. ekdyéo is used trans. in Gen. 37:23; Hos. 2:3(5); and intrans. in Isa. 52:11 and 
Prov. 11:8. 

3. endyé for the Heb. /abas is used lit. in Gen. 3:21 and fig. in Job 29:14 
(righteousness), Isa. 52:1 (strength), Ps. 132:16 (salvation), | Macc. 14:9 (glory), 
Job 8:22 (shame), Ezek. 7:27 (despair). 

4. ependyo is found only in later Jewish and Gnostic writers. 


NT 1. dynd is found only in Mk. 1:32 and Lk. 4:40, both times of the setting of the 
sun. 
2. The meaning of ekdyo (4 times in the Synoptics and once in 2 Cor.) is the 


same as in secular Gk. 
(a) The lit. meaning is found in Matt. 27:28, 31; Mk. 15:20 and Lk. 10:30, each 
time in the sense of stripping a person of his clothes. 
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(b) The fig. meaning is found in 2 Cor. 5:4. Paul uses it without an obj. in the 
sense of undressing oneself, losing the garment of the body: “‘not that we would be 
unclothed’’. Three general lines of interpretation may be traced: 

(i) Paul longed for Christ’s return before his death, because death would bring 
with it an intermediate, bodiless state (~ gymnos), an existence in nakedness. So 
Paul did not wish to lose his garment, his — body, through — death, but desired 
to be further clothed at the Parousia. His longing for deliverance (Rom. 8:23; 2 
Cor. 5:6) is one of the arguments against this interpretation. 

(ii) Paul did not want to lose the garment of his body, because its loss is the 
fate of the unbelievers, who would lose their earthly body in death, whether before 
or during the Parousia, and would receive no heavenly body, as would believers. 
A major argument against this is that Paul was looking forward to fellowship with 
Christ in the intermediate period (Phil. 1:23). 

(iii) Paul was combatting a Gnostic group in Corinth. The Gnostics longed to be 
freed of the covering of the body (— gymnos). This interpretation is supported by 
the fact that Paul is not stressing being unclothed, but being further clothed. So 
Paul is contrasting the ideal of the Gnostics of not being clothed with the being 
further clothed with the new body. 

Like ekdyomai we find apotithémi used fig. in the NT for the laying aside of 
carnal qualities (Rom. 13:12; Eph. 4:25), even one’s whole being in so far as it lies 
under the power of the former age. ‘“‘Put off your old nature” (Eph. 4:22; cf. Col. 
3:9) so as to “put on the new nature” (Eph. 4:24; Col. 3:10; Gal. 3:27, cf. Rom. 
6:4f.). In 1 Pet. 3:21 apothesis is used for the removal of dirt, and in 2 Pet. 1:14 
for the putting off of the earthly body, i.e. death. 

3. (a) apekdyo is found in Col. 2:15 and 3:9. In the latter the obj. is a thing: 
“vou have put off the old nature’’. The use of the double compound is probably 
to stress that it is a complete putting off and putting away, which makes a falling 
back into the former manner of life impossible. In Col. 2:15 it has the force of 
undressing, rendering powerless. It is actually a mid., lay aside something for 
oneself. Hence Ambrose and Augustine understood it to mean the laying aside of 
the flesh. Gk. expositors, including Origen, take it as having an act. force. They were 
correct, for in Koine Gk. the mid. could be used as an act. God has “undressed”’ 
the principalities and powers (~ Beginning). Behind the picture lies an oriental 
custom. When the possessor of high office was deposed, he had to put off his robes 
of office. In the same way God stripped the principalities and powers of their 
honours and gave their power to the one to whom it alone belonged, Christ. In 
other words, the background of Col. 2:15 is not the battlefield, for which there are 
no parallels, but the royal court. 

(b) apekdysis occurs only in Col. 2:11, where it is used metaphorically. Paul 
uses it to describe the true — circumcision, “‘a circumcision made without hands’’, 
“the circumcision of Christ”. It consists of the putting off of the body of-flesh, 
which the Christian experiences in — baptism, and baptism is being buried with 
Christ (Col. 2:12). In this case the double compound may have been used polemi- 
cally against the inadequacy of Jewish circumcision. 

4. endyo is used 28 times in the NT (10 times in the Synoptics, once in Acts, 14 
times in the Pauline writings, 3 times in Rev.). Alongside its lit. meaning (Matt. 
27:31) it is often used fig. 
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(a) With the acc. of the thing put on: the spiritual armour (1 Thess. 5:8; Eph. 
6:11; Rom. 13:12), Christian virtues (Col. 3:12), the spiritual, resurrection body 
(1 Cor. 15:53). 

(b) With the acc. of the person: put on Christ (Gal. 3:27; Rom. 13:14). This is 
done both by — baptism and by — faith. Faith and baptism stand here in para- 
doxical tension, as though inseparably linked. Were we to regard this purely 
formally, Paul’s linguistic usage would suggest an approximation to the rituals of 
the mystery religions. In them the initiates sought to identify themselves with the 
gods by putting on their ritual garments or masks. In fact, however, Paul is con- 
cerned with a new relationship of the personality with Christ. For him putting 
on Christ means the beginning of sharing Christ’s nature. He writes also of the 
putting on of the new man (Eph. 4:24; Col. 3:10). For Paul the new man is identi- 
cal with Christ. 

(c) It is used absolutely in 2 Cor. 5:3: “In the hope of being thus clothed” 
(NEB). Paul did not desire to be freed from having a body, but wished to put ona 
new body which is spiritual. We hear an anti-gnostic note, for the Gnostics longed 
to be freed from the garment of the body, to have — gymnotés, nakedness. This 
being clothed upon will take place at the Parousia. 

5. ependyomai is found only in 2 Cor. 5:2, 4. In contrast to the Gnostics, Paul 
longs to have his heavenly body put on over his present one (see above NT 2 (b) and 
—> gymnos). The mid. is used with a pass. sense. H. Weigelt 


| LLGATIOV | iatiov (himation), garment. 


cL The form himation is technically a diminutive of heima from hennymi, dress. 

It is found from Hdt. onwards meaning a dress, garment, article of clothing. 
In secular Gk. it is not found with a fig. sense until a very late date, e.g. “the walls 
are the garments of the city’’ (Eustath.). 


oT In the LXX himation is used for the Heb. beged, meaning both the outer gar- 

ment and the clothes as a whole. Clothes could be torn as a mark of sorrow 
(Jdg. 11:35) or anger (2 Ki. 5:7; [Tr.] though the king’s action is not necessarily 
to be interpreted as anger.) Because of the personal significance of clothing, it is 
easy to see that a garment can become a symbol of the transient (Isa. 50:9; 51:6, 8) 
and also of God’s salvation and protection (Isa. 61:10; cf. Gen. 3:21). 

In the Rab. writings it is used as a metaphor for repentande, the fulfilling of the 
commandments, good works, study of the Torah, which one wraps oneself in as a 
garment or armour. In Enoch (Eth. and SI.) the garment is used as a symbol of 
salvation. In the Hel. mystery cults the garments had religious functions. The 
Gnostics sometimes used himation as a symbol for life. 


NT himation is used 60 times in the NT, 41 being in the Gospels. It is used lit. for 

clothing in general (cf. Matt. 27:31; Acts 9:39), and more especially for the 
outer garment (cf. Matt. 9:20 f.; Jn. 19:2). It is also used fig. or parabolically (cf. 
Matt. 22:11 f.; Mk. 2:21; Heb. 1:11). The NT reflects both the usage of secular Gk. 
and also the fig. use of the LXX and contemporary Jewish writers. 
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The word has theological importance especially in the following cases: 

1. Where clothes are involved in actions giving a special emphasis to what has 
been said: 

(a) Men tear their garments as a sign of sorrow, when they hear blasphemy 
(Matt. 26:65; Acts 14:14). Paul shook out his garments (Acts 18:6). This should 
be linked with Neh. 5:13. It shows that he no longer felt any responsibility for 
the hardened Jews of Corinth. 

(b) In Mk. 11:7 f. the multitude took their garments to use them as a saddle on 
the donkey and a carpet on the road of the divine rider in his triumph. By this 
symbolic action Jesus was proclaimed king at his entry into Jerusalem. Jesus’ 
kingship was mocked by the purple robe which the soldiers put on him (Jn. 19:2, 
5). 

2. It is used fig. and parabolically: 

(a) In Mk. 2:21 f. par. and Heb. 1:11, quoting Ps. 102:25(26) ff., himation as 
the ‘‘world-garment”’ is a symbol standing for the universe. According to the parable 
in Mk. 2, it is meaningless to use new cloth to patch old rags. ““The old world’s age 
has run out; it is compared to the old garment which is no longer worth patching 
with new cloth; the New Age has arrived” (J. Jeremias, The Parables of Jesus”, 1963, 
118). 

(b) The garment is the symbol of the righteousness promised by God (Matt. 
22:11 ff.). In the parable of the marriage feast the himation, the wedding garment, 
is a metaphor for forgiveness and the promised righteousness (cf. Isa. 61:10: ““He 
has clothed me with the garments of salvation, he has covered me with the robe of 
righteousness’’). Being clothed with this garment is hence a symbol of belonging 
to the community of the redeemed. In Rev. this eschatological dress takes the form 
of — white garments (Rev. 3:4, 5, 18), the —-> white robes washed in the blood of 
the Lamb (Rev. 7:14 stolé). White (leukos) was an eschatological colour. 

H. Weigelt 
(a). L. Bellinger, ‘““Cloth”’, ZDB I 650-55; J. Jeremias, The Parables of Jesus, 1963", 187 ff.; A. 
Oepke, gymnos, TDNT I 773-76; and dyé TDNT II 318-21; J. N. Sevenster, ““Some Remarks on 
the gymnos in II Cor. v. 3,” in J. N. Sevenster and W. C. van Unnik, eds., Studia Paulina in 
honorem J. de Zwaan, 1953, 202 ff.; W. Schmithals, Gnosticism in Corinth, 1971. 
(b). R. Bultmann, Exegetische Probleme des 2. Korintherbriefes, Symbolae Biblicae Upsalienses, 
1947, 1 ff.; W. Michaelis, ““‘Das hochzeitliche Kleid,”’ in Die Gleichnisse Jesus, 1956; E. Percy, 


Die Probleme der Kolosser- und Epheserbriefe, 1946; E. Peterson, ‘““Theologie des Kleides,”’ in 
Marginalien zur Theologie, 1956, 41 ff.; W. Straub, Die Bildersprache des Apostels Paulus, 1937. 


Cold, Hot, Lukewarm 
; woypoc (psychros), cold; Ceatdc (zestos), boiling, hot; 
[expos ydiapoc (chliaros), lakewarm; 0g puny (thermé), heat. 
CL (a) The adjective psychros and the noun psychos (cold) derive from psychdé 
(blow, breathe; make cold). In secular Greek these words are commonly used 
of literal cold, often of liquids, the neuter adjective psychron sometimes standing 
per se for “‘cold water” (Theognis, Herodotus), but also metaphorically, to mean 


“ineffectual” (Herodotus) or “insipid” (Aristophanes), or of persons, “‘cold- 
hearted”’ (Xenophon, Aristotle). 
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(b) zestos, like the verb zed (boil, seethe), is usually literal, but may be applied 
figuratively to the passions of men. zed is used thus in Sophocles and Plato. 

(c) chliaros (cf. chlid, luxuriate, revel, and the Homeric liaros, warm, gentle) 
refers mostly to liquids or to food (Herodotus etc.). 

(d) thermos (hot), thermé (heat) and cognates are very common in both literal 
and metaphorical senses, and are the usual antithesis of psychros and cognates. 
Unlike most of the words under discussion, thermos is freely predicated of persons 


>i) ce 


and actions in the sense “‘hot’’, “‘passionate’’. 


oT In the LXX chliaros never occurs, and derivatives of zed are rare and never 

figurative. psychos (Heb. gér, cold) and the thermé group (Heb. root hamam, 
to be warm) are freely used of temperature. The latter group is also occasionally 
figurative: in particular, thermaino (to warm), used commonly of fire, may be 
applied to the heart (Deut. 19:6; Ps. 39:3; Hos. 7:7). Such metaphors are, how- 
ever, found sparingly in the Greek, being avoided, for instance, in the rendering of 
Hebrew idiom where it speaks of God’s “‘hot’’ displeasure (Deut. 9:19; Ps. 6:1; 
38:1). 


NT (a) Primary Meanings. In Matt. 10:42 the neuter adjective psychron is used 
alone of “‘cold water’. psychos appears at Jn. 18:18, Acts 28:2, and 2 Cor. 11:27, 
always of temperature. 

The otherwise common word thermos is absent from the NT, but thermé (once) 
and thermaino (6 times) are used in two of the above passages where, Paul and 
Peter respectively warm themselves at the fire (Acts 28:2; Mk. 14:54, 67; and Jn. 
18:18 ff.). To be “warmed and filled” with food and clothing are the fundamental 
necessities of the destitute (Jas. 2:16; cf. 1 Tim. 6:8), and James insists on a practical 
faith which will supply them to a brother in need. 

(b) Metaphorical Meanings. The verbal forms psyché and zed are applied to 
spiritual fervour (of love growing cold, Matt. 24:12; “fervent in spirit”, Acts 18:25; 
Rom. 12:11). 

(c) The principal NT interest of the word-group attaches to the only occurrences 
not thiis far noted. Some aspects of the association of the three words chiiaros, 
psychros and zestos in Rev. 3:15—-16 are unique in surviving Greek literature. Here 
all three are used metaphorically and absolutely of personal character. The passage 
has usually been understood to refer to levels of spiritual fervour, as in (b) above, 
and this assumption accords with the exhortation in Rev. 3:19 (zéleue, be zealous): 
it would be natural to urge earnest endeavour upon the half-hearted. 

The common interpretation is however open to question. The modern sense of 
chliarotés (lukewarmness) is not apparently attested before Athanasius and Nilus. 
And the passage presents ‘“‘cold’” and “hot” indifferently as though both were 
desirable conditions: indeed, ‘‘cold’’ twice precedes “‘hot”’. It is not a matter of 
saying “it is better to be hot or even cold, better even stony indifference than half- 
hearted support”’. 

Rudwick and Green have argued convincingly that the present usage is a bold 
image referring to the water-supply of Laodicea, which was derived from an arti- 
ficial pipeline bringing water which was literally lukewarm and so impure as to 
have an emetic effect (cf. emesai, to spue out). The remains of the aqueduct survive 
and the hypothesis may be verified from the deposits still encrusting the pipes. It is 
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notable that the words “‘hot”’ and “‘cold” are singularly applicable to the waters of the 
two neighbouring and rival cities, Hierapolis and Colossae (cf. Col. 4:13). The hot 
water which produces the celebrated petrified cascades of Hierapolis (Pamukkale) 
was medicinal, being used for the eyes by local people even today (cf. Rev. 3:18b); 
the cold perennial stream at Colossae made that city the earliest natural settlement 
of the valley, though later overtaken by the positional advantage and commerce of 
Laodicea. 

A similar collocation (psychos, chliaros, thermos, zed) is used by Herodotus of 
spring waters (4:181), and Strabo applies zestos to hot springs of the Laodicea dis- 
trict. The whole word-group is used more often of water than of anything else. 
The imagery here is to be explained in vividly concrete terms. 

Lukewarmness should probably be taken as denoting “‘ineffectiveness’’, the 
inadequacy of human effort as a substitute for diverse manifestations of God’s 
giving. The central thought of the letter is that effective service hinges upon res- 
ponse to Christ, not upon human endeavour. The Laodicean Christians are charac- 
terized as those whose wealth and self-sufficiency prompted them to work by their 
own resources rather than recognize their need of Christ, just as their city had 
recently recovered from an earthquake disaster “‘by its own resources” (Tacitus, 
Ann. 14,27). The point is reinforced by a series of images derived from notable 
industries and achievements of their city. They were “‘rich and had need of noth- 
ing’? — but they must do their business with Christ if they are to obtain the real 
spiritual goods. In a city which sold eye-ointments the church is spiritually blind: 
Christ alone can supply it with vision. The same thought runs through the refer- 
ences to ‘‘gold” and “‘white raiment’: Laodicea was a great banking centre which 
had amassed wealth from trade in the wool of black sheep. 

The appeal of Christ to the individual for admission into the inward fellowship 
of the heart (Rev. 3:20) may be set against this collocation of images. The message 
of the other letters “‘is essentially didactic, the Laodicean is kerygmatic; whereas 
the call to repentance in the others is admonitory..., here it is promissory”’ 
(Rudwick and Green). Cf. also Origen’s application of “Jukewarm”’ to the unre- 
generate man (De Principiis 3,4, 3). C. J. Hemer 


W. M. Ramsay, Cities and Bishoprics of Phrygia, I, 1895, esp. 48-9, 85-6; W. M. Ramsay, The 
Letters to the Seven Churches, 1904, 413-30; M. J. S. Rudwick and E. M. B. Green, “‘The Laodi- 
cean Lukewarmness’”’, ExpT 69, 1957-8, 176-8; P. Wood, “Local Knowledge in the Letters of the 
Apocalypse’, ExpT 73, 1961-2, 263-4. 


Come 


The words discussed below have all to do with movement with regard both to 
place and time. erchomai (come) is capable of a wide variety of meanings through 
the addition of various prefixes. The verbs formed from the root anta (against) 
focus attention on arrival at the goal, reaching the destination, and attaining what 
one set out for. Apart from their broad, general usage, these words have a special 
significance in connection with the saving acts of God in the world. This is expressed 
in spatial terms when we speak of the coming and second coming of Christ. At the 
same time, this language has a temporal aspect. — also Present and — Goal. 
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3 épxopual (erchomai), come, appear; éAsvaic (eleusis), 
| EPYOUal | ae 
| coming, advent; eicépyoual (eiserchomai), come in, 
enter; anépyouat (aperchomai), go away, depart; mapeicépyopal (pareisercho- 
mai), come in, step in; zeplépxopal (perierchomai), wander; mpoépyopal (prosr- 
chomai), go forward, advance, proceed; mpooépyopal (proserchomai), go to, 
approach, accede to; ovvépyoual (synerchomai), come together, assemble; 
dlépyxopai (dierchomai), go through, come through; é¢€épyopai (exerchomai), go 
out, come out, get out; émépyopal (eperchomai), come, come along, approach; 
71a, pépxopat( parerchomai), go by, pass by, pass; #/w (héko), have come, be present. 


CL & OT erchomai, with the Hel. fut. eleusomai, aor. élthon and éltha, perf. elélytha, 

occurs in secular Gk. from the time of Homer and also in the LXX. It means to 
come or go, mostly in the lit. sense. The direction of movement is determined by 
prepositions like apo (from), eis (into, to), ek (out of). It is used metaphorically in a 
temporal sense: erchontai hémerai, days are coming (1 Sam. 2:31; 2 Ki. 20:17 and 
often); and also of destruction which comes upon men (Prov. 1:26; 6:15). The rare 
noun eleusis is formed from the fut. eleusomai and has been traced to Dionysius of 
Halicarnassus (fl. 30 B.c.). It denotes arrival. But in the NT it is used only in Acts 
7:52 of the coming of Jesus (cf. G. D. Kilpatrick, “‘Acts vii, 52, eleusis”, JTS 46, 
1945, 136 ff.) and in Lk. 21:7 v.l. and 23:42 y./. of the second coming of Christ. 
(Both these variant readings are in the Codex Bezae, cf. Metzger, 181.) héko is used 
virtually as a synonym for erchomai. It meant originally the state of having come. 
Hence, in the Hel. period the conjugation is often perfect: héka (fut. héx06, aor. 
héxa). The original perfect sense is not always to the fore. The use of these two 
words in the LXX and the NT passes over into each other. This also applies to the 
metaphorical use of héké (cf. Isa. 47:11; Ezek. 7:10, 12). 

Greek Hellenistic piety could speak in terms of the divinity coming to men and 
men coming to God. The prayer summons elthe, come (cf. Ps. 80:2 (79:3)), is found 
in ancient prayer texts and magical papyri (cf. J. Schneider, 7DNT II 927). But 
apart from the formal similarity, there is no connection between pagan and 
biblical worship. 

In the LXX the words are used mainly in their original, literal sense. But in the 
light of its purpose, coming may have a religious significance. A man comes to 
sacrifice (1 Sam. 16:2, 5), and to worship and praise God before the sanctuary 
(Lev. 12:4; 1 Ki. 8:42; Ps. 100:2, 4). The heathen also go into the house of their 
god (2 Chron. 32:21). The composite eiserchomai is also used to denote such coming 

In a metaphorical sense, prayer and supplication (2 Chron. 30:27; Ps. 88:3; 119: 
170) and man’s cries (Exod. 3:9; Ps. 102:2) are said to come before God. Refe- 
rences to the coming of the Gentiles to Israel and thus to God are bound up with 
messianic expectation (Isa. 60:5f.; 66:18; Jer. 16:19; Hag. 2:7). OT writers 
frequently mention God’s coming in judgment. The days of judgment are already 
spoken of by Hosea (9:7). The day of Yahweh (— Present, art. hémera) features 
prominently in prophecy (cf. Joel 2:31; Zech. 14:1; Mal. 4:5; Ps. 96:13; 98:9). 
But God comes not only as — judge, but as deliverer (Isa. 35:4; Ps. 50:3 f., 15; 
Zech. 14:5 ff.). He comes as the saviour who feeds his flock, the redeemer who 
takes away the sin of Jacob, and the bringer of — light to — Jerusalem (Isa. 40:10 f. 
59:20; 60:1; - Redemption). The — hope of God’s coming is bound up with 
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messianic expectation. The Messiah (—> Jesus Christ, art. christos) will come as the 
king of peace (Zech. 9:9), and the one who has been blessed in the — name of the 
Lord (Ps. 118:26). Dan. 7:13 speaks of the coming of “‘one like a > son of man.” 
In the first instance, this is related to the — kingdom given to ‘“‘the saints of the 
Most High” (vv. 22, 27). But because a kingdom cannot be thought of without a 
king, the son of man here was identified with the Messiah even in pre-Christian 
times (cf. Eth. En. 46:3 f.; 48:2). The Qumran writings indicate a lively expectation 
of the coming Messiah or Messiahs (1QS 9:11; 1 QM 9:7 f.; CD 12:23; 20:1; cf. 
F. F. Bruce, The Teacher of Righteousness in the Qumran Texts, 1957; H. Ringgren, 
The Faith of Qumran, 1963, 167-98). On rabbinic messianic expectation see SB 
IV 2, 872 ff.; J. Klausner, The Messianic Idea in Israel, 1955, 427 ff., 440 ff.; S. 
Mowinckel, He That Cometh, 1956; G. Scholem, The Messianic Idea in Judaism, 
1971, 1-36. 


NT 1. The NT use of erchomai and héko follows secular Gk. usage. The original, 

spatial meaning is dominant. But it merges into a religious meaning. Coming to 
Jesus (Jn. 1:39, 47) leads to — discipleship. There are the same overtones in the 
coming of the wise men from the East (Matt. 2:2) which is also symbolic of the 
coming of the heathen. It points to their entry into the — kingdom of God (Matt. 
8:11; Rom. 11:25). The metaphorical sense of events coming in time also occurs, 
especially in eschatology: the days or hour are coming when... (Matt. 9:15; Mk. 
2:20; Jn. 2:4 and often); the fullness of time comes (Gal. 4:4), as does the message 
of faith (Gal. 3:23, 25), wrath (Eph. 5:6), and judgment (Rev. 18:10). 

2. The addition of various prefixes to erchomai to form compounds gives a wide 
range of meaning. Usage here generally agrees with secular Gk. and the LXX. 

(a) aperchomai means to go away literally (Gen. 18:33; Mk. 1:35; 6:46; 14:39 
where Jesus ‘“‘went away and prayed’’). apé/thon opiso is used of the sons of Zebedee 
who followed Jesus (Mk. 1:20; cf. Job 21:33). It is a Hebraistic construction (Funk 
§ 193(1)). The use of opisé (after) reflects the LXX rendering of Heb. ’ah*ré (after) 
(Moulton, Grammar, III, 277). aperchomai is also used in the opposite sense of 
going away from Jesus (Jn. 6:66; Jude 7). It is used metaphorically in the sense of 
pass away (of woes in Rev. 9:12; 11:4; and of “‘the first earth” and ‘‘the former 
things” in Rev. 21:1, 4). 

(b) dierchomai means to go through or come through (1 Macc. 3:8; Acts 14:24 
etc.). It is used of death coming to all men (Rom. 5:12) and of Jesus as the great 
high priest passing through the heavens (Heb. 4:14). 

(c) eiserchomai, come in, enter, is used of the entry of the Israelites into the 
promised land (Num. 14:30; 15:2 etc.), and of the Lord’s entry into his temple 
(Ps. 24:7, 9). In the NT it is used lit. of entering the temple or synagogue (Lk. 1:9; 
4:16). syneiserchomai means to enter with, and is used of Jesus entering the boat 
with his disciples and of Peter entering the court of the high priest with Jesus (Jn. 
6:22; 18:15). It is used metaphorically of entering the kingdom, — life and — rest 
(Matt. 18:3; Heb. 3:11, 18). 

(d) exerchomai, go out, come out, get out, is used in both the LXX and the NT 
mostly in a lit. sense (e.g. Gen. 4:16; Matt. 14:14). But it is also used metaphorically 
of the coming forth of the Messiah (Isa. 11:1; Mic. 5:2; Matt. 2:6), and of the law 
and righteousness which proceed from the mouth of God (Isa. 2:3; 45:23; 51:4). 
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In the NT it is also applied to news (Matt. 9:26 and often), the emperor’s decree 
(Lk. 2:1), the word of God (1 Cor. 14:36 “Did the word of God originate with 
you?’ RSV), demons (Mk. 1:25 f.), and the thoughts of the heart (Matt. 15:18 f.). 
In Johannine language it is used of Jesus’ coming forth from God (Jn. 8:42; 13:3 
etc., cf. Mk. 1:38). 

(e) eperchomai, come, come along, approach, is an intensive form of erchomai. It 
is used lit. (Acts 14:19), in a hostile sense (Lk. 11:22), and temporally in a neutral 
sense of the coming ages (Eph. 2:7). It denotes the coming of an imminent evil 
(Gen. 42:21; Lk. 21:26, 35; Jas. 5:1 and often) and of the coming of the Spirit (Isa. 
32:15 v..; Lk. 1:35; Acts 1:8). 

(f) parerchomai, go by, pass by, pass, is used locally (Gen. 18:3; Mk. 6:48; Lk. 
18:37) and of time (Mk. 14:35). It also has the meanings of come by. (Lk. 12:37), 
and pass away (of time Sir. 42:19; 1 Pet. 4:3; of wealth, heaven and earth Wis. 5:9; 
Matt. 5:18; 24:35), and transgress (commands, Isa. 24:5; Lk. 15:29). 

(g) pareiserchomai is found in Polybius in the 2nd cent. B.c., but is rare. It means 
to come in or step in, and is used of the coming in of the law (Rom. 5:20) which has 
a subordinate purpose in God’s plan of salvation, and of false brothers who have 
slipped into the church at Jerusalem (Gal. 2:4). 

(h) perierchomai, wander (Jos. 6:6, 10). It is used of Jewish itinerant exorcists 
(Acts 19:13), the circuit made by Paul around the coast of Sicily (Acts 28:13), of the 
going around from house to house of young widows (1 Tim. 5:13), and of the roam- 
ing around of the persecuted witnesses to the faith (Heb. 11:37). 

(i) proerchomai, go forward, advance, proceed (Gen. 33:3, 14; Acts 20:5; 2 Cor. 
9:5). It is used in a metaphorical sense of the precursor of Christ (Lk. 1:17; cf. y.l. 
proseleusetai). 

(j) proserchomai, go to, approach, accede to, is used mostly lit. in the LXX and 
NT (e.g. Gen. 42:24; Matt. 5:1). It is used in a cultic context of the people (Ex. 16:9) 
and the priest (Lev. 9:7 f.) before God. It is chiefly used in the LXX for the Heb. 
garab (approach, come near). This usage continues in the Qumran writings. In the 
NT Heb. 4:16 speaks of drawing near to the throne of grace (cf. Ezek. 44:16). Heb. 
10:22 and 11:6 speak of the believer’s drawing near to God in a way which far 
exceeds the prerogative of the high priest. In a more general sense Sir. 6:18 f. refers 
to drawing near to wisdom, and | Tim. 6:3 of acceding to, or agreeing with “sound 
words.” 

(k) synerchomai, come together, assemble (Exod. 32:26; Mk. 3:20; 1 Cor. 
11:17 ff.; 14:23, 26, of a crowd or the local church); come with, accompany (Tob. 
12:1; Lk. 23:55; Acts 1:21); and come together in the sense of sexual union (Wis. 
7:2; Matt. 1:18; 1 Cor. 7:5). 

3. (a) The idea of coming has a fundamental theological significance in relation 
to the coming of Christ, and the coming of God and his» kingdom. The 
statements about his having come in all the gospels indicates Jesus’ messianic 
self-consciousness. The synoptic gospels present Jesus as having come to preach the 
—> gospel, not to destroy the — Law but to fulfil it, to call sinners to — repentance, 
not to bring peace but a sword and to cast fire upon the earth (Mk. 1:38 f.; Matt. 
5:17; 9:13; Mk. 2:17; Lk. 5:32; 12:49). The Son of man has come to give his life a 
ransom for many, and to seek and to save the lost (Matt. 20:28; Mk. 10:45; Lk. 


19:10). 
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Rudolf Bultmann regards the ‘‘I-Sayings”’ of Jesus in the gospels as inauthentic 
(The History of the Synoptic Tradition, 19687, 150-166). He sees them as the inven- 
tion of the early church which put them into the mouth of Jesus. But this does not 
explain how this belief arose, if Jesus did not have such an awareness of his calling 
(— I am). 

Jn. bears witness to Jesus as the — light of the world (Jn. 1:9; 3:19; 8:12) who 
came to give to those who belong to him — life in all its fullness (Jn. 10:10). He did 
not come to judge the world, but to save it and to bear witness to the — truth (Jn. 
12:46 f.; 18:37). He has come in the name of the Father. He has come from God 
and has returned to him (Jn. 5:43; 8:42; 16:28). 

John the Baptist went before him (Lk. 1:17). He too has “‘come’’, and is indeed 
the — Elijah who is to come again (Mal. 4:5; Matt. 11:14, 18; 17:10; Mk. 9:11). 
John pointed to one mightier than himself who would come (Matt. 3:11; Mk. 1:7; 
Lk. 3:16). Jn. lays special stress on the preparatory significance of the Baptist. He 
is not himself the light, but has come to bear witness to the light. Jesus is the Lord 
who was before him, even though he came after him (Mk. 1:7; Jn. 1:7, 15, 27). 
(See further C. H. H. Scobie, John the Baptist, 1964, 62-79.) 

(b) The coming of Jesus in the — flesh (1 Jn. 4:2) gave rise to the doubt which 
even the imprisoned John entertained: “‘Are you he who is to come, or shall we 
look for another?” (Matt. 11:3 RSV). The people at Jerusalem greeted the saviour 
king who came to them with Ps. 118:25 f. (Matt. 21:9; Mk. 11:9 f.; Lk. 19:38). 
But his death on the — cross set a question mark against Jesus’ messianic claims 
(Matt. 27:42; Mk. 15:31; Lk. 23:35; Jn. 19:19 ff.). Through his resurrection Jesus 
is ‘designated Son of God in power” (Rom. 1:4 RSV). This power will also be mani- 
fested in the world. Therefore, the certainty that Jesus will come again in power and 
glory belongs to the Easter message. In the synoptic gospels this faith in the coming 
of Christ is formulated in terms of the messianic interpretation of Dan. 7:13. The 
Son of man will come in the clouds of heaven (Matt. 24:30; Mk. 13:26; Lk. 21:27; 
and Matt. 26:64; Mk. 14:62; Lk. 22:69). Christ will come as — judge (Matt. 16:27; 
25:31; 2 Cor. 5:10; Rom. 2:6; 14:10). It makes no material difference if God is also 
spoken of as judge (Matt. 10:32 f.; Mk. 8:38; Lk. 9:26; Rev. 3:5; 2 Tim. 2:12). 
The strength of this hope which fills the whole NT is shown by the prayer-cry 
maranatha (1 Cor. 16:22) which was an early Aram. expression meaning “‘Our 
Lord, come!”’ It is reflected in the prayer at the end of Rev.: ““Come, Lord Jesus!” 
(22:20; — Present, art. maranatha). 

Prayer for the coming of the Lord is bound up with prayer for the coming of the 
—> kingdom of God (Matt. 6:10; Lk. 11:2). The coming of the Messiah is not to be 
separated from the coming of the kingdom (Matt. 16:28; Lk. 22:29 f.). False — 
prophets, messiahs and even the — Antichrist will precede the coming of Christ 
(Mk. 13:22 f.; Matt. 24:24; | Jn. 2:18; 2 Thess. 2:3 ff.). The day and hour of this 
coming is known neither by the angels in heaven, nor even the Son, but only the 
Father; it is not granted the disciples to know (Mk. 13:32; Matt. 24:36; Acts 1:7). 
The Lord will come suddenly like a thief in the night (Matt. 24:42 f.; Lk. 12:39; 
1 Thess. 5:2). Therefore, the disciples must be awake (Matt. 24:44; 25:13). Al- 
though the timing of this coming is never laid down in the NT, the hope that it will 
be soon is not precluded (Rev. 22:20). It is always imminent. 

(c) The Fourth Gospel sees Easter and Pentecost in the light of the coming of 
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Jesus and — the Spirit. In departing, Jesus does not leave his disciples as orphans, 
but returns to them as the living one. He will reveal himself to those who love him. 
The Father and the Son will come to them and will make their home with them 
(Jn. 14:16 ff.). Jesus promises help in the coming of the paraklétos (Jn. 14:16, 26; 
15:26; 16:7; cf. 16:12 ff.; 1 Jn. 2:1; ~ Advocate, Paraclete). He has the task of 
bearing witness to Jesus. As the Spirit of truth he will lead the disciples into all 
—> truth. This does not mean, as some have supposed, the abandonment of the 
early church’s hope for the future. The thought of the last judgment and resurrec- 
tion is firmly held by Jn. and is indissolubly linked with the person of Jesus (5:25, 
29; 6:39, 44, 54; 11:25 f.). Jn. stresses the close connection between the saving pre- 
sence of Christ who has already come and the future. This finds classic expression 
in the statement “‘the hour is coming and now is” (4:23; 5:25). 

(d) Men are now called to come to this» Lord who has come and who will 
come. Jesus refers to this in the parable of the great supper (Matt. 22:1—-14; Lk. 
14:16—24). But the invitation results in a refusal to come. The same picture comes 
in Jn. 5:40; 7:37. Clearly it is not a matter of physical presence or the expression 
of interest. The gospels are concerned with following Jesus (Mk. 1:20; Matt. 10:38; 
Lk. 14:27; Matt. 16:24; Mk. 8:34; Lk. 9:23; — Disciple, arts. akolouthed and 
opiso). In Jn.’s terminology akoloutheod (follow) and pisteud (believe) stand close 
together (— Faith). The fact that Christ has already come is the basis of man’s 
access to him. But in the last analysis man’s response to this invitation is the work 


of God’s grace (Jn. 6:37, 44). W. Mundle 
; | Katavta@ (katantad), come to, arrive at; dazavtaw 
| KATAVTAW a : ; : se 
(apantad), meet; vmavtd@ (hypantad), meet; amadvtyaic 


(apantésis), meeting; bmavtyaic (hypantésis), meeting, coming to meet. 


CL katantaé is found in secular Gk. from Polybius (2nd cent. B.c.). It meant 

originally to come to, and denotes movement towards a goal, primarily a place 
such as a town. In a metaphorical sense it denotes the attainment of an objective, 
or conversely something which comes to us. 


oT Use of the word in the LXX is restricted to 4 passages in 2 Macc. and 2 Sam. 

3:29. But these reflect important shades of meaning. It is used lit. in the sense 
of coming to Jerusalem or Tyre (2 Macc. 4:21, 44). It is used metaphorically of 
attaining to the status of high priest and of men reaching the full measure of sin 
(2 Macc. 4:24; 6:14). In 2 Sam. 3:29 it translates the Heb. Ad/ (lit. “turn upon’’), 
and is used of Yahweh requiting blood guilt on the head of Joab. 


NT 1. In the NT the word occurs only in Acts (9 times) and Paul (4 times). In Acts 
it is used almost exclusively in the lit. physical sense of arrive at (in the case of 
Paul and the places he arrived at on his missionary journeys, cf. Acts 16:1; 18:19, 
24). It occurs once in a metaphorical sense. In his address to Agrippa, Paul declared 
that the twelve tribes of Israel hope to attain the promise made by God to their fore- 
fathers, as they earnestly worship day and night, and that this was the theme of his 
preaching. 
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2. This expression is related to Paul’s usage which is always metaphorical. The 
ultimate goal of the Christian life is to attain to the resurrection of the dead (Phil. 
3:11). Eph. 4:13 speaks of all Christians attaining to the unity of faith and the 
knowledge of the Son of God. Bound up with the attainment of this goal is the 
maturity, firm faith, and growth in love which unite the church with Christ its head 
(Eph. 4:14 ff.). 

Paul also speaks of a movement from God to man. 1 Cor. 10:11 speaks of us 
‘““apon whom the end of the ages has come.”’ Heb. 9:26 contains a similar expres- 
sion: ‘‘at the end of the ages” (— Time, art. aidn) Christ has appeared to put away 
sin by the sacrifice of himself. The movement is directed by God towards its end; 
with us it has now attained its goal. The thought also contains the certainty that, 
with Christ who inaugurates the end of the ages, a new world era and order of things 
has begun. Admittedly this is apparent only to the believer. Nevertheless, the form 
of this — world is passing away (1 Cor. 7:31). This movement that comes from 
God is also to be seen in the fact that the Word of God has reached the churches 
(1 Cor. 14:36), and that it is spread abroad by them. This — word is the apostolic 
message which reaches its goal in the churches as they receive it as the Word of 
God (1 Thess. 2:13). 

3. Alongside katantao, the NT has two other verbs which are related in both form 
and sense. apantad (Mk. 14:13; Lk. 17:12) and Aypantao (Matt. 8:28; Lk. 8:27) 
both mean meet, and the related nouns apantésis (Acts 28:15; 1 Thess. 4:17) and 
hypantésis (Matt. 8:34; 25:1) mean meeting. The words occur in secular Gk. and 
the LXX always in a spatial sense. This is also true of synantad, meet (Lk. 9:37; Acts 
10:25; Heb. 7:1, 10). It is used in Acts 20:22 in the sense of befall. 

The use of apantésis in 1 Thess. 4:17 is noteworthy. The ancient expression for 
the civic welcome of an important visitor or the triumphal entry of a new ruler into 
the capital city and thus to his reign is applied to Christ. ‘“Then we who are alive, 
who are left, shall be caught up together with them in the clouds to meet the Lord 
(eis apantésin tou Kyriou) in the air; and so we shall always be with the Lord.” The 
same thoughts occur in the parable of the ten virgins. The virgins leave to meet the 
bridegroom (eis apantésin tou nymphiou), i.e. the Lord, to whom they wish to give a 
festive reception (Matt. 25:1). (See E. Peterson, “Die Einholung des Kyrios’’, 


ZSTh 7, 1929-30, 682 ff.; and TDNT I 380 f.) W. Mundle 
[po | LéAA@ (mello), to be about to, to be on the point of, be 
B destined to, intend, propose, have in mind; péAA@v 


(mellén), is a participle used in the sense of to come, future. 


CL mello (imp. emellon; Attic form émellon) is found from Homer onwards. It is 

commonly used with a following infinitive, or absolutely as a participle. The 
action indicated by the infinitive is modified by me/ld, making it dependent upon 
the intentions of the subject. Thus mel/o means “‘I am able to, I can.” More frequent 
is its use in cl. Gk. with a future infinitive: “‘I am in the act of, I am about to, I 
intend to.” Often it simply means “TI shall.’ When the action is seen as compelled 
by the gods, fate or some law, me//o means especially in the imp. “‘to have to.” It 
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denotes something inevitable and determined. But it may be weakened by conjec- 
ture or probability. In that case it means “I may well.’’ When the action in question 
is delayed by reflection so long that it never comes about, me//é means to hesitate. 

The participle me/lén means future, what is about to come. In Aeschylus, Euri- 
pides and Plato, ho mellén chronos (lit. the time to come) means the future. 
Similarly, the noun to mellon means the future, and ta mellonta means future things. 


OT In the LXX mello is often used with a present infinitive, especially in 2 Macc., 
4 Macc., Wis., Job and 6 times in Isa. Mostly it is used as the equivalent of the 
imperfect future form of the Heb. vb. In Job 3:8 it stands for ha‘*tidim, i.e. those 
who are ready to rouse up Leviathan. In Job 19:25 mello translates Heb. ’ah*rén, 
“last”, which EVV translate adverbially as “‘at last.’ In both cases the Heb. is 
difficult. See further E. Dhorme, A Commentary on the Book of Job, 1967, 29, 282 f.; 
H. H. Rowley, Job, 1970, 45, 173. Some LXX manuscripts of Isa. 9:6(5) add patér 
tou mellontos aidnos (father of the age to come). This is the only instance in the LXX 
of ho aidn ho mellon (the age to come). Later it was of great significance in Jewish 
apocalyptic in such works as 4 Esd. and Apoc. Bar. (—> Time, art. aidn. Cf. D. S. 
Russell, The Method and Message of Jewish Apocalyptic, 1964, 223 f., 266 ff.). 


NT 1. In the NT mello has all the meanings that it has in Gk. literature. It means 

to intend, to have in mind in Matt. 2:13; Lk. 10:1; 19:4; Jn. 6:6, 15; 7:35; Acts 
5:35; 20:3, 7, 13; 23:15; 27:30; 2 Pet. 1:12; Heb. 8:5. It occurs frequently with the 
present infinitive (84 times) and occasionally with the aorist infinitive with the sense 
of ‘“‘to be about to’’, “to be on the point of” (Matt. 24:6; Lk. 7:2; 19:11; 21:7; Jn. 
4:47; Acts 3:3; 12:6; 16:27; 18:14; Rev. 3:2; 10:4, 7; 12:4 f.). The participle 
formed from mello is used both as an adj. and as a noun in the sense of future (Lk. 
13:9; 2 Pet. 2:6; Rom. 8:38; 1 Cor. 3:22; 1 Tim. 6:19; Heb. 11:20). ti melleis (Acts 
22:16) means ‘‘Why do you hesitate ?”’ 

2. melld means must, to have to, be certain to, in the context of events which 
happen according to the will and decree of God and which are thus necessary, 
certain and inevitable. It occurs in statements about the saving work of Christ, 
especially his suffering and death. Thus, “‘he began to tell them what was to happen 
to him’? (Mk. 10:32); “the Son of man is to be delivered into the hands of 
men” (Matt. 17:22; cf. 17:12; 20:22; Lk. 9:31, 44; 24:21; Jn. 7:39; 11:51; 12:33; 
14:22; 18:32; Acts 26:23). It is used in connection with Judas’ betrayal (Lk. 22:23; 
Jn. 6:71; 12:4).. It occurs in the context of God’s action in grace and judgment 
(Mk. 13:4; Acts 17:31; Rom. 4:24; 8:13; Gal. 3:23; 1 Thess. 3:4; 1 Tim. 1:16; 
Heb. 1:14; 10:27; 11:8; Rev. 1:19; 3:10). With this may be included prophetic 
utterances made with divine certainty (Acts 11:28; 24:15; 26:22). 

3. Participial forms of me/lé are used both as adjs. and nouns in the sense of 
coming, future (as in NT 1.). In this sense, it is incorporated in an important NT 
eschatological formula, which has taken over the thought of late Judaism and Hel. 
apocalyptic. The basic apocalyptic doctrine of the two ages (— Time, art. aidn) 
provides the foundation for the NT doctrine of the ~ kingdom of God. The 
present age which is passing away has been broken into by the age to come (mellon 
aidn). The coming world (hé oikoumené hé mellousa, Heb. 2:5; cf. Eph. 1:21) is 
alone the realm of Christ. Here in the present world, believers have no abiding 
(menousa) city; they seek the future (mellousa) one (Heb. 13:14). This future city 
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has firm foundations (Heb. 11:10), and has been prepared by God for the patriarchs 
(Heb. 11:16). It is the heavenly city (Heb. 11:16; 12:22), our home and the pro- 
mised rest (Heb. 3:11, 18; 4:3 ff.). It is our refuge from death and judgment. This 
new world is described in terms of future glory (tén mellousan doxan, Rom. 8:18; 
cf. 1 Pet. 5:1). It is already present with God and is ready to be revealed. In the 
light of it, the inevitable sufferings of the present age are to be counted as nothing. 
But he who is afraid to suffer and lives according to the — flesh must die (mellete 
apothnéskein, Rom. 8:13). This is the inevitable outcome of the coming judgment 
and wrath (Matt. 3:7; Acts 24:25). Christ is the coming Son of man (Matt. 16:27) 
and judge (2 Tim. 4:1). In the age to come there is no — forgiveness of blasphemy 
against the Spirit (Matt. 12:32; cf. Mk. 3:29). Godliness is of value as it holds 
promise for the present — life and the life to come (1 Tim. 4:8). It is possible to 
taste the powers of the age to come (Heb. 6:5). Christ is the “‘high priest of the 
good things that are to come”’ (Heb. 9:11 v./. which is very strongly attested [cf. 
Metzger, 668]; it is the marginal reading in RSV, the text having “‘the good things 
that have come’’). These good things of the new age have been secured for the 
believer by Christ’s death. The — law has only the shadow of the good things to 
come (Heb. 10:1). Regulations are “only a shadow of what is to come; but the 
substance belongs to Christ” (Col. 2:17 RSV). This reality is the —- body of Christ, 
the coming one (cf. E. Lohmeyer, Die Briefe an die Kolosser und an Philemon, KEK 
9, 2 196417, 122 f.). As the one to come who inaugurates the new world, Christ is 
seen as the antitype of — Adam in Rom. 5:14. W. Schneider 


(a). Arndt, 310 f., 345, 416, 501 f.; O. Michel, katantad, TDNT III 623-26; S. Mowinckel, He 
That Cometh, 1956; J. Schneider, erchomai, TDNT II 666-84; and heké, TDNT II 926 ff. 

(b). H. Conzelmann, “‘Eschatologie im Urchristentum,” RGG?* II 665 ff.; A von ‘Harnack, “Ich 
bin gekommen,” ZTK 22, 1912, 1 ff.; S. Herrmann, Die prophetischen Heilserwartungen im Alten 
Testament, 1965; E. Jenni, bo’, THAT I 264-69; E. Lohmeyer, Die Briefe an die Kolosser und an 
Philemon, KEK 9, 2, 196412; W. Mundle, Der Glaube an Christus und der historische Zweifel, 
1950, 24 ff.; R. Prenter, ‘“Eschatologie im NT und Urchristentum,” EKL I 115; R. Schnacken- 
burg, ‘‘Eschatologie,”’ L7K III 1088 ff. 

—> Literature under Present 


Comfort, Encouragement 


[ bapoto Jap péw (tharred), Oapoéw (tharsed), be of good courage, 
ee take heart. 


CL tharsed (Homer), like the Attic form tharreo (from 5th-4th cent. B.c.), means, 

to be of good courage, take heart, have confidence. In later Gk. both forms are 
found side by side. The imperative form tharsei, tharseite, take heart, is common in 
classical Gk. usage. A famous example is the exhortation from a pagan mystery 
rite recorded by Firmicus Maternus (4th cent. A.D.), tharreite mystai, ‘“Take heart, 
initiates!” 


oT The dominant form in the LXX is tharseo, tharreo (e.g. Prov. 1:21; Dan. 6:16 

(17)) is less frequent. Only in Prov. 31:11 is it used to render the Heb. batah, to 
trust (not in a religious sense, but of trusting one’s wife). Otherwise it is consistently 
used for yaré’ in the prohibition, “fear not’. Whether it is Moses’ exhortation to the 
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people overcome with fear (Exod. 14:13; 20:20), Elijah’s words of comfort to the 
widow in Zarephath threatened with death by starvation (1 Ki. 17:13), or prophetic 
encouragement to the nation or to Jerusalem (Zeph. 3:16; Hag. 2:5; Zech. 8:13, 
15), comfort and encouragement arise from overcoming — fear and are based on 
confident —> hope in God’s help and promises. 


NT In the NT the form tharseo appears 3 (possibly 2) times in Matt. and Mk., and 
once each in Jn. and Acts. tharred occurs 5 times in 2 Cor. and in Heb. 13:6. 

1. In Mk. 10:49 the companions of blind Bartimaeus address him with the expres- 
sion, tharsei, take heart. He may take heart because Jesus is calling him and offering 
him help. Elsewhere the imperative is found only in the mouth of Jesus. The para- 
lytic whose sin Jesus forgives is to be of good cheer (Matt. 9:2), as is the woman 
with an issue of blood whom he heals (Matt. 9:22; cf. Lk. 8:48 v./.). When the 
disciples are frightened by his appearance on the lake, the word of comfort is 
strengthened by the addition of mé phobeisthe, — fear not (Matt. 14:27). In the 
farewell discourses of the Fourth Gospel, Jesus commands the disciples, whom he 
is leaving behind in a world full of tribulation: ‘‘Be of good cheer, I have overcome 
the world” (Jn. 16:33). In Acts 23:11 a similar word of comfort is given by the 
risen Lord to the apostle in prison. 

2. In 2 Cor. 7:16 Paul uses the word tharrd to express the confidence which he 
has in the Corinthian church. But in 10:1, 2 the same word is used of the boldness 
with which he is determined to face those who oppose him in Corinth (—> Openness). 
In 2 Cor. 5:6, 8 he uses tharrountes and tharroumen to speak of the confidence which 
fills his heart. In his life of suffering he is supported by the assurance that he has an 
eternal home with the Lord — faith, art. peithomai). The letter to the Hebrews 
exhorts its readers to a similar confidence, as they face the necessity of holding out 
in a pagan environment which is hostile towards them (Heb. 13:6). 

W. Mundle 


[ xapaywOéouar | mapapvOéopual (paramytheomai), encourage, cheer up, 
console; zapapv0ia (paramythia), encouragement, com- 
fort, consolation; zapaputdiov (paramythion), encouragement, consolation, 
alleviation. 


CL paramytheomai (Homer) has the more general meaning of to speak to someone, 

in a positive, benevolent way (Plato, Phaedo 83a; philosophy comforts the soul 
and seeks to release it). But it also means to encourage or exhort (Homer, J//. 9, 
417: ‘“‘the others too I would kindly exhort to sail home’’), and to comfort, soothe, 
address cheering words to (Plato, Phaedo 70b: ‘‘But surely it requires a great deal of 
argument and many proofs to show that when a man is dead his soul yet exists and 
has any force or intelligence,” B. Jowett, The Dialogues of Plato, 1973 ed., 453). 
paramythion, encouragement, exhortation, assuagement, is attested from Soph. 
onwards. Commenting on Phil. 2:1, E. Lohmeyer cites Papyri Florentini III 339, 
19, ‘“‘Write to me... concerning your health, that I may have some consolation 
(paramythion)’, and from an epitaph from the time of Hadrian the words, “‘Father’s 
and mother’s... comfort (paramythion)’ (Die Briefe an die Philipper, Kolosser 
und an Philemon, KEK 1956", 83). 
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oT In Heb. there is no term equivalent to paramytheomai. The LXX uses the word 
in the sense of comfort, console, encourage. ‘And he exhorted (parekalei) his 
men not to fear the attack ... and encouraged (paramythoumenos) them from the 
law and the prophets” (2 Macc. 15:8 f.). “If they die young, they will have no hope 
and no consolation (paramythion) in the day of judgment’’ (Wis. 3:18). In the OT 
there is mention of various kinds of comfort (parak/ésis) and comforting (parakaleo, 
—> Exhort, Warn), but not with the sentimental overtones which the word has 
acquired in our language. Isa. 57:17 f. speaks first of God’s anger and punishment; 
but then God alters his plan and brings healing and comfort. The word of God has 
life-giving power, and thus brings comfort in affliction (Ps. 119:50). A faithful 
friend is described as an elixir of life (Sir. 6:16). 
In Rab. Judaism the “consolation of Israel” is a blanket term for the fulfilment 
of Messianic expectation (cf. Lk. 2:25 — paraklésin tou Israél; SB II 124), while to 
comfort those who mourn is one of the works of love which earn merit (SB II 544; 
IV, 1 592 ff.). 


NT The first example of the use of paramytheisthai in early Christian literature is in 

1 Thess. 2:12, where it is used, as at 5:14, in conjunction with parakalein, to 
exhort (cf. also v. 3). Paul reminds his readers (“for you know”, v. 11) that when he 
visited Thessalonica (v. 1), he exhorted and encouraged them. He also indicates 
the content of this encouragement in the words: ‘“‘to lead a life worthy of God, 
who calls you into his own kingdom and glory” (v. 12). The term — kingdom 
(basileia) belongs to the very earliest language of the — church. Paul undertook the 
task of encouraging the people in this way with complete devotion (“Like a father 
with his children’’, v. 11) and person to person (“‘each one of you’, v. 11). In 1 
Thess. 5:14 the apostle urges the brethren (i.e. the whole church and not just their 
leaders) in Thessalonica, to encourage (paramytheisthe) the faint-hearted. 

Encouragement is an expression of love. Together with participation in the 
Spirit and heartfelt sympathy, it forms one of the foundations of church life as lived 
out in the sphere of Christ (Phil. 2:1). This applies also to the special circumstances 
at Corinth. There it is the — prophets (or more exactly, those who exercise the gift 
of prophecy) who build up, encourage and console the church. ‘“‘He who prophesies 
speaks to men for their upbuilding (oikodomén) and encouragement (parak/eésin) 
and consolation (paramythian)” (1 Cor. 14:3 f.). Such prophets did not have any 
right of office which was binding for other churches (cf. 1 Thess. 5:14, where it is 
“‘brothers’”’ rather than prophets who exercise this ministry). To sum up, giving 
comfort is part of the apostle’s missionary activity and also of the life of the young 
church. It is extended in a personal way both to individuals and to the church. It 
builds and establishes them, gives strength to the faint-hearted, and is an expression 
of love in the sphere of Christ. 

In Jn. 11:19, 31 paramytheomai is a technical term for the expression of sym- 
pathy. Mk. 5:38 and Lk. 7:12 record instances of weeping for the dead (cf. Moed 
Katan 3:7 ff.; T. B. Moed Katan 23a; T. J. Moed Katan 3:82b:28; SB IV 596). 

G. Braumann 
—> Advocate, art. paraklétos, - Exhort, Warn, Console, arts. noutheted, parakaled 
—> Openness, Boldness, Frankness 


W. Grundmann, tharred TDNT III 25 ff.; G. Stahlin, paramytheomai, TDNT V 816-23. 
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Command, Order 

This article deals with the following words: dogma (decree, ordinance, decision, 
command, doctrine, dogma), entolé (command, order), and the vb. parangellé (to 
give orders, command, instruct, direct). 


[dye Odypia (dogma), decree, ordinance, decision, command, 
| doctrine, dogma; doyyatiCa@ (dogmatizp), decree, ordain. 
CL The word dogma stems from the vb. dokeo (think, suppose, imagine, conclude), 

and means opinion, conclusion, belief. From the noun comes the intensive vb. 
dogmatiz6 (lay down as an opinion, order, decree). 

It occurs only 3 times in the pre-Socratic writers and always in connection with 
Pythagoras. From Xenophon onwards in the fourth cent. B.c. it has the following 
meanings: (1) opinion (in ordinary speech); (2) a doctrine (in philosophy, e.g. 
Epicurus, De rerum natura, 14, 1, 15 and 28); (3) a decree of God (in religious 
writers); (4) a decree, ordinance, edict (in official language, with the emphasis on 
public promulgation). (See Arndt, 200.) 


or 1. The following are found in the later writings of the LXX: (1) dogma in the 
sense of a public decree, edict or ordinance (Est. 4:8; Dan. 2:13; 4 Macc. 4:23), 
and the corresponding vb. dogmatiz6 (Dan. 2:13; Est. 3:9; 2 Macc. 10:8); (2) dog- 
ma in the sense of a divine ordinance of the Mosaic law (3 Macc. 1:3); and (3) 
dogmatizo meaning to make a decision in the community (2 Macc. 15:36). 

2. In the late Judaism of the first cent. A.D., Philo and Josephus understood the 
Mosaic law as a system of holy tenets, the dogmata of a divine philosophy. As the 
most exalted of all systems, it was superior to the doctrines of the rest of ancient 
philosophy (Philo, Leg. All., 1, 54 f.; Spec.Leg., 1, 269; Gig. 52; Josephus, War, 2, 
42; Ap., 1, 42; cf. G. Kittel, TDNT II 231). 


NT 1. (a) dogma has the meaning of cL (4) in the writings of Lk. It is used of the 

decree of Caesar Augustus concerning the enrollment (Lk. 2:1). The Jews at 
Thessalonica accused Jason before the civil authorities of aiding and abetting Paul 
and Silas in “‘acting against the decrees of Caesar” (Acts 17:7). It also occurs in 
some manuscripts at Heb. 11:23. 

(b) In Acts 16:4 the decisions of the Jerusalem council that were to be enforced 
in the mission churches are called dogmata (cf. 2 Macc. 15:36 in oT 1 above). 

(c) Eph. 2:15 uses the pl. dogmata to denote the individual statutes of the com- 
mandments (entolén) of the Mosaic Law. Col. 2:14 uses the word to denote the 
“legal demands” (RSV) levelled against us which God has nailed to the cross. 
Hence, Col. 2:20 forbids the church to allow statutes, rules or regulations regarding 
food and cleanliness to be imposed upon it (cf. v. 21). Here the vb. dogmatizé 1s 
translated by RSV: “Why do you submit to regulations?” 

2. Where dogma is used in a general, secular sense as an official, public decree, 
it has only indirect theological significance. The parents of Moses were witnesses to 
the faith in that they fearlessly disregarded Pharaoh’s command (dogma) that 
children should be put to death (Heb. 11:23 in some manuscripts; the better attested 
reading is however diatagma, edict). Caesar’s edict is seen by Lk. 2:1 ff. to serve 
God’s plan of salvation, in bringing about the bitth of the Messiah at — Bethlehem. 
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The Jewish opponents of the Christian mission complained that the Christians were 
guilty of treason by contravening Caesar’s edicts (Acts 17:7; cf. E. Haenchen, 
The Acts of the Apostles, 1971, 508). The contexts of these passages show the im- 
potence of all the dogmata of the mighty ones on earth in the face of the saving 
works of God. 

3. With the death of Christ, the —> law with all its commandments and ordinances 
‘is removed from the world as a factor in salvation” (M. Dibelius, An die Kolosser, 
Epheser, An Philemon, HNT 12 revised by H. Greeven, 1953%, 70 on Eph. 2:15; cf. 
2.14 and 2:20 ff. on the regulations of ‘tthe elemental spirits’” + Law, art. stoicheia). 

4. The use of dogma is, therefore, all the more surprising when used in a positive 
sense (cf. above OT) for teaching that is binding on the whole church. Acts 16:4 lays 
the foundation for the idea of dogma as an ecclesiastical decree, requiring intellec- 
tual assent. It runs the risk of turning the gospel of Christ into legalism. On the 
other hand, the pressure from the Judaizers forced the Jerusalem council to take a 
stance in defining their attitude. The dogmata of the council were in fact decrees 
proclaiming liberty within a defined area rather than a series of tight restrictions. 

H-H. Esser 


; évtodAn (entolé), command, commandment, order; 

évtéd dona (entellomai) to command, give orders, order. 

CL The noun ento/é (injunction, order, command) is connected with the deponent 

mid. vb. entel/omai (enjoin, command, either a person or an order). The vb. is 

also used either absolutely, or with acc. and infin. act. or infin. pass. entolé has 

replaced the perf. pass. participle used as a noun fa entetalmena, lit. what has been 

commanded. The vb. and the noun occur from the 5th cent. in Aeschylus, Pindar 

and Herodotus to denote chiefly the instructions given by a person of high social 

standing to a subordinate. The plur. of the noun is common in the expression 
entolas dounai, to give instructions. 

This secular use is dominant. But at an early date (Aeschylus and Pindar) these 
words were also used of the commands of God, in a way similar to the royal or 
imperial decrees (— dogma). Most examples of this are found in inscriptions and 
papyri. In the 4th cent. A.D. the words came to be used as technical terms in con- 
nection with the power of attorney. 


oT |. The vb. is found approximately 400 times in the LXX, of which 39 instances 

are without a Heb. equivalent. The noun occurs 244 times (46 times without a 
Heb. equivalent). The occurrence of both is concentrated in the Pentateuch (where 
more than half the instances of the vb. are to be found) and especially in Deut. The 
Deuteronomic literature and the historical writings dependent on it often exhibit 
words of this group (see 2. below). For the rest, the vb. is frequent in Jer. and the 
noun in the Pss. 

2. (a) Among the Heb. equivalents rendered by ento/é and entellomai the most 
common are the words derived from the root swh (the vb. siwwdh 344 times; the 
noun miswah 159 times). 

siwwah means to order, direct, summon a person or thing to a place or task. 
Yahweh appoints a king over his people (2 Sam. 13:14; 16:21). He gives his angels 
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charge over those whom he protects (Ps. 91[90]:11; the same idea is also translated 
by apostello, send —> Apostle, cf. Isa. 10:6; Exod. 4:28). He summons help for 
Israel (Ps. 44:5 [LXX 43:4]). He commands things to be done (Gen. 32:18). Alter- 
natively, when the vb. is linked with a negative, he forbids (Gen. 2:16; 18:1). On 
God’s commands see also Gen. 6:22; Exod. 7:2; Deut. 1:3. 

miswéh is also used of a human command, but mostly of divine commands. In 
the Pentateuch it is reserved for the latter. There especially such formulae occur as: 
the command (or commandment) of Yahweh, the command of my (or our) God, 
his command, his commands, these commands, the command. When God speaks, 
the expression “my commands” occurs. The Pss. especially speak frequently of 
“‘vour commands.” These expressions imply that the command of God is some- 
thing known. The noun means: commission, command, single commandment, 
commandments in general (in this case mostly in the plur. with phylassesthai, to 
keep), ordinance (Neh. 13:5 [LXX 2 Esd. 23: 5]), obligation (Neh. 1:32 [LXX 2 Esd. 
20: 33])). 

(b) Among the less common equivalents the root pqd (24 times) is the most fre- 
quent. The vb. pdgad is translated by entellesthai 6 times. In the qal it means to 
entrust something to someone (2 Chron. 36:23) and to call to account, to punish 
(wickedness, Isa. 13:11). In the piel it means to muster (a host, Isa. 13:4). In all these 
cases the subject is God. In the niphal it means to get lost, to be missing (1 Sam. 
[LXX 1 Ki.] 25:7; in v. 15 it is used in the gal in the sense of miss). 

The noun piqqtdim (pl.) occurs 18 times as an equivalent, and is used as a tech- 
nical term for the precepts or commandments of God (cf. Pss. 103[102]:18; 111 
[110]:7; and 119[118] where it comes 21 times in the formula “‘thy commandments’’). 
However, on 5 occasions the LXX translates the word by the Gk. dikaidmata (Ps. 
119[118]27, 56, 93, 94, 141; —- Righteousness). 

(c) The root dbr is translated by entolé and entellomai 10 times. It is the com- 
mon word for speak, and it means command in the Heb. of 6 of these instances. It 
is always Yahweh or his representative who is thus commanding (Moses, Deut. 
18:14; Joshua, Jos. 4:12). What he thus speaks is a particular command: Exod. 7:13 
23:22; Jos. 4:12 (a plan of battle); 11:23; 1 Ki. (LXX 3 Ki.) 13:17; Jer. 19:15; 
Exod. 34:32 (a collection of commandments); Deut. 28:14 (a collection of bless- 
ings and cursings); Ps. 119(118):57, 139 (the claim of God to thorough 
obedience). 

(d) The equivalent hdéq, huqqah (mostly in the plur.) merits special attention. It 
means lit. what is established, engraved (in stone), carved, fixed in writing, and 
therefore a statute (— Law, art. stoicheia). It is often used in Deuteronomic 
theology for the unaltered handing on of the tradition that is necessary for life: 
the instruction of children in the confession (Deut. 6:24); instructions for feasts 
(Deut. 16:12); the laws regulating life of Israel at the renewal of the covenant 
(Deut. 28:15); David’s testament to Solomon (1 Sam. [3 Ki.] 2:3); the prophetic 
designation of Jeroboam as king (1 Ki. 11:38). In this tradition these statutes are 
handed down and experienced. God’s — covenant, the — law, justice, command- 
ments and ordinances are thus realized. This may be seen in God’s answer to the 
prayer of Solomon (1 Ki. 3:14). The underlying relationship of God to his people 
is determined by the commandments proclaimed to them and their obedience in 
return. This applies even when national unity is lost, as with the end of the northern 
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kingdom and the exile in Babylon. The newly proclaimed commandment was 
essential for the ordering of the life of the community that returned after the exile 
(Neh. 8 ff.). Disregard of the divine statutes brings the punishment of Yahweh 
(1 Ki. [3 Ki.] 11:11). But future observance of the rules of life opens up Yahweh’s 
forgiveness of earlier trespasses and a new grant of life to the penitent sinner (Ezek. 
18:21 f.). 

(e) entolé is rarely used for Heb. térah (— law). In such cases it has the secondary 
sense of the summary of God’s commandments and thus the normative law of God 
for Israel (2 Ki. 21:8, where the stem entel- occurs 3 times; 2 Chron. 30:16). It 
occurs in the phrase “‘all the words of the law’ (Deut. 17:19), where it is parallel 
to the expression “these commandments” (Heb. huqgim, Gk. dikaidmata). 

3. In the Qumran literature the Heb. words discussed under section 2 occur some 
235 times: siwwdh (26 times), miswah (25 times), pdgqad (33 times), p*quddah (14 
times), piggitidim (once), dibbér (as a vb. 5 times, as a noun 12 times), hog (50 times, 
of which 16 are in the sing.; it is often used absolutely), hagagq (twice), hugqah (3 
times), t6radh (63 times in the sense of 2 (e), mostly used absolutely, otherwise as the 
“law of Moses’’). This linguistic usage strengthens the contention that the Qumran 
sect was concerned with the literal, scriptural keeping of the commandments of the 
Pentateuch and the prophets (cf. 1QS 1:3). This differentiated them from the more 
lax attitude of the Jerusalem priesthood. The following stereotyped formulae 
occur: “‘as he [God] has commanded” (1QS 1:3, 17; 5:1, 8, 22; and often); “what 
I have commanded you”, “what I command you this day” (1QS 1:3; 4:6, 9 and 
often); all ‘that thou hast commanded” (1QH 15:11, 18 f.). The substance of the 
Mosaic law is presupposed in these summary formulae and in the terms command- 
ment and law, used absolutely. It was preserved through constant learning and 
remembrance in daily living. Observance of this normative pattern for life is 
decisive in determining whether someone belongs to the children of light. It is also 
decisive in whether one will stand in the impending last — judgment (see 1QM as a 
whole). From this standpoint the predilection for the pgd word-group is under- 
standable. Its meaning encompasses a whole concept of history. It denotes the 
mustering of the men who belong to the sect (1QM 2:4; 12:8 and often; CD 10:2 
and often), the keeping of the commandments (1QS 5:22), the commandments 
themselves (CD 20:2), and God’s calling to account of the response that men have 
given to the commandment of God (CD 8:3 and often). This is more than simply 
God’s visiting (~ Bishop, art. episkopos NT). On the appropriate form of action 
see above 2 (b). 

There is only occasional reference to the necessity of actualizing in the historical 
present the eternal commandments of God (1Q22 2:8; 1QS 9:12 ff.). In the latter 
reference the rules of the sect express the particular form of the divine command- 
ments through the teacher and instructor. Since the rules of the community are 
understood as the logical interpretation of the Mosaic law, the term hdg (com- 
mandment) is occasionally used to denote these rules (e.g. 1QS 9:12 ff.; 1QSa 1:5; 
CD 12:20). The use of ethical terms to describe creation ordinances indicates that 
the dualism of light and darkness was adapted to express faith in creation and the 
covenant (cf. CD 2:21; 1QM 10:12; 1QH 1:10; 12:5). In short, the use of these 
terms in the Qumran literature reflects a rigid reduplication of the law (see above 2 
(a) and (d)). 
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4. In the strictly regulated life of the Qumran community the supervision of 
moral behaviour appears to have been ensured. On the other hand, the Judaism of 
the synagogues suffered from an atomistic ethic which fragmented everything into 
nothing but individual demands and individual acts (G. Schrenk, TDNT II 547: 
SB I 814 ff.; IV, 1 3-19, 490-500). The OT apocrypha and pseudepigrapha main- 
tained the usage and sense of the OT and LXX (cf. Test. Lev. 14:2, 6; Test. Jud. 
14:6; 16:3 f.; Ass. Mos. 12:10; Test. Dan. 5:1; Test. Ben. 10:3 f.). Josephus pro- 
bably assimilated his ideas of ento/é to Roman thinking and used it in a legal rather 
than a theological sense (Ant. 1, 43; 7, 338, 342; 8, 94, 120, 337). Philo exhibits a 
Stoic antipathy towards the necessity of concrete commands, for the man who 
controls his knowledge and natural inclinations has no need of them (Spec. Leg. 
1,300; Rer. Div. Her. 8; Praem. 79, 101; Som. 2, 175; cf. G. Schrenk, TDNT II 
546 f.). 

Judaism at the time of Jesus thus lived in a tension. On the one hand, there was 
the search for comprehensive basic commandments, the obligation of the halachah 
(the transmission in a kind of catechism of ethical rules) to observe a casuistical 
system. On the other hand, there was the attempt to distinguish between the 
important and the less important commandments (cf. SB I 903, 907; II 87 f.; III 
543; 4 Macc. 5:20; the two great commandments consisting of Deut. 6:5 and Lev. 
19:18 discussed in Mk. 12:29 f.; Matt. 22:34-40; Lk. 20:39 f.; 10:25—28). Test. 
Iss. 5:2 contains the exhortation: ‘“‘But love the Lord and your neighbour. Have 
compassion on the poor and weak.”” However, scholars are divided over whether 
the work is Jewish (2nd cent. B.C.; cf. Charles, II, 289 f.) or Christian (c. A.D. 
200; cf. M. de Jonge, The Testament of the Twelve Patriarchs, 1953). The theological 
problem in Judaism lay in the lack of an authoritative, prophetic message which 
could apply the law in terms of commandments which were valid for the contem- 
porary situation. 


NT In the NT the noun occurs 68 times and the vb. 14 times. These are concen- 

trated chiefly in the Johannine writings including Rev. (34 times; 14 times in 
Jn. where the vb. occurs only 3 times) and in Paul (14 times, the noun only, of 
which Rom. has 7 instances). In the syn. gospels Matt. uses the noun 6 times and the 
vb. 4 times; Mk. the noun 8 times and the vb. twice; Lk. the noun 5 times and the 
vb. once. The remaining instances are divided between Acts (3 instances), Heb. (6 
instances) and 2 Pet. (2 instances). 

1. According to the syn. gospels, Jesus’ teaching entered without reserve into 
the divisive discussion of the commandments (see above or 4). Jesus refused to 
participate in casuistry or set up a hierarchical scale which would distinguish 
between the least, and therefore dispensable commandments (entolé as an indi- 
vidual commandment, Matt. 5:19) and a great commandment in the sense of an 
an omni-comprehensive, unified law. The latter is reflected in the expressions 
megalé en t6 nomo (lit. “great in the law”, Matt. 22:36); proté (first, Matt. 22:38; 
Mk. 12:28); meizon touton (greater than these, Mk. 12:31). He refused to play off 
the command to love God against the command to love men (see the above pass- 
ages, cf. Lk. 10:25 ff. though the word entolé is not actually used here). He also 
refused to allow a clear commandment of God to be rendered void by man-made 
ordinances under the pretext of a supposed love of God which had priority. He 
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denounced these human statutes as “‘your tradition” (tén paradosin hymon, Matt. 
15:3; Mk. 7:9) and “‘the tradition of men’”’ (tén paradosin ton anthropon, Mk. 7:8). 
Instead of this, Jesus taught that love of God and love of man were inseparable. 
Beside the first great commandment, there is a “‘second like it.... On these two 
commandments depend all the law and the prophets” (Matt. 22:39 f.). ‘“There is 
no other commandment greater than these” (Mk. 12:31). By relating the com- 
mandment to its original sense of an offer of life springing from the love of God, 
jt is possible both to love God and one’s neighbour in gratitude. 

This is shown by numerous examples in the teaching of Jesus. The rich young 
ruler was challenged to surrender all his goods to the poor in order to live without 
reserve by the daily care of God as he followed Jesus (Matt. 19:16-30; Mk. 10:17- 
31; Lk. 18:18-30). God’s original ordinance of monogamous marriage was de- 
signed to further the joy of marriage, rather than sanction a casuistical approach 
to divorce (Matt. 19:7; Mk. 10:3, 5; cf. Deut. 24:1). Both the context and the 
parable of the Good Samaritan (Lk. 10:25-37) show Jesus’ loving attitude to his 
legalistic opponent. They show how, through encounter with the love of God, the 
shattered unity of love for God and love for one’s neighbour is restored (cf. Lk. 
10:27, 29). Through response to the loving commandment of God (10:37, cf. 
33 ff.), love for God grasps the God-giving opportunities to serve and love one’s 
fellow man (— Mercy, Compassion). 

Jesus brought word and action into a unity. He stands in contrast to his 
opponents who burdened men with commandments (Matt. 23:4; cf. Lk. 11:46; 
Matt. 11:28 ff.; where phortion, — burden, is a picture of the oppressive burden of 
the commandments, cf. Arndt, 873). Jesus displayed a prophetic and regal authority 
over the commandment. He showed this in the antitheses of the Sermon on the 
Mount (Matt. 5:21-48) and his attitude to the — sabbath (Mk. 2:23-27). He did 
not set aside the law. Rather, he rose above the discussion of the commandments and 
the bondage into which men get when they administer them, by turning our eyes 
to the giver of the law (Matt. 5:48; cf. 5:17). The doing of the law is no longer a 
problem in the presence of God revealed by Jesus. 

Jesus fulfilled utterly and completely the commandment of God to abandon self 
for mankind (Matt. 26:39; Mk. 14:36; Lk. 22:42; cf. Phil. 2:8; Jn. 19:30). Hence, 
the Johannine writings can rightly speak of a “new commandment” (kainé entole, 
Jn. 13:34 and often, see under 3). The missionary command can speak of doing all 
that Jesus commanded (Matt. 28:20; cf. Acts 1:2, 8). Paul could speak of serving 
the law of God in the power of the Spirit in gratitude to God through Christ (Rom. 
7:25; cf. 7:1-24; Rom. 8:2; see below 2 (a)). 

The remaining synoptic passages containing entolé and entellesthai are less 
significant theologically and have the meanings outlined under or. The parents of 
John the Baptist walked ‘‘in all the commandments and ordinances” (Lk. 1:6). The 
women among the followers of Jesus rested on the sabbath “according to the 
commandment’”’ (Lk. 23:56). In the temptation narratives the devil quoted Ps. 
91[90]:11: ““He shall give his angels charge over you”’ (enteleitai . . . peri with the 
gen., Matt. 4:6; Lk. 4:10 adds “‘to guard you’’). Jesus commanded (eneteilato) his 
disciples not to speak about his transfiguration (Matt. 17:9). Mk. who lays great 
stress on the messianic secret used the stronger term diesteilato (charged, Mk. 
9:9). 
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2.(a) The rabbis taught that the + law was the best means appointed by God to 
subdue evil inclination (SB III 237). In contrast, Paul developed the sharpest 
antithesis to this in the central section of Rom. (7:7 ff.). For Paul, the Spirit of God 
is the only power that subdues evil inclination (O. Michel, Der Brief an die Romer, 
KEK, 4 19631", 147, 180; cf. above 1). Using the first person singular the apostle 
testifies to the revelatory function of the law in history in unveiling the power of sin. 
Although the law is holy (Rom. 7:12) it results in bringing about — desire which 
brings in its train sin and death (7:10; cf. G. Bornkamm, Early Christian Experience, 
1969, 87-104). Law (nomos) and commandment (ento/lé) are identified in the whole 
passage Rom. 7:7—13. The intention is to express the force of the law concretely in 
the commandment, so that “‘the nomos becomes acute through the entolé” (G. 
Schrenk, TDNT II 550). The word commandment does not denote the creation 
ordinance, for it is the tenth commandment of the Decalogue that is quoted (Exod. 
20:17; Deut. 5:21). Moreover, it is intensified by omitting the object. The fateful, 
compulsive plunge from desire to sin, to eschatological death is, however, depicted 
ontologically by the story of the fall (Gen. 3; cf. S. Lyonnet, see bibliography). 
Paul twice uses the formula: ‘“‘sin, finding opportunity [aphormén labousa] in the 
commandment” (7:8, 11). Thus sin works all kinds of covetousness (7:8), and 
deceives and kills through the commandment by making use of it (cf. O. Michel, 
op. cit., 173). The commandment has even provoked the virulence of sin and’ 
brought to life its death-dealing power through which the self that succumbs to it 
perishes (7:9 f.). However, the commandment is holy, just and good (7:12). This is 
not only because it corresponds to God (= good), is given for life (7:10) and repre- 
sents God’s rights (= just). It is also holy in that it is set apart for the service of God 
and thus fights on the side of the Spirit (cf. 7;14 ‘‘the law is spiritual’ [pneuma- 
tikos|). Its service is ultimately beneficial, because its leads man to see his power- 
lessness before sin and the hopeless and fatal character of his struggle. As one set 
under the law, he is obliged to carry it on by himself against the personal might of 
sin (7:24). But the law also drives him to the saving power of the gospel of Jesus 
Christ (7:25; 8:1 ff.; cf. O. Michel, op. cit., 179 ff.). The teaching of Paul, the 
servant of the risen Christ, is thus in line with the teaching of Jesus (see above 1). 
The apostle also removes exhortation from the burden of the law and presents it 
in the context of the Christ-event, as God’s saving will here and now. Nowhere is 
this basic theme of Pauline preaching found in a more pregnant form than in the 
confessional formula: he has abolished “‘in his flesh the law of commandments and 
ordinances” (Eph. 2:15). The accumulation of synonyms ton nomon ton entolén 
en dogmasin graphically describes how they were all swept away by Christ. Simi- 
larly, Tit. 1:14 exhorts not to give heed “‘to Jewish myths or to commands of men 
who reject the truth” (cf. Mk. 7:8 f. par.). 

There is no basic contradiction when Paul, like Jesus (cf. Matt. 19:17), urges men 
to keep “‘the commandments of God” (térésis entolén theou, 1 Cor. 7:19). Gal. 5:6 
and 6:15 have the same premise (neither circumcision counts for anything nor 
uncircumcision, but... ). These passages show that faith which works through 
love (Gal. 5:6) and the new creation (Gal. 6:15) provides the presupposition for 
keeping the commandments. On this basis, 1 Cor. 7:19 repudiates Christian liber- 
tinism (see below, 3 and 4). Eph. 6:2 endorses the Fifth Commandment to ““Honour 
your father and mother” (cf. Exod. 20:12). Rom. 13:9 sees the command “‘You 
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shall love your neighbour as yourself” (Lev. 19:8) as a summary of all the individual 
commands of the second table of the Decalogue. Both these passages stand in close 
conjunction with apostolic exhortation. The imperative is grounded in the pre- 
ceding indicative that has already been expounded. 

On several occasions Paul uses entolé to denote the directions that he gives in his 
authority as an apostle. Col. 4:10 speaks about the instructions concerning Barna- 
bas (cf. Acts 17:15). 1 Cor. 14:37 stresses that what he is writing is a command of 
the Lord, and thus will be recognized by those who are spiritual. Timothy is charged 
to keep the commandment unstained (1 Tim. 6:14; cf. 6:20). 

(b) In agreement with Paul (see above on Eph. 2:15), Heb. systematically ex- 
pounds the theme of the superiority of the heavenly, royal high-priesthood of 
Christ over the levitical priesthood. It shows how ‘“‘a former commandment is set 
aside [athetésis, a legal technical term] because of its weakness and uselessness”’ 
(Heb. 7:18). It is superseded by a better hope (Heb. 7:19; cf. Rom. 7:7—10). In the 
same way, Heb. 7:16 speaks of the setting aside of the “law of fleshly command- 
ment”’ (nomon entolés sarkinés), i.e. the commandment bound to what is transitory, 
by the power of “an indestructible life” (dynamin zoés akatalytou). The remaining 
passages deal with OT references (7:5; 9:19 f.). eneteilato in Heb. 11:22 is used of 
Joseph’s giving directions for his bones. 

3. (a) In Jn. entolé and the plur. entolai and the vb. entellomai are used virtually 
exclusively in relation to the only Son, the revealer. Jn. 11:57 is an exception. Here 
the chief priests and Pharisees gave police instructions (entolas) that they should be 
informed of Jesus’ whereabouts. Otherwise, the words occur only in the discourses 
which are presented as the utterances of the Son. There is no basic significance in 
the frequent oscillation between the sing. and plur. of the noun. Just as the 
Father’s commands to Jesus (15:10) constitute one command (12:49 f.), so he speaks 
now of his commands (15:10; 14:15, 21) and now of his command (13:34; 15:12). 
His commands are really only one command, the command to love (15:12). ““The 
new entolé of Jesus to His disciples is the command to love. It is given its deepest 
basis in Jn. 13:34. The new factor is not the law of love as such, nor a new degree 
of love, but its christological foundation. They are to love one another as those who 
are loved by Jesus. . . . The entolai, always summed up in the one command of love, 
do not imply a Jewish multiplicity of ordinances, but the radiating of the one 
entolé out into the manifoldness of the obedient life’ (G. Schrenk, TDNT II 553 f.). 
The expressions “‘keep [férein] the commandments” (Jn. 14:15; 15:10), “have 
[echein] the commandments” (14:21), “keep the word [/ogon]” (8:51 f., 55; 14:23; 
15:20; 17:6), and “keep the words [logous]” (14:24) are also interchangeable, 
because the word of the Son is the source of the command. 

The basic relationship established by the commandment is that of the Father to 
the Son (10:18; 14:31; 15:10; 12:49 f.). There is no conflict between the authority 
given to the Son and his free decision and active obedience (cf. 10:18 with 10:17; 
14:31). Nor is there a conflict here with the words and actions of the Son (12:49; 
cf. above, 1). The command of the Father is eternal life (12:50), not because anyone 
could fulfil it and thus gain eternal life, but because the fulfilment of this command 
by the Son means eternal life for the world. Through keeping the Father’s commands, 
the Son loves the Father (14:31). The Son remains in the love of the Father, i.e. in the 
love with which the Father loves him (15:10). This love is not a mystical or purely 
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inner-trinitarian love; it is active in history (3:16). It means the giving of the Son 
through the Father and the self-giving of the Son for the disciples (14:9; 15:12 ff.). 
For Jn. the disciples represent the whole eschatological community (10:16; 17: 20ff. 
and often). 

The historical expression of the Son’s love does not end with the person who is 
loved. Rather, it provides the basis, conditions and possibility of extending this 
love through the loved one, ““A new commandment I give to you, that you love one 
another; even as I have loved you, that you also love one another” (13:34, on 
kathds, as, see Arndt, 392; cf. also R. Bultmann, The Gospel of John, 1971, 382, 492, 
525, 536). This love is to be practised. It is therefore the one new commandment 
(cf. also 15:12). Here again kathos is the conjunction which gives both the reason 
and the manner of love. The vb. entellomai is connected with friendship and love 
in 15:12 and 17. The unique ground of all this is the Son’s act of love which has 
introduced a new era. Historically and ethically this commandment is by no means 
new (see above OT and NT 1). The love of the disciples should have its ground and 
norm in the love of Jesus which they have received (cf. R. Bultmann, op. cit., 542, 
on 15:12). It excludes all legalism and also all antinomianism that might try to evade 
with gnostic arrogance the logical consequences of this single imperative (13:35; 
cf. 1 Cor. 7:3 f., 19: Lk. 10:25 ff.; Rom. 13:9). At the same time as the disciples 
love one another they also love the Son, and vice versa (14:21; cf. 14:15). To abide 
in the Son’s commandments is to abide in his love, just as his own abiding in the 
Father’s commandment means to abide in the Father’s love (15:10 see above 1). He 
who has and keeps the Son’s commandments loves the Son, and will be loved by 
the Father. Likewise the Son will love him and will reveal himself as the exalted one 
to him (14:21). 

(b) The use of the terms in the Johannine epistles is essentially the same as in Jn. 
The plur. (1 Jn. 2:3 f.; 3:22, 24; 5:2 f.; 2 Jn. 6) alternates with the sing. (1 Jn. 2:7 f.; 
3:24; 2 Jn. 4 ff.). Keeping the commandment or commandments is equated with 
keeping the word (1 Jn. 2:4 f., 7). However, there are significant formal differences 
which are also significant for interpretation. In the letters it is no longer the Son 
himself who proclaims the commandment. Instead, there are discussions and medi- 
tations on the commandment of God or Jesus. In contrast with the gospel, the 
discussion is often about the ““commandment of God” or “‘the Father’’, giving the 
impression that the writer is thinking simply of the command to love in the gospel. 
The OT commandments do not come into view. This indicates a distance in time 
from the gospel (1 Jn. 3:21 ff.; 5:2 f.; 2 Jn. 4). The apologetic situation of the 
author and the recipients of his letters suggests a conflict with antinomian docetism 
which evidently disputed both the person of Christ and the need for spiritual 
believers to submit to an ethic binding on all (cf. 1 Jn. 1:1-10; on the background 
see D. Guthrie, New Testament Introduction, 1962, II, 191-94). This necessitates 
further explanation of the commandment. “And this is his commandment, that 
we should believe in the name of his Son Jesus Christ and love one another, just as 
he has commanded us”’ (1 Jn. 3:23; cf. Gal. 5:6; 1 Cor. 7:19). The idea of the com- 
mandment can also be given a new meaning. God’s timing (Kairos) adds a new 
perspective. ‘““Yet I am writing to you a new commandment, which is true in him 
and in you, because the darkness is passing away and the true light is already shin- 
ing’ (1 Jn. 2:8). On the other hand, the commandment to love preached in the 
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mission field of the churches (the ‘“‘new commandment” of Jn., cf. 3 (a) above) is 
now the “‘old commandment.” ‘‘Beloved, I am writing you no new commandment, 
but an old commandment which you had from the beginning; the old command- 
ment is the word which you have heard” (1 Jn. 2:7; cf. 2 Jn. 5 f.). Here the word 
—> old (palaia) means known of old, of long standing, as opposed to the enthu- 
siastic new doctrine of the docetic gnostics. This long known commandment is so 
deep-rooted that the author speaks of it without using the art. (1 Jn. 3:23; 2 Jn. 
4, 6). This commandment which has been long observed in the churches provides 
the ground for certainty that all prayers are answered by God (! Jn. 3:22). | Jn. 
4:21 formulates the twofold commandment of the OT and the synoptics (cf. Mk. 
12:28 ff., see above |) as a single command which comes from “him”: “‘And this 
commandment we have from him, that he who loves God should love his brother 
also.” Again the stress falls on brotherly love. But there is also a corollary. “By this 
we know that we love the children of God, when we love God and obey his com- 
mandments”’ (1 Jn. 5:2). Overtones of Jesus’ invitation in Matt. 11:28 ff. and the 
certainty of victory in | Jn. 2:8 may be heard in | Jn. 5:3 f. The fulfilment of the 
commandment on the part of God and also on the part of the man equipped for it 
is assured. 

(c) In the same certainty of victory, Rev. testifies to present opposition (12:17, in 
the demand for the worship of images), patience and final victory (12:14; 22:14, 
where some manuscripts read ‘‘do his commandments’’). This is the lot of those 
who keep God’s commandments :and bear witness to Jesus. Never again in the 
Johannine teaching are the commandments spoken of without Jesus being named 
(G. Schrenk, TDNT II 555). 

4. 2 Pet. attacks libertine groups in the churches he addresses even more strongly 
than | and 2 Jn. These opponents have turned back “‘from the holy commandment 
delivered to them” (2:21). This refers to the entire Christian teaching, above all in 
ethical practice which is described in the same verse as “‘the way of righteousness’”’ 
(cf. Prov. 21:16; Job 24:13; Matt. 21:32). The sole defence against libertinism is 
to recall OT prophecy and ‘“‘the commandment of the Lord and Saviour through 
your apostles” (3:2). In both passages the way is prepared to understand Jesus as 
the proclaimer of a new law and Christian doctrine as the summary of it. 

5. Finally, the exhortatory passages of the Apostolic Fathers present a picture 
of a new legalism. The scheme of a two ways doctrine (especially in Barn. 19 ff.; 
cf. Hermas, Com.) promises eternal punishment to those who do not hear or keep 
the commandments of Christ (2 Clem. 4:5, an unknown word of the Lord; 6:7). 
(The expression **God’s commandments” [Barn. 4:11; | Clem. 50:5] 1s less common.) 
But those who keep the commandments are promised eternal life (2 Clem. 8:4; 
Hermas, Vis. 3, 5, 3; Hermas, Com. 8, 12; Hermas, Sim. 10, 3, 9, the command of 
the angel of repentance; cf. Vis. 5, 5 ff.). Ignatius exhorted the church to be subject 
to the bishop and to the commandment (absolutely, Tra/l. 13:2). He praised them 
because they were united in the commandments of Christ (Rom. preamble), and 
were ‘‘adorned with the commandments of Jesus Christ” (Eph. 9:2). The instruc- 
tions of the Sermon on the Mount were understood as the “‘ccommandment and 
ordinances [ parangelmata] of the Lord” (1 Clem. 13:3). The almost exclusive use 
of the plur. shows how far they were removed in understanding from the Johannine 
one commandment (see above, 3). H-H. Esser 
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; nmapayyéAAw (parangelld), order, give orders, command, 
| napayyeddo instruct, direct; mapayyedia (parangelia), order, com- 
mand, precept, advice. 


CL parangellé means to order or command (someone or with the infin. of the vb.). 

Originally it meant passing on a command. parangelia means order or instruc- 
tion in secular Gk. and is found from about the 5th and 4th cents. B.c. The words 
were used by persons of different kinds of authority, including military commands, 
the instructions of the philosophers (Epictetus), and even a god (in Plato). The 
essential element is that someone is put under an obligation. 


OT The noun does not occur in the LXX. 1 Sam. 22:14 has parangelma which has 

the same meaning. The vb. is common in the LXX for Heb. Sama‘ in the piel and 
hiphil, meaning to cause to hear, assemble, proclaim, summon. It is used of the 
military proclamations of kings and generals (1 Sam. 15:4; 23:8; 1 Macc. 5:58 and 
often), the command of Joshua and Cyrus (Jos. 6:7; 2 Chron. 36:22) etc. In pro- 
phetic teaching it is used of the call to war against Babylon (Jer. 27[MT50]: 29; 
28[MT51]:27). The instructions of Daniel and Judas Maccabaeus also had a 
religious character (Dan. 2:18; 2 Macc. 13:10). Nebuchadnezzar’s command to 
worship the image of his cult was opposed to God (Dan. 3:4). 


NT 1. Both words are used in the NT in a general, secular sense. Both the noun and 

the vb. occur in the account of the command of the authorities at Philippi to 
put Paul and Silas into prison (Acts 16:23 f.). The tribune Claudius Lysias issued 
orders to protect Paul from assassination (Acts 23:22, 30). The high priests com- 
manded the apostles not to speak and teach in the name of Jesus (Acts 4:18; 5:28, 
40). The emphatic semitic construction parangelia paréngeilamen (5:28, “‘we strictly 
charged”” RSV) underlines the seriousness of the command. (Cf. M. Wilcox, The 
Semitisms of Acts, 1965, 151, who sees the construction as a reflection of the Heb. 
infinitive absolute construction. The construction is found some 200 times in the 
LXX.) In the early church there were Jewish Christians who were Pharisees who 
said that it was necessary to circumcise Gentile Christians and “‘charge them to 
keep the law” (Acts 15:5). 

2. In the gospels only the vb. is used, and that in a few passages in the synoptics 
which refer exclusively to the commands of Jesus. In the feeding of the four thou- 
sand, Jesus commanded the crowd to sit down on the ground (Matt. 15:35; Mk. 
8:6). Jesus commanded silence of the leper who had been healed and the parents 
of Jairus’s daughter (Lk. 5:14; 8:56). The disciples received the same order at the 
confession of Christ (Lk. 9:21). The statements in Matt. 10:5 and Mk: 6:8 refer 
to the instructions that the Lord gave to the disciples when he sent them out. Jesus 
commanded the unclean spirit to leave the demoniac (Lk. 8:9). Paul gave the same 
rebuke “‘in the name of Jesus’’ to the spirit of divination in a girl (Acts 16:18). The 
risen Christ gave the disciples the command not to leave Jerusalem before Pente- 
cost (Acts 1:4). The authority of Jesus continued in the apostolic preaching which 
stood under the command of Jesus and through which God commands men to 
repent (Acts 10:42; 17:30). 

3. The letters of the apostles present the same picture. Paul based his prohibition 
of divorce on the word of the Lord (1 Cor. 7:10). Here he distinguished between 
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the authority of Jesus and his own. He wanted to show that the commands which 
he gave “‘of the Lord” were absolutely binding for the church (1 Cor. 7:25; cf. 1 
Thess. 4:2). Apostolic authority lay behind the directions for the behaviour of 
women in worship, the exhortations to Christians to behave respectably in the eyes 
of the pagan world, to work in peace and to eat their own bread (1 Cor. 11:17; 1 
Thess. 4:11; 2 Thess. 3:12). Regardless of whether it is in the form of written or 
oral instruction, the apostle expected that the church would comply with them. 
They were even to keep away from any brother who did not walk according to the 
apostolic commands (2 Thess. 3:4, 6, 10 ff.). Paul commanded (parangellé) Timothy 
to “keep the commandment [ento/én] unstained and free from reproach until the 
appearing of our Lord Jesus Christ” (1 Tim. 6:14). ““The aim of our charge [paran- 
gelia] is love that issues from a pure heart and a good conscience and sincere faith” 
(1 Tim. 1:5). Timothy is therefore charged to wage a good warfare (1:18), and to 
“charge certain persons not to teach any different doctrine’ (1:3). The apostolic 
instructions apply to certain individual groups, including “widows” (5:7) and 
the rich (6:17). The solemn appeal to God and Christ makes clear the nature of 


authority behind the apostolic commands (6:13 f.). W. Mundle 
—- Exhort, Warn, Console, — Law, — Love 

cheb | Kedevdo@ (keleud), command, order; KéAevopa (keleusma), 
| signal, cry of command. 


CL & OT The verb keleud occurs widely in classical Greek from Homer onwards. 

It is generally used of verbal orders emanating from a person of superior rank 
or status. The word is also attested in Philo (Leg. A//. 2; 28) and Josephus (Ant. 11, 
28; 20, 132). In the LXX its use is confined to books from the Apocrypha. Here it 
can be used of a Levitical command (1 Esd. 9:53), of a master’s instructions (Tob. 
8:18), of an army officer’s command (Jud. 2:15; 12:1; 2 Macc. 5:12; 13:12; 14:31), 
of royal directives (2 Macc. 1:20; 7:5; 9:7; 14:27), of a prophet’s word (2 Macc. 
1:4), and of God’s command (2 Macc. 15:4). 


NT In the NT the use of keleué is confined very largely to Matthew and Acts. There 
are eighteen occurrences in Acts, eight in Matthew, and one in Luke. In Acts 
the word is used only of orders given by human authorities: of the Sanhedrin (4:15), 
the Ethiopian eunuch (8:38), Gamaliel (5:34), Herod (12:19), the magistrates 
(16:22), the tribune (21:33; 22:24; 22:30; 23:10), the High Priest (23:3), Felix 
(23:35; 24:8), Festus (25:6; 25:17; 25:21; 25:23) and the centurion (27:43). The 
word is not used for commands issued by God or members of the church. In these 
cases entellomai or parangello is used (Acts 13:47; 10:42; 15:5; 16:18; 17:30). 

In Matthew keleud is again used of orders given by human authorities: of Pilate 
(27:58; 27:64) and Herod (14:9) (cf. also the master in the parable of 18:25). Ona 
few occasions however the word is used of orders given by Jesus. It occurs in his 
command to cross over and escape the crowds (8:18), and in the two feeding miracles 
where it expresses Jesus’ order to the crowds to be seated (14:19; 15:35). Luke’s 
solitary use of the word is also a command of Jesus to the effect that the blind man 
be brought to him (Lk. 18:40). Mark prefers to use such words as eipon, entellomai, 
epitasso and parangello. 
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The word keleusma occurs in classical Greek from Herodotus and Aeschylus 
onwards. Here it is often used of the command of a god. The word can also mean 
signal, summons, and can even be a word of encouragement to animals (Plato) or 
rowers (Aeschylus). Sometimes keleusma is simply a cry. Its meaning is therefore 
fairly wide, ranging from specific commands to terse orders and inarticulate cries. 
All of these senses are attested in Josephus (Ant. 17, 140, 199; 19:110; War 2, 549) 
and Philo (Praem. 117; Abr. 116). In the LXX keleusma occurs only in Prov. 30:27, 
where it refers to the orderly march of locusts at one command. In the NT keleusma 
is to be found only in 1 Thess. 4:16 where it denotes a shout of command at the 
onset of the parousia, together with a call of the archangel and a trumpet sound. 
It is not clear who gives this keleusma — God, Christ or the archangel. The context 
suggests that the specific purpose of the shout is to awaken the dead, but it is 
probably also meant to intimate the end of all things in general. P. J. Budd 


(a). A. Alt, “The Origins of Israelite Law,” in Essays on Old Testament History and Religion, 
1966; 80-132; K. Barth, ‘““Gospel and Law,” in God, Grace and Gospel, 1959, 1-27; ‘““The Gift of 
Freedom,” in The Humanity of God, 67-96; and CD III, 4 (‘The Command of God the Creator’’); 
W. Beyerlin, Origins and History of the Oldest Sinaitic Traditions, 1965; D. Bonhoeffer, Creation 
and Fall, 1959; and The Cost of Discipleship, 1959°; G. Bornkamm, Early Christian Experience, 
1969, 87-104; H. E. Brunner, The Divine Imperative, 1937; R. H. Charles, The Decalogue, 1923; 
J.D. M. Derrett, Law in the New Testament, 1970; W. Eichrodt, Theology of the Old Testament, I, 
1961, 70-177; V. P. Furnish, The Love Command in the New Testament, 1973; and Theology and 
Ethics in Paul, 1968, 68-111; A. Hunt, ‘““The Great Commandment,” ExpT 56, 1944-45, 82f.;A.S. 
Kapelrud, ‘‘Some Recent Points on the Time and Origin of the Decalogue,” StTh 18, 1964, 81-90; 
E. Kasemann, “‘Worship in Everyday Life: a Note on Romans 12,”’ New Testament Questions of 
Today, 1969, 188-95; ““The Cry for Liberty in the Worship of the Church,” Perspectives on Paul 
1971, 122-37; G. Kittel, dogma, TDNT II 230 ff.; W. Lillie, Studies in New Testament Ethics, 
1961; T. W. Manson, Ethics and the Gospel, 1960; L. H. Marshall, The Challenge of New Testa- 
ment Ethics, 1946; J. Moltmann, ‘““The Understanding of History in Christian Social Ethics’, 
Hope and Planning, 1971, 101-29; C. F. D. Moule, “‘Obligation in the Ethic of Paul,” in W. R. 
Farmer, C. F. D. Moule and R. R. Niebuhr, eds., Christian History and Interpretation, 1967, 
389-406; E. Nielsen, The Ten Commandments in New Perspective, 1968; M. Noth, “‘ ‘For All who 
Rely on Works of the Law are under a Curse’,’”’ and ““The Laws in the Pentateuch,” in The Laws in 
the Pentateuch and Other Essays, 1966, 118-31, 1-107; A. Phillips, Ancient Israel’s Criminal Law: 
A New Approach to the Decalogue, 1970; I. T. Ramsey, ed., Christian Ethics and Contemporary 
Philosophy, 1966; L. Schmid, keleusma, TDNT III 656 ff.; O. Schmitz, parangellé, TDNT V 761- 
65; R. Schnackenburg, The Moral Teaching of the New Testament, 1965; G. Schrenk, entellomai, 
entolé, TDNT II 544-56; J. J. Stamm and M. E. Andrew, The Ten Commandments in Recent 
Research, 1967; H. Thielicke, Theological Ethics, 1, 1966, 147-297, 609-47; R. de Vaux, Ancient 
Israel, 1961, 143-63; R. S. Wallace, The Ten Commandments: A Study in Ethical Freedom, 1965; 
W. Zimmerli, The Law and the Prophets, 1965. 

(b). W. Andersen, Der Gesetzesbegriff in der gegenwartigen theologischen Diskussion, Theologische 
Existenz Heute, Neue Folge 108, 1963; H. Braun, “R6m. 7, 7-25 und das Selbstverstandnis des 
Qumran-Frommen,” ZTK 56, 1959, 1 ff.; R. Deichgraber, ‘“Gehorsam und Gehorchen in der 
Verktindigung Jesu,” ZNW 52, 1961, 119 ff.; H. Diem, ““Dogmatik,” EKL I 947 ff.; M. Elze, 
‘“*Der Begriff des Dogmas in der Alten Kirche,” ZTK 61, 1964, 421 ff.; H. Fahlbusch and N. H. Soe, 
*““Ethik,’” EKL I 1166 ff.; H. Flender, ‘‘Leben und Verkiindigung in den synoptischen Evangelien,”’ 
EvTh 25, 1965, 701 ff.; E. Fuchs, Die Fretheit des Glaubens, 1949, 55 ff.; G. Gloege, ‘““Dogma II,”’ 
RGG? II, 221 ff.; H. Gollwitzer, Forderung der Fretheit, 1962; W. Joest and F. Lau, ““Gesetz”’ VIf.; 
RGG? IT 1526 ff.; E. Kamlah, Die Form der Katalogischen Pardnese im Neuen Testament, WUNT 7, 
1964; R. Knierim, ‘‘Das erste Gebot,” ZAW 77, 1965, 20 ff.; K. Koch, ““Tempeleinlassliturgien 
und Dekaloge,” Studien zur Theologie der alttestamentlichen Uberlieferungen (G. von Rad zum 
60. Geburtstag), 1961, 45-60; L. Koehler, ““Der Dekalog,”’ TAR, Neue Folge 1, 1929, 161-84; H. 
Kremers, “‘Dekalog,” EKL I 852 ff.; G. W. Locher, ‘““Glaube und Dogma,” ThSt 57, 1959; E. 
Lohse, Christologie und Ethik im Kolosserbrief, BZNW 30, 1964; S. Lyonnet, “‘ “Tu ne convoiteras 


342 


COMMAND /CONCEIVE 


pas’ (Rom. vii 7), in Neotestamentica et Patristica: Eine Freundesgabe, Herrn Professor Dr. 
Oscar Cullmann zu seinem 60. Geburtstag tiberreicht, 1962, 157-65; and “‘L’histoire du salut selon 
le chapitre VII de l’Epitre aux Romains,”’ Biblica 43, 1962, 117 ff.; W. Matthias, ‘‘Der anthropolo- 
gische Sinn der Formel Gesetz und Evangelium,” EvTh 22, 1962, 410 ff.; S. Mowinckel, Le 
Décalogue, 1927; and ‘“‘Zur Geschichte der Dekaloge,” ZAW 55, 1937, 218-35; D. von Oppen, 
‘‘Der Mensch in der offenen Situation,’ ZTK 69, 1962, 315 ff.; H. van Oyen, “‘Ethik,’” RGG* 
II 708 ff.; E. Pelletier, ‘““Le vocabulaire du commandment dans le Pentateuque des LXX et 
dans le Nouveau Testament,” Recherches de Science Religieuse 41, 1953, 519-24; H. Graf von 
Reventlow, Das Heiligkeitsgesetz, WMANT 6, 1961; and Gebot und Predigt im Dekalog, 1962; 
W. Schrage, Die konkreten Einzelgebote in der paulinischen Paranese, 1961; H. Thielicke and H. H. 
Schrey, Glaube und Handeln, 19617; E. Thurneysen, Die Bergpredigt, Theologische Existenz Heute 
Neue Folge 105, 1963; W. C. van Unnik, Die Riicksicht auf die Reaktion der Nichtchristen als 
Motiv in der altchristlichen Pardnese, BZNW 26, 1960, 221 ff.; H. Windisch, ‘“‘Das Problem des 
paulinischen Imperativs,” ZNW 23, 1924, 265-81; W. Zimmerli, ‘““Die Frage des Reichen nach 
dem ewigen Leben,” EvTh 19, 1959, 90 ff. 


Conceive, Apprehend 


| avAhaupava | aovAdap Pave (syllamband), seize, conceive, assist. 


CL syllamband is a verb compounded from the preposition syn (with, together) and 

lambano (take). From its primary meaning “take with’’, “‘collect together’’, 
several derived meanings are to be found in secular Gk. literature, e.g. (a) put 
together, close (as with the eyes and mouth of a corpse — Plato); (b) lay hands on, 
seize; (C) grasp, apprehend (of the mind); (d) conceive, become pregnant; (e) take 
part with another, assist. 


oT In the LXX, syllambano is very often used to translate Heb. harah, “‘conceive’’, 

either literally (e.g. Gen. 4:1, 17; 1 Sam. 1:20) or figuratively (Ps. 7:14). Else- 
where it frequently has the meaning “‘seize”’ or “‘arrest’’. In this latter sense it can 
describe the physical act of arresting a person or catching an animal (e.g. Num. 
5:13; Deut. 21:19; Jdg. 15:4); the capture of a town or place in a military campaign 
(e.g. 2 Ki. 14:7; Jer. 39:24); or, figuratively, the “snatching away”’ of sinners before 
their time by an act of God’s judgment (Job 22:16; Ps. 9:16), or the “‘snaring”’ of 
the unsuspecting by the wicked (Jer. 5:26; cf. Eccl. 7:27). It does not carry the 
meaning of “‘assist” in the LXX, though the Jewish historian Josephus uses it in 
this sense. 


NT syllambano occurs sixteen times in the NT, and it is used in three distinct ways: 

(a) Luke uses it to mean “conceive” in his account of the births of John the 
Baptist and Jesus (Lk. 1:24; 31, 36; 2:21). syllambané also bears this meaning figur- 
atively in Jas. 1:15; where the imagery of conception, birth and growth demonstrates 
the close relationship between desire, sin and death. 

(b) As in the LXX and classical Gk., syllambano also bears the sense of “‘seize”’ 
or “‘capture” in the NT. Perhaps because the idea of physical strength is prominent, 
rather than legal powers of arrest, this is the word used in all four Gospels to 
describe the seizing of Jesus in the Garden of Gethsemane (Mk. 14:48 par.; Lk. 
22:54; Jn. 18:12; cf. Acts 1:16). Luke also employs it in his narrative of the arrest 
of Peter by Herod (after Herod had “laid violent hands upon some who belonged 
to the church’ —- Acts 12:1—3), and again in the account of the attempt by the 
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Jews to lynch Paul outside the temple at Jerusalem (Acts 23:27). In Lk. 5:9 the 
same word describes a huge catch of fish. 

(c) sy/lambano also appears twice in the middle voice, meaning ‘take hold of 
together’, ‘‘assist’’ (see CL (e) above). In Lk. 5:7 it carries its usual physical sense, 
when those in Simon’s boat call for help when their nets break under the strain of a 
miraculous catch; and in Phil. 4:3 Paul uses it to appeal to an unknown church 
member to “help”? Euodia and Syntyche resolve their differences. 

-> Birth D. H. Field 


Arndt, 784: G. Delling, sy//ambano, TDNT V11 759-62. 


Confess 

ouokoyéw (homologed), promise, confess, declare, 
praise; écCouodoyéw (exomologed), promise, confess, 
praise: Ouodoyia (homologia), confession. 


OMOLO YEW 


CL hamologeod (Soph. onwards) and homologia (Hdt. onwards) are compounds of 

homos, the same, similar, and /ego, say, or Jogos, word, speech. Hence homo- 
loged means to say the same, |.e. agree in one’s statements, and homologia means 
agreement, consent. 

The legal connotation is dominant. A man agrees with another’s statement, 
concedes or confesses something (e.g. his guilt before a judge), agrees to something 
(e.g. another’s wish) and so promises. This agreement expresses itself in an act of 
commitment, promise, or confession in a court or legal contract. 

The religious use of the words is probably derived primarily from their use in the 
language of treaties and the law-courts. The man who binds himself by an oath 
(homologeo) enters into a treaty relationship with the deity. This concept was then 
transferred from the solemn confession of wrong-doing before a court of law to the 
confession of sin to the deity. These concepts were used especially in the oriental 
cults, as may be seen from Lydian and Phrygian expiatory inscriptions. In modern 
Gk. the concept has come to mean sacramental confession to a priest: exomolo- 
geomai, | make my confession; exomologed, | hear a confession. 


oT |. In the LXX homologeo is used once each to translate Heb. yadah, praise (Job 

40:14(9)), nadar, make a vow (Jer. 44:25 (LXX 51 :25)) and Saba‘, swear (Ezek. 
16:8). homologia is used occasionally for Heb. n*dabah, freewill offering (Deut. 
12:17; Ezek. 46:12; Amos 4:5), néder, vow (Jer. 44:25 (LXX 51:25); Lev. 22:18) 
and tédah, praise, honour (Ezr. 10:11 (LXX 1 Esd. 9:8)). As O. Michel points out, 
‘‘in transl[ation] the homologia group is given less prominence because its legal and 
commercial sense seemed too profane” (TDNT V 204). 

Far commoner is the compound exomologeo, used c. 120 times, mainly as a 
translation of the Heb. yadah, praise, confess. It is sometimes used along with psallo, 
sing praises (cf. 2 Sam. 22:50; Pss. 7:17(18); 18:49(50); 30:4(5)), or ained, thank 
(cf. | Chr. 16:4; 29:13; 2 Chr. 31:2; Ps. 106:47). Hence it means to praise, confess 
with praise — “‘among the nations”’ (Ps. 18:49), worship with song (cf. 2 Chr. 31:2; 
Ps. 100:4). The same is true of the noun exomologésis (cf. 1 Chr. 25:3; 2 Chr. 20:22; 
Neh. 12:27; Ps. 147:7). The subject of the praise is God’s majesty and power (1 
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Chr. 29:12 f.), his mighty acts in the history of the people (Ps. 105:1—6), his gracious 
goodness (Ps. 118:1—4), his saving of men from distress (Ps. 107:1, 8, 15, 21, 31), 
and his deliverance from enemies (Ps. 9:1(2)). So the word often gains the further 
connotation of thanks, especially when answered prayer is specially mentioned 
(Pss. 28:6 f.; 118:21; cf. 106:47). 

If we compare it with secular Gk., this usage involves a considerable change in 
meaning. But the original Gk. meaning of confessing an offence openly was never 
quite lost. The Heb. yadah in hiph. and hith. means both to praise, give glory and 
confess an offence. This is particularly clear in Jos. 7:19; 1 Ki. 8:33-36; and 2 Chr. 
6:24-27, where the glorifying confession of Yahweh’s name linked with the ack- 
nowledgement of the sin committed is called for. We may compare also Ps. 107:15 
with v. 11 and v. 21 with v. 17, where confession of sin and thanks for deliverance 
are heard together. 

For us this association of confession of sin and praise of God is strange. It comes 
from the fact that in Israel the praise of God is always linked with a definite past 
action of God, with a saving event in history, or even with an act of judgment. In 
the last case “in accepting a justly imposed judgment” the one who praises con- 
fesses “‘his transgression and he clothes what he says in the mantle of an avowal 
giving God the glory” (G. von Rad, Old Testament Theology I, 1962, 359). When the 
one who is praying confesses in his thanksgiving that God is right and so recognizes 
his own fault and the rightness of the punishment that has followed it, the law-suit 
against him is closed (von Rad, ibid., 358). This gives a clue to the understanding of 
passages like Jos. 7:19, where Achan is called on to give glory to God before his 
execution, and Ezr. 10:11 (LXX | Esd. 9:8) with its call to confession by the people. 

The combination “‘call on the name of the Lord, praise. . .”’ is often expressed by 
epikaleo in the LXX (— Call). 

2. In late Jud. homologedé, exomologed, etc., were used of the confession of sins 
(cf. Pss. Sol. 9:12(6)). Repentance and confession belong together, and the prayer 
of repentance developed its own phraseology. Daniel (Dan. 9:3-19), the exiled 
people (Bar. 1-3), and Tobit (Tob. 3:1—6) confess the sins of their people, humble 
themselves under God’s judgment, confess that he is right, and pray to him to 
show mercy for his name’s sake. Josephus states that confession of sin preserves 
one from God’s judgment (Ant., 8, 4, 6; 8, 10, 3; 8, 13, 8 (129; 256 f.; 362); War, 5, 
9, 4 (415)). The word-group is also used, as in the Pss., for praise of God and 
thanksgiving (Sir. 51:1-12). In Josephus Kaisara despotén homologein, to confess 
Caesar as lord (War 7, 418), is parallel to 2 Macc. 7:37, “confess that he (God) is 
God alone.” In the apocalyptic writings the word-group is used for the praise of 
God in which the elect and the angels of God will unite at the coming of the Judge 
of the world (cf. O. Michel, TDNT, V 204 ff.). 

The term yadah was particularly important in Qumran. Most of the psalms dis- 
covered there (1QH) begin, “I thank Thee, Lord, because...” (1QH 2:20, 31, 
etc.). This is parallel to Matt. 11:25. Confession of faults is often mentioned (1QS 
1:24; cf. 1:9 ff.). 


NT homologeo is found 26 times in the NT (10 times being in John) with a wide 
range of usage. It stretches from the basic use in secular Gk. via the LXX 
meanings to those found in the writings of late Jud. This is also partially true of the 
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compound exomologeo, which occurs only 10 times. But the noun homologia (found 
6 times) is confined to the Christian confession (2 Cor. 9:13; 1 Tim. 6:12 f.), and is 
used with a fixed liturgical connotation (cf. Heb. 3:1; 4:14; 10:23). 

1. The secular Hel. usage may be seen most clearly in Matt. 14:7 and Lk. 22:6. 
Herod promised his step-daughter with an oath to carry out her wish. Judas bound 
himself with an oath to betray Jesus. In both cases the “‘confessing’”’ is tantamount 
to promising or swearing. There is a similar usage in Acts 7:17, for the confession 
or promise to Abraham was a binding one. 

Heb. 11:13 is probably best understood in the light of the secular Gk. usage of 
confessing and avowing. On the threshold of the promised land the patriarchs had 
to confess in the presence of death that they were only strangers on the earth. But 
it may be that we should understand it as a proclamation, as a confession made 
openly. It could be that the writer deliberately used this word so as to permit both 
interpretations. 

2. homologed in Heb. 13:15 and exomologed in Matt. 11:25; Lk. 10:21; and 
Rom. 15:9 (quoting Ps. 18:49) have the LX X meaning of praise. Jesus praised God’s 
actions by gladly accepting God’s plan. The praise to the glory of God begun in 
Christ = Ps. 18:49(50) is probably here taken as referring to Christ — is to be taken 
up and continued by the Gentiles (Rom. 15:9). Heb. 13:15 calls on the church to 
praise the name of God through Christ, i.e. through his mediation and in his 
presence. 

3. The word-group, however, is used most frequently in the sense of confess, 
confess openly, state publicly. 

(a) Paul made an affirmation before Felix, when he was on trial, which was in 
fact a confession of Jesus linked with one of God his Father. Similarly, John 
confessed openly that he was not the one they were awaiting (Jn. 1:20). 

(b) Derived from this legal usage, homologeo in 1 Jn. 1:9 means the confessing 
and acknowledgment of sins. The one who makes the avowal faces a fact. He tries 
neither to hide nor deny it. When someone acknowledges and avows his fault thus 
honestly, he experiences God’s faithfulness and righteousness in the forgiveness of 
sins. The tradition of the penitential psalms is continued in passages about con- 
fession of sins where except in 1 Jn. 1:9 exomologed is used. Confession is a sign of 
repentance (— Conversion) and thus a mark of the new life of faith. This is seen 
particularly clearly in Mk. 1:5 par., where, as in the Pss., public confession of sins 
means also being set free from them. The same is true of Acts 19:18, where the 
converts confess their earlier magical practices, and of Jas. 5:16, where James ex- 
horts mutual confession of sins, especially where illness is involved. 

(c) The church, or the individual believer, responds to the forgiveness of sins, 1.e. 
to the saving act of God in Jesus Christ, by public confession (cf. 1 Tim. 6:12 which 
may refer to baptism). In this confession Jesus Christ is acknowledged as — Lord, 
and testimony is borne that God raised him from the dead for the salvation of his 
church. “‘In his ‘confession’ of faith, the believer turns away from himself, con- 
fessing that all he is and has, he is and has through that which God has done” (R. 
Bultmann, Theology of the NT 1 319). So such a confession as an act of faith, even 
if it bears a formal character, is clearly linked to God’s act of salvation in Christ, 
while the confession of the Pharisees in Acts 23:8 ff. is linked with a point of doc- 
trine, which, though formally true, did not exclude resistance to Jesus. ([Tr.] The 
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implication of this statement may be misleading, for the Jewish confession is for 
the most part based directly or indirectly on God’s saving acts in history.) When 
belief and confession, heart and mouth, are in unison, there is a promise of justi- 
fication and salvation for eternity (Rom. 10:8 ff.). It seems certain that a primitive, 
Christian confessional formula lies behind v. 9. Obedience with regard to the con- 
fession (hypotagé homologias, 2 Cor. 9:13) is demonstrated in practical loving action 
(2 Cor. 9:6-13). 

An integral part of true faith is the public confession of the incarnate Son of God 
(cf. Jn. 1:14; 1 Jn. 4:2), for fellowship with God is dependent on it (1 Jn. 2:23; 4:15). 
It is a mark of true christology in the face of heretical movements, possibly Gnostic, 
which denied the identity of Jesus with the Christ (1 Jn. 2:22; 4:2 f., 15). John never 
means isolated teachings, when he writes of confession, but the whole truth which 
produces fellowship with God. This truth is not a theological proposition but the 
person of Jesus. In his confession a man indicates that he stands by the fact of 
Christ and submits his life to it. It becomes a touchstone, a sign which tests the 
spirits. In his Gospel John relates that anyone openly confessing Jesus as the 
Messiah was put out of the synagogue (Jn. 9:22; 12:42). He calls on the church to 
distinguish in its meetings between true and false confessions (cf. 1 Jn. 4:1 f.). 

Tit. 1:16 is also an attack on a heretical confession. Since the confession — perhaps 
one claiming the higher knowledge of the Gnostics — and the life of the one making 
it contradict one another, it is plain that the confession is false. 

When homologeo stands in contrast to its opposite arneomai (—> deny), it gains a 
special significance (Jn. 1:20; Tit. 1:16; 1 Jn. 2:23; Matt. 10:32 f.; Lk. 12:8 f.). 
Since denial is always identical with apostasy from Jesus, the eschatological aspect 
of the confession is specially emphasized. When someone either places himself on 
the side of Jesus or separates himself from him in the sight of those who know him, 
he makes a decision on which God will act in — judgment (Matt. 12:32 f.; Rev. 
3:5; cf. Mk. 8:38). The believer is so completely included in fellowship with Jesus, 
that his confession before man, e.g. before a human court of law during a time of 
persecution, is regarded as though it had been made before God’s judgment seat. 
In such a context ‘“‘confession”’ includes not only what a man says but also his 
obedience (—> Hear) which has become visible in his whole life. Where this total 
obedience is not found, where a man is satisfied with his understanding of and 
knowledge about salvation, it is equivalent to denial, which Jesus will “‘confess’’, 
when he says in judgment, “I never knew you” (Matt. 7:23). At the last every power 
and might will have to confess Jesus as the Christ, i.e. recognize him and do 
homage (Phil. 2:11). D. First 
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Conscience 
Tr *|«Cobvetdnaic §(syneidésis), consciousness, conscience; 
OvVEIONGIC : . 
avvolda (synoida), perf. with pres. meaning, be conscious 
of, have a conscience about. 


cL From Aesch. and Hdt. in classical Gk. the verbal form synoida is found with 

the following meanings: (a) to share the knowledge of, be privy to (e.g. as an 
accusing witness or as one who is able to clear someone); and (b) in the reflexive 
form synoida emauto, to be conscious of (cf. the famous statement of Socrates: 
‘For I know that I have no wisdom, small or great,’ Plato, Apol., 21b). 

From the Ist cent. B.c. syneidésis and syneidos, the neut. participle used as a noun, 
are used synonymously in both pagan Gk. and hel. Jewish writings. syneidos 
is first found in Dem., meaning faculty of memory. syneidésis first occurs in Democ., 
Frag. 297. According to context, it means consciousness, conscience and conscien- 
tiousness. 

1. Originally syneidésis appears to focus on knowledge: the capacity to relate 
to oneself, especially when one looks back at one’s own past. This looking back did 
not stop short with ascertaining facts, but led to evaluations and judgments about 
the criterion of good and evil. Hence, the word gradually acquired the current moral 
meaning of conscience. This development began with the Seven Sages (Periander, 
Bias; according to Stobaeus), and is common in this sense from the Ist cent. B.c., 
occasionally in the historians Dio, Strabo and Plutarch. Depending on whether a 
man can justify himself when he looks back on his actions, writers speak of a good 
(agathé or orthé) or a bad (deiné or ponéra) conscience. The usual implication is that 
the good conscience is at peace, whereas the bad conscience makes itself painfully 
felt by relentlessly troubling its owner. An example of this is the tragedy of Orestes 
who is guilty of matricide, and sees conscience as a sickness that destroys him. The 
description hé synesis, hoti synoida dein’ eirgasmenos sees conscience as conscious- 
ness of evil deeds (Eur., Or., 396). In Gk. literature the Erinyes were a mythical 
embodiment of the afflictions of an evil conscience. 

2. It is striking that pre-Christian Gk. literature speaks almost exclusively of a 
bad conscience, whereas the Romans often spoke of a conscientia bona (good 
conscience) and even of a conscientia praeclara (clear conscience) and a conscientia 
optima (best conscience), especially Cicero. Conscientia is a retrospective know- 
ledge of failures and vices which frequently has an accusing, disconcerting charac- 
ter. ‘But in the ethically robust structure of the Roman officer and lawyer, who 
knows that his duties are clearly defined and can be discharged, there easily arises 
the sense of duty done” (C. Maurer, TDNT VII 907; cf. Caesar, Bellum Civile, 3, 
60, 2). 
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Especially in the Later Stoa (Seneca) the restrospective character of conscience 
was toned down under the influence of the Pythagoreans. Conscience was seen as a 
watchman (epitropos,; Lat. testis, witness), bestowed by God upon the individual. 
Its function was to guide him to live according to nature and to direct his moral 
progress. ‘‘In his conscience he has a reliable direction-sign for his conduct’’ (M. 
Pohlenz, Die Stoa, I, 1948, 320). Its task was still in the main that of a critical court 
of appeal in man that passed judgment on what had happened or at best on what 
was happening. Nevertheless, the ground was prepared for conscience to become a 
normative guide (cf. C. Maurer, 7DNT, VII 907). 


oT 1. The OT has no special word for the phenomenon of conscience. In the LXX 

syneidésis occurs only in 3 late passages (Eccl. 10:20; Wis. 17:11; Sir. 42:18). 
This may be due to a different understanding of human nature from the Greeks’. 
For the Israelites of the old covenant the problem of man’s attitude to himself was 
less significant than that of his attitude to God. He was more concerned with his 
accountability before God than with exploring his self-consciousness. Confession 
was made to God whose law man sought to fulfil in obedience. ‘Conscience is 
hearing in the sense of willing adherence” (C. Maurer, TDNT VII 908). 

This does not mean that the OT knows nothing of the reality of a tormented 
conscience. But the voice of conscience possesses no intrinsic value. It is the voice 
of the divine judge, demanding from man an account of his dealings. The function 
of conscience is attributed to the — heart (Heb. /éb). Thus the heart of David smote 
him to remind him of his guilt (1 Sam. 24:6; 2 Sam. 24:10). It summoned him to 
penitence and regret. Ps. 51:10, which according to its title was a Psalm of David 
written after his adultery with Bathsheba, contains the plea: “‘Create in me a clean 
heart, O God, and put a new and right spirit within me”’ (51:10). The idea of a clean 
heart, which is more common in the LXX than in the Heb. Masoretic text of the 
OT, points forward to the notion of a good conscience in the NT. 

2. Where syneidésis occurs in the LXX, an assimilation to the Gk. idea of 
conscience may be ascertained. This is illustrated by Wis. 17:11 which speaks of a 
bad conscience in an ethical sense (“for wickedness condemned by its own witness 
is cowardly, and driven into a pass by conscience it always does what is worst’’). 
Here conscience “‘takes on the function of the prosecutor and judge in one person”’ 
(C. Maurer, TDNT VII 909). 

3. The correspondence between the OT notion of the heart and the Gk. concept 
of conscience is still more marked in Philo, who was “‘the first to think through 
theologically a doctrine of conscience’”’ (C. Maurer, TDNT, 911). Philo heard “‘its 
voice just as loud as the Roman Seneca” (M. Pohlenz, op. cit., 377). For him 
conscience is no mere autonomous court of appeal, but a normative entity shaped 
by the law of God. Its task is to elenchein (convict, reprove, expose), i.e. to bring 
man consciousness of sin and penitence. ““When it (the elenchus native to the soul) 
is once awakened, it comes forth as an accuser, indicts, charges, and shames; on 
the other hand it also instructs as a judge, giving correction, advising conversion, 
and when it persuades it is pleased and propitiated” (Decal., 87). Otherwise, it 
continues to trouble the sinner. Conscience performs all this in order to drive the 
sinner into the arms of a merciful God. This relationship with God provides the 
OT foundation for Philo’s doctrine of conscience. 
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NT In the NT the vb. synoida occurs only twice. In 1 Cor. 4:4 it is reflexive: “I am 

not aware of anything against myself” (RSV); cf. however NEB “I have nothing 
on my conscience.” Acts 5:2 suggests a shared knowledge: ‘“‘and with his wife’s 
knowledge he kept back . . .”, (RSV). On the other hand, the noun syneidésis occurs 
some 30 times. In addition, it appears in some manuscripts of Jn. 8:9 in the pericope 
about the woman taken in adultery which is omitted from the best texts of Jn. 
Apart from this, it does not occur in the Gospels. Apart from two instances in Acts, 
the passages where it occurs are all in Paul, including the Pastoral Epistles, and in 
Heb. and | Pet. 

1. In Rom. 2:15 syneidésis stands alongside kardia (— heart) and logismoi (— 
thoughts; cf. dialogismoi, opinions, Rom. 14:1) as critical organs. They enable the 
Gentiles to live a life that corresponds to that of the Jews according to the law. 
Conscience is assigned the role of awakening awareness of the law that is written 
on the heart. This is shown by the vb. symmartyrein (bear witness with; cf. Rom. 
9:1 where Paul appeals to his conscience as a witness that he is not lying). Conscience 
appears — to put it graphically — as a court of appeal which is not able to promul- 
gate any statutes (for only God himself can do this) but is able to deliver judgment 
on the cases before it. ([Ed.] Rom. 2:14 ff., is often taken to apply to the hypo- 
thetical case of Gentiles keeping the law without having heard of the OT law or the 
gospel. Karl Barth has questioned whether this is Paul’s meaning and suggests that 
Paul is thinking of Gentile converts to Christianity in whom the promise of the new 
covenant, that the law will be written on their hearts, is fulfilled [CD, I, 2, 304; II, 
2, 242, 604; IV, 1, 33, 369, 395; cf. C. Brown, Karl Barth and the Christian Message, 
1967, 96. But see also R. Atallah, ““An Egyptian Parallel to Romans 2:15”, Themelios 
10, 3, 1974, 1-7].) 

The thought of conscience as a court of appeal is clear in the passages in which 
Paul deals with the Corinthians’ question of the propriety of eating meat that has 
been sacrificed to idols (1 Cor. 8:7 ff.; 10:25 ff.). Paul makes two points in this 
connection. On the one hand, he proclaims the Christian’s freedom from regimen- 
tation by an alien conscience. He is concerned with what Barth calls “the con- 
science that is freed through the Word of God” (CD, I, 2, 788). On the other hand, 
he calls for regard to the more sensitive conscience of another person. 

Paul rejoices in the testimony of his own conscience that has been informed by 
God (2 Cor. 1:12). Likewise, he hopes that the consciences of others which are 
open to the sight of God will recognize the sincerity of his missionary life and work 
(2 Cor. 4:2; 5:11). Thus not only is the avoidance of a bad, accusing conscience 
(as is mentioned in Jn. 8:9) worth aspiring after. It is even more important to have 
a good conscience which confirms the agreement of faith and life. Appealing to 
such a conscience which is in line with the will of God, Paul can also demand 
obedience to those in authority (Rom. 13:5). A similar thought occurs in 1 Pet. 
2:19; 3:16, 21. 

Accordingly, Acts 24:16 lays down what is virtually a rule of conduct: “‘I [Paul] 
always take pains to have a clear conscience toward God and towards men.” 
Similarly, Paul began his appeal to the council of Jewish leaders: “‘Brethren, I have 
lived before God in all good conscience up to this day” (Acts 23:1). 

2. The Pastoral Epistles lay great emphasis on a good conscience. They speak 
of the ‘‘corrupt and unbelieving”’ whose “‘minds and consciences are corrupted”’ 
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(Tit. 1:15), and ‘‘liars whose consciences are seared” (1 Tim. 4:2). By contrast, 
Christians are to hold “‘faith and a good conscience [agathén syneidésin|” (1 Tim. 
1:19; cf.-1 Pet. 3:16) and ‘‘to serve with a clear conscience [en kathara s)neidései]” 
(2 Tim. | :3). The good and the clear conscience thus become a characteristic of the 
Christian, as for him ‘“‘the verdict of conscience and the verdict of faith coincide”’ 
(W. Schrage, Die Konkreten Einzelgebote in der paulinischen Pardnese, 1961, 152). 
Alongside a “‘pure heart [Aathara kardia|” and a“‘sincere faith [ pistis anhypokritos]”, 
| Tim. 1:5 names the conscience as the source of love in action. In short, the con- 
science can be regarded as the place where the “‘mystery of faith” is to be found 
(1 Tim. 3:9). That is why “the appeal to God for a clear conscience’’, which is the 
essence of baptism (1 Pet. 3:21), is so important. The same passage links it with 
‘the resurrection of Jesus Christ” (— Resurrection; — Faith). 

3. Heb. also stresses the christological basis of the NT understanding of conscience, 
when it declares that “the blood of Christ’ purifies the conscience ‘from dead 
works to serve the living God” (Heb. 9:14). Using the symbolism of the Day of 
Atonement ritual in which the high priest entered the sanctuary once a year, Heb. 
10:22 urges believers to enter themselves, drawing near ‘‘with a true heart in full 
assurance of faith, with our hearts sprinkled clean from an evil conscience and our 
bodies washed with pure water.”’ Late Judaism knew of no complete release from 
consciousness of sin despite repeated cultic rites (cf. Heb. 9:9; 10:2). It is only 
because of the high priestly sacrifice of Christ that ‘“‘we are sure that we have a 
clear conscience” (Heb. 13:18). 

4. In this way the Christian understanding of conscience is transformed by faith 
in the forgiving power of Jesus Christ. The Greeks saw conscience as something 
bad operating retrospectively. Christians came to see conscience as being made 
clean through trust. Its purity Jay in the believer’s knowledge of his standing in 
Christ. The fact that it was directed by the Word of God gave the beljever heart to 
serve God in love. H-C. Hahn 


The researches of C. A. Pierce, Conscience in the New Testament, 1955, have shed 
further light on the background of the whole word-group and have led to a plausible 
suggestion as to how syneidésis came to feature in the NT epistles. His detailed 
analysis of the terms in secular Gk. has overthrown the widespread idea that it 
was a Stoic technical term. At best there are only 3 quotations that can be offered 
in evidence for the latter idea (op. cit., 13 ff.; see also the tabular analysis of the 
use of the entire word-group on pp. 132-147). There is little ground for thinking 
that Paul adopted it from the Stoics. Pierce contends that the term was an every- 
day Gk. word which in general had the morally bad negative sense of the pain that 
we feel when we do something wrong. 

Pierce suggests that the term came into the NT via the Corinthian church, where 
conscience was used as a catchword (op. cit., 60 ff.). This explains the absence of the 
term in the OT and the gospels and its widespread use in the Corinthian corres- 
pondence and later epistles. The Corinthians were appealing to conscience to justify 
their attitudes in the various burning issues of the day, in particular the practice of 
eating meat that had been offered to idols. Because some claimed that they could 
do this with a clear conscience, they argued that the practice was permissible. Paul 
condemns the idea that conscience alone is an invariable and infallible guide. In 
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1 Cor. 4:4 he uses the verbal form ouden gar emauto synoida (“I have nothing on my 
conscience’, NEB) to show that that by itself does not acquit him of any wrong 
that he may have done. A man may have a clear conscience because it is dead or 
inadequately educated. There are other factors in deciding the rightness and 
wrongness of actions. At best conscience is a check. Later on in the epistle Paul 
explains the limitations of conscience in the light of the burning issues at Corinth 
of the propriety for a Christian to eat meat sacrificed to idols. The weak brother 
may eat the meat, following the example of the strong brother who knows that 
idols are nothing. He is weak in the sense that he has no clear principles of conduct 
settled in his mind. He eats, and is then tormented by conscience (1 Cor. 8:7, 10, 
12). The problem here is that of a sensitive conscience which at the same time is 
imperfectly educated. The way out of the dilemma is not to act out of > “know- 
ledge”’ (8:1 ff.), or by copying the “‘strong”’ brother whose conscience does not pain 
him, but out of love. ““Therefore, if food is a cause of my brother’s falling, I will never 
eat meat lest I cause my brother to fall’”’ (8:13). 

In ch. 10 conscience is again given a subordinate role. Again the Christian’s 
motive is to be love (10:23 f.). Indeed, the Corinthians are to avoid referring the 
matter of conscience (10:27, 28, 29). The question is lifted to the higher plane of 
concern for the weaker man and his conscience. The believer may eat whatever is 
sold in the market. It is best to avoid asking questions about its origin, so as to 
avoid raising questions of conscience. But if the weaker brother says that a piece of 
meat has been offered to idols, it is best not to eat it. It is a case, not of defiling the 
eater’s conscience or of weakening his spirituality by engaging in dubious practices, 
but of avoiding inflaming the sensitive man’s conscience. 

In other words, conscience can be a highly defective guide, if one relies solely 
on the absence of the pain that we call conscience as a guide to conduct. To function 
at all, it depends upon knowledge (10:25 ff.). For conscience by itself could not 
tell where the meat had come from. And it only operates effectively in relation to 
moral principles outside itself. A clear conscience is no guarantee of being right 
(4:4). On the other hand, an over-sensitive conscience may lead to tormenting 
dilemmas that can only be resolved on the other grounds (chs. 8 and 10). The 
ultimate grounds for action are love and the glory of God (10:31 ff.; cf. 13:1-14:1). 

If Pierce is right, conscience came into the NT via the troubles at Corinth. 
Thereafter, Paul began to find a place for it in his own thinking. Subsequent treat- 
ment in the NT amplifies the role assigned to conscience in 1 Cor. The conscience 
may be seared by constant disregard, and therefore fail to fulfil its function in those 
who teach false doctrines and practices (1 Tim. 4:2; Tit. 1:15). Conversely, the 
story of Jephthah in Jdg. 11 appears to be that of a man with an over-sensitive 
conscience (although, of course, the word is not used). He had made a vow to God 
which involved the most ungodly consequences. Perhaps his conscience forced him 
to fulfil the vow, even though human sacrifice was against Heb. religion. To say 
this, however, does not mean that the NT writers urge that conscience should be 
ignored. Christ died to make the conscience clean (Heb. 9:14; 10:22; cf. 9:9; 10:2; 
1 Pet. 3:21). But the conscience is only part of our moral make-up. Its work is 
largely negative. As the pain we feel when we do something wrong, it acts like a red 
warning light. It serves as a sort of moral double-check on our actions. It operates 
largely on the basis of experience. It needs to be educated and carefully tended. 
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But as such, it is very important (Acts 23:1; 24:16; Rom. 2:15; 9:1; 13:5; 1 Tim. 
1:5, 19; 3:9; 2 Tim. 1:3; 1 Pet. 2:19; 3:16; 2 Cor. 1:12). 

When we speak of conscience in English, our meaning often seems to oscillate 
between conscience in the narrow sense as the pain, or the instrument which makes 
us feel pain, when we transgress the moral law, and the wider sense of moral con- 
sciousness. The latter involves the whole person, viewed as a responsible moral 
being. It is not just a pain which works retrospectively in the light of past actions 
and which by extension might enable us to forecast what future actions might cause 
us pain. It includes the power of discernment and rational reflection which enables 
the mind to analyse situations and actions, to discern moral values and principles, 
the capacity to hear and apply the Word of God to our lives, and also conscience 
in the narrower sense. For the Christian, guidance belongs to the realm of moral 
consciousness in this wider sense which includes syneidésis in the narrower sense, 
but is by no means confined to it. C. Brown 
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Conversion, Penitence, Repentance, Proselyte 

Repentance, penitence and conversion are closely linked. Whenever someone gives 

his thought and life a new direction, it always involves a judgment on his previous 

views and behaviour. This process is expressed in the NT by three word-groups 

which deal with its various aspects: epistrepho, metamelomai and metanoed. The 

first and third both mean turn round, turn oneself round, and refer to a man’s 
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conversion. This presupposes and includes a complete change under the influence 
of the Holy — Spirit. metamelomai expresses rather the feeling of repentance for 
error, debt, failure and sin, and so it looks back. Hence, it does not necessarily 
cause a man to turn to God. epistrepho is probably the widest conception, because 
it always includes — faith. We often find pisteud, believe, expressly used with 
metanoeo, since faith complements repentance (cf. L. Berkhof, Systematic Theology, 
1938, 482). 


3 ; émiot peda (epistrephd), turn, turn around, turn back, be 
converted; otpédw (strephd), turn, change; dmootpédm@ 

(apostrepho), turn away from; éxiatpodn (epistrophé), conversion. 
CL From Homer onwards strepho, apostrepho and epistrepho were used transitively 
and intransitively by Gk. authors, e.g. Xen., Aristoph., Polyb., and in inscrip- 
tions and magical papyri. All three share the meaning of turn, turn to, turn oneself, 
turn round. They describe a largely intentional turning of the body, or thoughts, to 
a person or thing. strepho is used more in the sense of turn over, turn round, trans- 
form, and later turn towards. epistrepho means turn towards, turn round, return, 
both trans. and reflex., and then derivatively be converted, i.e. change one’s mind 
and behaviour. Thus in the classical philosophical literature epistrephdé and its sub. 
epistrophé mean inter alia the turning of the soul to piety or the divine. This con- 
cept passed from secular Gk. via the LXX into the vocabulary of the NT. For the 

compound anastrepho — walk. 


oT 1. Behind epistrophé in the LXX lies the Heb. sib, which occurs c. 1050 times 

in the OT and means turn round, return (qal), bring back, restore (hiph.). It 
appears with its specifically theological meaning c. 120 times: turn round, return, 
be converted, bring back, in the sense of a change in behaviour and of a return to 
the living God. The LXX translates these passages by epistrephd, apostrepho, 
anastrepho, but not, as in the NT, by metanoed. The theological meaning of sub 
can be clearly traced in the NT. 

Turning, or conversion, is described in the OT as turning from evil (Jer. 18:8) to 
the Lord (Mal. 3:7). Man can, however, be so permeated by evil (Hos. 5:4) that 
he resists such turning (2 Chr. 36:13). God gives the impulse to conversion; God 
first moves man (Jer. 31:18; Lam. 5:21). Even when man returns, it is because he 
has first received (Jer. 24:7). Both individuals (2 Ki. 23:25) and nations (Jon. 3:10) 
may turn. God uses the prophets to help to bring about conversion (Neh. 9:26; 
Zech. 1:4). Those who refuse to return to God experience God’s wrath in drought 
(Amos 4:6-8), captivity (Hos. 11:5), destruction (1 Ki. 9:6—-9) and death (Ezek. 
33:9, 11). He who returns to God receives —> forgiveness (Isa. 55:7), remission of 
punishment (Jon. 3:9 f.), fertility and prosperity (Hos. 14:5 ff. (MT 6 ff.)), and life 
(Ezek. 33:14 ff.). The historical books of the OT always call for the conversion of 
Israel as a body, but the prophets, especially Jer. and Ezek., stress that of t'> 
individual. They look forward to the new covenant when God will give a new 
—> heart and spirit (Jer. 33:31 ff.; Ezek. 11:19; 18:31; 36:26 f.; 37:14). The con- 
version of the people as a whole is seen as taking place in the messianic age (Deut. 
4:30; Hos. 3:5; Mal. 4:5 f. (MT 3:23 f.)). 

2. Rab. Judaism accepted and developed the OT tradition. A prior condition for 
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admittance to the Qumran community was conversion, 1|.e. turning from all evil 
and turning to the Law of Moses. The members of the community called themselves 
‘those who had turned from transgression” (cf. Isa. 59:20) or “the converts of 
Israel’. Hel. circles also knew before the Christian era the concept of religious 
conversion. He who turns to Yahweh ts forgiven his sins; he does not continue 
deliberately in sin but keeps the commandments of God. “‘Conversion is always an 
individual and practical problem, never a theoretical and theological one” (K. H. 
Rengstorf, RGG*, | 978). strepho and its compounds or their equivalents occur in 
Test. XII, Eth. Enoch, Sib., Syr. Bar., Josephus and Philo (cf. SB VI 799). 


NT lL. epistrephd is found 36 times in the NT, and in addition in variant readings in 

Lk. 10:6(D), Acts 15:16(D), 2 Pet. 2:21(TR) (cf. Arndt s.v.). 18 times it has its 
secular meaning of turning, returning, turning away, etc. (cf. Matt. 10:13; 2 Pet. 
2:22), and 18 times with its theological meaning of conversion especially in Acts 
and the Epistles (cf. Mk. 4:12 par.; Lk. 1:16 f.; 22:32; Acts 15:19; 2 Cor. 3:16; 
Jas. 5:19 f.). Here, unlike the LXX, it is often synonymous with metanoeo. Only in 
Matt. 18:3 and Jn. 12:40 is strepho used with the meaning of turning oneself (be 
converted); likewise apostrephé only in Acts 3:26. The noun epistrophé is found 
only once in the NT in Acts 15:3. 

2. (a) When men are called in the NT to conversion, it means a fundamentally 
new turning of the human will to God, a return home from blindness and error 
to the Saviour of all (Acts 26:18; 1 Pet. 2:25). The use of epistrephoé suggests that 
we are not concerned primarily with turning from the old life, but that the stress is 
on the turning to Christ, and through him to God (cf. Jn. 14:1, 6) and so to a new 
life. Conversion involves a change of — lords. The one who until then has been 
under the lordship of Satan (cf. Eph. 2:1 f.) comes under the lordship of God, and 
comes out of darkness into light (Acts 26:18; cf. Eph. 5:8). Conversion and 
surrender of the life to God is done in — faith, and includes faith in Jesus Christ 
(Acts 11:21). Such a conversion leads to a fundamental change of the whole of life 
(Acts 26:20). It receives a new outlook and objectives. God’s original purpose in 
creating man Is realized in the new life. The converted man Is to serve him alone 
with a clear conscience in voluntary dependence (1 Thess. 1:9; Acts 14:15; cf. Heb. 
9:14). The effect of conversion is the forgiveness of all sins (Acts 3:19; 26:18). 

Acts frequently describes the results of the missionary — proclamation by the 
first Christians. It always speaks of conversion as a once-for-all and self-contained 
event (Acts 9:35; 11:21). From Acts 15:3 it is clear that the word ‘‘conversion”’ 
very soon became a technical term that needed no further explanation. 

(b) epistrephé is used for the conversion of a man which involves a complete 
transformation (— Form, Art. morphé) of his existence under the influence of the 
Holy Spirit. metamelomai, however, expresses rather the feeling of repentance of 
sin, which need not involve a true turning of a man to God. metanoeé on the other 
side is much closer to epistrepho (—> metanoia; cf. Acts 3:19; 26:20). It expresses 
the conscious turning from — sin, a change of mind (—» Reason, Art. nous) and of 
the whole inner attitude to life, without which true conversion is not possible. 
epistrephé has a wider meaning than meranocod, for it always includes faith, while 
metanoeo and pisteud can stand together and complement each other 
( — Faith, art — pistis). F. Laubach 
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petapédopal (metamelomai), change one’s mind, regret, 
hats eh ie repent; duetapéedntoc (ametamelétos), not to be regretted, 
hence irrevocable. 


CL metamelomai is linked with the impersonal melei, it concerns (someone). In 

classical Gk. metamelomai expressed a changed feeling towards a thing, but it 
cannot always be clearly distinguished from metanoed, which implies that in retro- 
spect one thinks differently about a matter (cf. nous — Reason). In secular speech 
metamelomai is found in Thuc., Diod. Sic. and inscriptions and means feel regret, 
repent. 


or The Heb. naham (in niph.) is rendered c. 35 times in the LXX either by metanoed 
or metamelomai, showing that the LXX distinguished between them no more 
clearly than did classical Gk. The word is used in Exod. 13:17 and Jdg. 21:6 for 
purely human regret. In Job 42:6 and Jer. 31:19 it involves humble agreement with 
God’s righteous judgment, for good or ill. When God is said to “‘repent’’, there 
are two possibilities. God can reject men, because they have turned against him 
in disobedience though he had earlier chosen them (1 Sam. 15:11, 35). However, 
in spite of his judgment God can also turn again to men in grace and mercy 
(Jdg. 2:18; 1 Chr. 21:15; Ps. 106:45; Jon. 3:9 f.). When it is clearly stressed that 
God does not repent (Ps. 110:4; Jer. 4:28), it is the guarantee that God will not 
deviate from the plan that he conceived at the first. 
The tension between God’s justice and grace is familiar also in Judaism. As the 
Almighty, he is simultaneously the Judge and the merciful One. 


NT While the word-group metanoeo is frequently found in the NT, metamelomai 

occurs only in Matt. 21:29, 32; 27:3; 2 Cor. 7:8 (twice); Heb. 7:21, quoting 
Ps. 110:4; and the adj. ametamelétos, not to be regretted, only occurs in Rom. 
11:29 and 2 Cor. 7:10. It refers to something of which God (Rom. 11:29) or a man 
(2 Cor. 7:10) will not repent, and hence means irrevocable. 

In Jesus’ parable in Matt. 21:28—32 the father asks both of his sons to work in 
his vineyard. One says Yes, but does not go. The other refuses, but then regrets his 
answer and goes. In such a context the word can be translated ‘“‘change one’s 
decision’’. Jesus applied the parable to the high priests and elders of Israel. The 
second son had changed his attitude to his father, and so had the tax-collectors 
and harlots, who had believed John the Baptist’s message and had repented. In 
contrast, the elders of Israel had continued in their disobedience (oude metemele- 
théte). 

The example of Judas makes it clear that metamelomai and metanoeo do not have 
identical meanings in the NT (see above cL and oT). Judas recognized that Jesus 
had been wrongly condemned. He regretted his betrayal (Matt. 27:3), but he did 
not find the way to genuine repentance. We find the same differentiation in 2 Cor. 
7:8-10. Paul did not regret that he had written a sharp letter to the Corinthians, 
for the sorrow caused to its recipients had led them to true repentance (metanoia), 
to an inner turning to God. There is no need to regret such a repentance, for it 
always serves only our salvation. 

The oath which God will never regret (Heb. 7:21, quoting Ps. 110:4; RSV both 
here and in Ps. 110:4 ‘“‘change his mind’’) serves both to guarantee the superiority 
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of Jesus’ high-priesthood over that of the OT and to express the unchangeable 
faithfulness of God. This faithfulness can be recognized also by the fact that God’s 
gracious gifts and call are ametamelétos, irrevocable (Rom. 11:29). In spite of the 
disobedience and hardening of men’s hearts God will accomplish his purpose of 
salvation also in his people Israel. F. Laubach 


[uetdvora Letavoia (metanoia), change of mind, repentance, 
| conversion; etavoéw (metanoed), change one’s mind, 
repent, be converted; adfetavoytoc (ametanoétos), impenitent. 
CL The word-group is found relatively rarely in classical Gk. literature, the vb. 
from the sophist Antiphon onwards, the noun from Thuc. onwards. Both words 
are used more frequently in Koine Gk. The prep. meta used with vbs. of motion and 
of mental activity indicates a change in the meaning of the simple vb. Hence, 
metanoeo is equivalent to the Heb. niam (niph.), to be sorry about something. It 
is so used of God in 1 Sam. 15:29. Hence, if the change of mind involves the 
recognition that the previous opinion was false or bad, we get the meaning of feel 
remorse or regret for the vb. and that of a change of mind, remorse, regret for the 
noun In pre-Biblical Gk. the word-group does not develop the precision which 
characterizes its use in the NT. Gk. society never thought of a radical change in a 
man’s life as a whole, of conversion or turning round, even though we may find 
some of the factors which belong to conversion. This shows that the concept of 
conversion is not derived from Gk. thought, and its origin must be sought elsewhere. 


oT 1. We are not helped by the LXX. It does not use the noun. (Prov. 14:15 is not 

a translation of the Heb. text.) The vb. is used to render niham (see above CL), 
whether of God (cf. 1 Sam. 15:29; Jer. 18:8; Joel 2:13 f.; Amos 7:3, 6), or of men 
(Jer. 8:6; 13:19). The thought of turning round, preached especially by the prophets 
and expressed by the Heb. verb Sub, is rendered by — epistrephé in Gk. (Amos 4:6; 
Hos. 5:4; 6:1). The prophetic call to turn presupposes that the relationship of the 
people and of the individual to God must be understood in personal terms. Sin and 
apostasy disturb and break this personal relationship. Turning means giving a 
completely new direction to the man as a whole and a return to God. This includes 
turning away from evil. 

2. The Qumran community continued this call to repentance by demanding from 
its members that they be converted from all evil (1QS 5:1) and return to every 
commandment of the Law of Moses (1QS 5:8). The members of the community 
therefore called themselves the converts of Israel (CD 4:2), those that turn from 
transgression (1QS 10:20; 1QH 2:9, etc.). They called their covenant the covenant 
of conversion (CD 19:16). 


NT 1. The NT does not follow LXX usage but employs metanoeo to express the 
force of sub, turn round. This change in meaning was prepared for by other 
Gk. translations of the OT and in Hellenistic Jud. (for evidence cf. J. Behm, TDNT 
IV 989). The change in the choice of words — metanoeo instead of epistrepho — shows 
that the NT does not stress the concrete, physical concept implied in the OT use of 
sub, but rather the thought, the will, the nous. The ideas of repent, be converted, 
(and correspondingly repentance and conversion) come to the fore. Correspondingly 
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ametanoétos (only in Rom. 2:5) means impenitent. For all that, the change of 
words has not merely intellectualized the concept of sib. In fact the predominantly 
intellectual understanding of metanoia as change of mind plays very little part in 
the NT. Rather the decision by the whole man to turn round is stressed. It is clear 
that we are concerned neither with a purely outward turning nor with a merely 
intellectual change of ideas. 

2. The closest link with the prophetic call to repentance is undoubtedly found in 
John the Baptist, who called the people to repentance and to “‘bear fruit that befits 
repentance” (Matt. 3:2, 8 par.). Corresponding to the OT pattern, the call was 
addressed to the whole people (cf. Acts 13:24; 19:4) and also to the pious, who 
believed that they did not need to repent (Matt. 3:7 ff.). John, like the rest of the 
NT, based the urgency of his message on a different foundation from that of the 
—> prophets. Motivation in the OT for repentance and returning along the true road 
of God’s — righteousness was linked with the past and its social unrighteousness 
and idolatry. For John it was that “‘the kingdom of heaven is at hand”’ (Matt. 3:2). 
Hence, there can be only one way for the man wishing to escape judgment. He 
must repent, so that his whole life is changed and brought into a new relationship 
with God (Matt. 3:10). John linked his call to repentance with the eschatological 
sacrament of the — baptism of repentance, as sign of the — forgiveness of 
sins (Mk. 1:4 par.) having repentance as its goal (Matt. 3:11, eis metanoian; 
cf. Acts 13:24; 19:4). This indicates that repentance is regarded both as an act 
open to man and as a duty. It is a possibility given to man by God as an eschato- 
logical gift of grace, and it is also a duty required of him. 

3. According to the Synoptics, the preaching of Jesus resembled that of the 
Baptist. Matt. 3:2 and 4:17 record the identical call, ““Repent, for the kingdom of 
heaven is at hand.”’ The clear difference between them is that Jesus did not, as did 
John, look for one to follow him (Matt. 3:11). He saw in his own coming the 
beginning of God’s decisive work (Lk. 11:20; 17:21; Matt. 11:6). Hence the woes 
addressed to the towns that were not ready to repent (Matt. 11 :20-—24 par.). That is 
why the inhabitants of Nineveh will find it better in the day of judgment than will 
the contemporaries of Jesus. The former repented at the preaching of Jonah, and 
“behold, something greater than Jonah is here” (Matt. 12:41 par.). Hence, re- 
pentance is now no longer obedience to a law but to a person. The call to repentance 
becomes a call to — discipleship. So repentance, faith and discipleship are different 
aspects of the same thing (Mk. 1:15, ““Repent and believe’’). 

There are many passages in which the term metanoed does not appear, but in 
which the thought of repentance is clearly present. This helps us to see to what 
extent Jesus’ message was determined by the call to repent in the light of God’s 
sovereign rule, which he himself had brought in. Examples are: ‘“‘Unless you turn 
(straphéte) and become like children, you will never enter the kingdom of heaven”’ 
(Matt. 18:3); “‘so therefore, whoever of you does not renounce all that he has 
cannot be my disciple” (Lk. 14:33). It is the spiritually poor, the little ones and the 
helpless, and those that need our help who receive the promise of the — kingdom 
of God (Matt. 5:3; 18:10, 14). Jesus came not to call the righteous but sinners to 
repentance (Lk. 5:32). However absolute the call to repentance, it was a message 
of joy, because the possibility of repentance exists. Because God has turned to man 
(Lk. 5:32, elélytha (perf.) I have come), man should, may and can turn to God. 
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Hence conversion and repentance are accompanied by joy, for they mean the 
opening up of life for the one who has turned. The parables in Lk. 15 bear 
testimony to the joy of God over the sinner who repents and call on men to 
share it. God’s gift to men in their conversion is — life. When the parable of the 
prodigal son pictures conversion as a return to the Father, it can be said of the 
man who has repented, ““This my son was dead, and is alive again” (Lk. 15:24; cf. 
32). 

4. Primitive Christian preaching continues the call for repentance (cf. Mk. 6:12 
and the sermons in Acts). This missionary preaching linked with the call for re- 
pentance all the elements we have already met, the call to faith (Acts 20:21; cf. 
Acts 26:18; 19:4), the demand to be baptized (Acts 2:38), the promise of the for- 
giveness of sins (Lk. 24:47; Acts 3:19; 5:31), and of life and of salvation (Acts 11:18; 
2 Cor. 7:9f.). Conversion is turning from evil (Acts 8:22; 2 Cor. 12:21; Rev. 
2:21 f.) to God (Acts 20:21; 26:20; Rev. 16:9). In Acts 3:19 and 26:20 metanoed 
and epistrepho are placed side by side. This shows that the two concepts are related. 
In these cases metanoeo describes rather the turning from evil and epistrepho the 
turning to God. 

5. The fact that this group of words does not occur often in the Pauline writings 
(only 6 times) and not at all in the Johannine (apart from Rev.), does not mean that 
the idea of conversion is not present there but only that in the meantime a more 
specialized terminology had developed. Both Paul and John convey the idea of 
conversion by that of — faith. Paul speaks of faith as “‘being in Christ’, as the 
“dying and rising of a man with Christ’’, as the “‘new creation’’, as “‘putting on the 
new man’. The Johannine literature represents the new — life in Christ as “new 
birth’, as a passing from death to life and from — darkness to — light, or as the 
victory of — truth over falsehood and of — love over hate. 

6. The early church soon began to consider whether it were possible for man to 
turn repeatedly to God. This arose from experiences in their missionary activity 
and from certain elements in their tradition, e.g. after Peter had long been following 
Jesus he was told, ‘““When you have turned again...” (Lk. 22:32, where epistrephd 
is used). The present writer believes that Hebrews took the matter to its logical 
conclusion and sees Heb. 6:4-8 as rejecting the possibility of a second repentance. 
On the one hand, in keeping with the view of the rest of the NT, this was done to 
stress the absoluteness of conversion over against a form of Christian faith that was 
lapsing into apathy. On the other hand, it showed that conversion was not just a 
human act but that God must give a “‘chance to repent”’ (Heb. 12:17). A man who 
deliberately sins after conversion incurs God’s judgment (Heb. 6:8; 10:26 f.). 
Such a heavy emphasis on the finality of conversion does not exclude God’s all- 
embracing desire to save. He “‘does not desire that any should be lost, but rather 
that all should come to repent’’ (2 Pet. 3:9). Rather it stresses the absoluteness of 
his mercy. God saves completely and finally, and thus man’s conversion to God 
must be complete and final. J. Goetzmann 


; mpoandvtoc (prosélytos), proselyte; ¢ofovpevos tov 
RPOCTANLOS Oedv (phoboumenos ton theon), God-fearer; oefBdopmevoc 

tov Qedv (sebomenos ton theon), God-fearer. 
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CL prosélytos (from proserchomai, approach) occurs only in Jewish and Christian 
literature. It is a technical term and designates the proselyte, i.e. the non-Jew 
who has gone over (from paganism) to Judaism. 


oT 1. In LXX prosélytos translates gér, stranger, sojourner. In OT the gér, as a 

non-Israelite settled in the land, is distinguished from the nokri, the stranger 
only temporarily in the land. He was usually subject to an Israelite master (head 
of a house, tribe or locality) as a citizen without full rights, but in contrast to the 
—> slave he had his personal freedom. He was not allowed to own or acquire landed 
property. Thus gér at the first was a sociological concept. But as the gér had a share 
in the land, he stood not only under the protection but also to a certain extent under 
the jurisdiction of Israel. Thus he had, for example, to keep the sabbath with Israel 
according to the directions of the Book of the Covenant (Exod. 23:12; 20:10) and 
was not to be discriminated against by the Israelites, as his cry would come before 
Yahweh just as theirs did (Exod. 22:21 ff.; MT 22:20 ff.; cf. 23:9). 

Later, when Israel, for the sake of its purity, separated itself more and more from 
everything non-Jewish, the gér, who after all lived in Israel and already had certain 
religious duties, was to an increasing degree drawn into its life. He was given a share 
in the law, as in the sacrifices and the great festivals (Num. 15:15 f., 30; Deut. 16:10, 
13 f.). If he accepted — circumcision he could even celebrate the Passover and was 
then fully integrated into the people (Exod. 12:48). At this point the concept of the 
ger has already come very close to the later one of the prosélytos. 

2. The term acquired its characteristic meaning in Inter-Testamental Judaism. 
An intensive missionary movement began in the Hel. Jewish Diaspora. On the 
one hand, it was very effective because of its concept of the transcendent — God 
who is invisible and incapable of representation by an image. On the other hand, 
it was limited by — circumcision as an act of complete adherence because of fear 
of anti-Semitism (K. G. Kuhn, TDNT VI 731). Those pagans who identified 
themselves with the Jews by circumcision were called prosélytoi, corresponding to 
the OT ger. In this sense the term is also found in Philo. It was taken for granted 
that proselytes were circumcised. 

Only the Damascus Rule among the Qumran texts refers to the gérim (CD 
14:3 ff.). In the order of precedence sojourners took the lowest place after priests, 
Levites and Israelite commoners. 

In Palestinian Judaism gér now always referred to the pagan who had been 
converted to Judaism. According to the Rab. texts, conversion followed on the 
acceptance of circumcision (in the case of men), baptism and a sacrifice in the 
Temple. Thereafter the converted pagan counted as a Jew. He was like, it was said, 
a new-born child. His former pagan life was no longer significant. The greatest 
possible emphasis was laid on circumcision; without it the convert remained a 
pagan. 

3. Proselytes are to be distinguished from those non-Jews, who took part in 
synagogue worship and kept the law to some extent, without, however, being con- 
verted to Judaism through the acceptance of circumcision. The latter were required 
only to keep the Sabbath and food laws, together with the moral code, and to 
acknowledge the one God (E. Lohse, RGG? IV 972; cf. the so-called Noahic 
Commandments). The Rabbis called them yir’é Samayim, God-fearers, Gk. 
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phoboumenoi (from phobeomai, — fear) ton theon or, more freely translated, 
sebomenoi (from sebomai, worship; —> Godliness) ton theon. sebomenoi can also 
stand alone (Acts 17:4, 17). With this concept, too, we are dealing with a technical 
term (to be distinguished from theosebés; —- Godliness, art. sebomai). 


NT In the NT the terms proselyte (with the single exception of Matt. 23:15) and 

God-fearer appear characteristically in Acts, the book which sets out to des- 
cribe the coming into being of the young church on the mission field or among the 
Jews of the dispersion. As there is little reason for questioning its presentation of 
Paul’s missionary methods of linking up with the synagogues (cf. K. G. Kuhn, 
TDNT VI 744) it is remarkable that the terms do not occur in the Pauline writings 
(but — Greek). 

1. prosélytos occurs only four times: 

(a) In Matt. 23:15 among the woes pronounced against the Pharisees. Jesus is 
not here attacking the missionary zeal of the Pharisees as such, but the fact that 
they convert their followers to their own legalistic understanding of the law and 
thus make them “children of hell’? (Kuhn, TDNT VI 742). 

(b) In Acts 2:11 the various national groups are summed up as Joudaioi te kai 
prosélytoi, as —-> Jews by birth and proselytes. But all who had gathered were Jews 
from the dispersion who had come together for the festival. 

(c) In Acts 6:5 Nicolaus, one of the Seven, is called prosélytos Antiocheus, a prose- 
lyte of Antioch. In contrast to the others, who were born Jews, he was born a pagan. 

(d) Acts 13:43: sebomenon prosélytén (gen. pl. “devout converts to Judaism” 
RSV). This more precise definition is not found anywhere else. Usually we find in 
Acts alongside the Jews the sebomenoi, non-Jews who took part in the synagogue 
worship. Here, too, sebomendn must have this technical sense, so our text is an 
inexactitude on the part of Luke or an old gloss (E. Haenchen, The Acts of the 
Apostles, 1971, ad loc.). ({Ed.] Or else it is used to characterize full, worshipping 
proselytes; there is no MS evidence to support the idea of a gloss (cf. F. F. Bruce, 
The Acts of the Apostles, 19522, 272 f.).) 

2. The phrase phoboumenos or sebomenos ton theon occurs only in Acts. Paul 
preached in the synagogues before Jews and “‘God-fearers” (Acts 13:16, 26; on 
13:43 see above). The —> Greeks of Acts 14:1 and 18:4 must have been also such 
“‘God-fearers.”’ It was among them that the apostle found a hearing. Lydia, the 
seller of purple stuff in Philippi (Acts 16:14) and Titius Justus in Corinth (Acts 
18:7) are mentioned by name. It was because Paul did not demand circumcision but 
faith in Christ that the sebomenoi attached themselves to him. As a result he came 
into conflict with the Jews, who accused him before Gallio of persuading men to 
worship God contrary to the law (Acts 18:13). 

But the same conflict arose even within the Christian community, as is apparent 
in the story of the centurion, Cornelius (Acts 10:1-11:18). Cornelius is described 
as phoboumenos ton theon (Acts 10:2, 22). In the primitive church the “God- 
fearer”’ was regarded, in accordance with the Palestinian-Jewish way of thinking, 
as a pagan because he was not circumcised (cf. oT 2). Therefore Peter was attacked 
by the Jerusalem church because he had not avoided contact with the uncircum- 
cised, as was commanded in the law. In the case of the God-fearing women in Acts 
13:50 we are probably dealing with women proselytes. U. Becker 
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Council, Sanhedrin 


; ovupoviebw@ (symbouleud), advise; ovufovdoc (sym- 
| uu fovdeso | boulos), adviser; ovuBovdia (symboulia), advice; 
ovuPobAtov (symboulion), advice, council. 


cL Words associated with the stem symboul- refer to the giving of advice by one 

person to another. symbouleud means to advise, counsel; middle, to consult 
with a person, ask for advice. symboulos is one who gives advice, advisor, counsel- 
lor; it could be used of public officials. symboulia is counsel, especially in public 
affairs, or a ‘‘consultation’’. symboulion means counsel or a council. 
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oT All the words are found in the LXX, but symboulion is rare. symbouleuo often 

translates yd‘as, to advise. symboulos is used once of a person who might give 
advice to God (Isa. 40:13), the thought, however, being the inappropriateness of 
attempting to counsel God. God has no need of a heavenly council of advisers. 
(On this passage see R. N. Whybray, The Heavenly Counsellor in Isaiah XL 13-14, 
1971.) 


NT The words are mostly employed in secular senses in the NT. symbouleud is used 
of the evil plots of the Jews against Jesus and the early church (Matt. 26:4; Jn. 
18:14; Acts 9:23), but also of the good advice given by Christ to the church at 
Laodicea (Rev. 3:18). symboulion can be used concretely of the panel of advisers 
(Lat. consilium) employed by a Roman governor (Acts 25:12; cf. Jos. Ant. 14, 192; 
16, 163; cf. Philo’s reference to synedroi, Leg. 244, 254, 350). Matt. uses the phrase 
symboulion lambanein, a Latinism equivalent to consilium capere, to resolve, with 
reference to the machinations of the Jewish authorities against Jesus (12:14; 22:15; 
27:1, 7; 28:12). The similar phrase symboulion didonai (Mk. 3:6) has the same 
meaning. symboulion poiein (Mk. 15:1 B Byz; UBS) can mean to resolve or to hold 
a meeting (the variant symboulion hetoimazein (Aleph pc; BFBS) means to make a 
decision), but the phraseology leaves it uncertain whether a second, morning 
meeting of the sanhedrin took place. symboulos occurs in a quotation of Isa. 40:13 
in Rom. 11:34; the rhetorical question stresses the transcendent and incomprehen- 
sible character of God’s wisdom. I. H. Marshall 


| Ovvéd plov | ovvéd piov (synedrion), council, sanhedrin. 


CL synedrion is a Gk. word related to synedros (syn, hedra), one who sits with 

somebody else, sc. in a council, and synedreuod, to sit in council. Originally it 
meant the place where a council met, then the body of councillors or their actual 
meeting. It was used of various official bodies (including courts) and served to 
render Latin senatus into Gk. 


oT The word is used a dozen times in the LXX, but with no fixed significance. Jos. 
uses it for various councils and courts, but the most important from the NT 
point of view is as a technical term for the supreme Jewish council. The body 
which guided Jewish affairs in Jerusalem from an uncertain point after the return 
from the exile was an aristocratic council of priests and lay leaders, originally 
termed a gerousia (Josephus, Ant., 2, 138; Acts 5:21; cf. Moulton—Milligan, 124; 
literally, a council of old men). Its rights were curtailed under the Hasmoneans, 
and in the reign of Alexandra the scribes of the Pharisaic party gained seats on it. 
The earliest use of the term synedrion in this sense occurs in a decree of Gabinius 
(57—55 B.c.) which mentions five such bodies in different areas of Palestine (Josephus 
Ant., 14, 91; War, 1, 170). Slightly later the Jerusalem council gained authority 
over ‘the whole country and was regularly called synedrion, even by the Jews them- 
selves who took the word over in the Hebrew/Aramaic form sanhedrin (hence 
English ‘“‘sanhedrin’’). 
It was composed of 71 members with the high priest as chairman and included 
the heads of the chief priestly families (or leading priestly officials), leaders of the 
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lay aristocracy (the “‘elders’’) and a number of scribes; the first two groups stood 
together as the — Sadducean party, while the third group was — Pharisaic in 
outlook. The membership appears to have been self-perpetuating. The sanhedrin 
was essentially a court charged with the maintenance of Jewish customs. It could 
impose the death sentence, but (except in rare circumstances) the Romans retained 
the right of actually inflicting the penalty (Jn. 18:31). We do not know how it 
functioned in NT times, since the rules for procedure in the Mishnah reflect Phari- 
saic ideals rather than the actual Sadducean practice. 

There were also smaller Jewish courts known by the same name outside Jerusalem 
to exercise jurisdiction among Jewish communities both in Palestine and the Dias- 
pora. The Mishnah lays down a membership of 23 persons for them. 


NT In the NT Christians are warned that they may be summoned to bear witness 

before such local courts and even to be sentenced to scourging by them (Matt. 
10:17; par. Mk. 13:9). Jesus said that a person who is angry with his brother (— 
Anger) is liable to judgment by the sanhedrin, thus indicating metaphorically that 
the sin of anger is as culpable as the crime of murder for which a person would be 
tried by the sanhedrin (Matt. 5:21 f.). 

The majority of references to the sanhedrin are in connection with its proceedings 
against Jesus and the early church. From an early point in his ministry the san- 
hedrin determined that Jesus must be put away (Jn. 11:47), and it seized the 
opportunity given by Judas at the passover to arrest Jesus and try him (Lk. 22:66; 
Mk. 14:55 (par. Matt. 26:59); 15:1). The historical problems raised by this account 
cannot be raised here (see bibliography). The theological significance of the san- 
hedrin is that it is seen as the focus of the opposition of the Jewish leadership to 
Jesus. This opposition continued towards the early church (Acts 4; 5:17 ff.; 6:8 ff.; 
22:30-23:10, 20, 28; 24:20), but according to Acts the Pharisees took a more 
favourable position towards the early church. I. H. Marshall 
E. Bammel, ed., The Trial of Jesus, 1970; J. Blinzler, The Trial of Jesus, 1959 (much fuller: Der 
Prozess Jesu, 1969*); D. R. Catchpole, The Trial of Jesus, 1971; J. Jeremias, Jerusalem in the Time 
of Jesus, 1969; E. Lohse, TDNT VII 860-871; S. Safrai, M. Stern et al., eds., The Jewish 
People in the First Century, 1, 1974; E. Schirer, IT, 1, 163-195; N. B. Stonehouse, Paul 
before the Areopagus, 1957, 41-69; P. Winter, On the Trial of Jesus, (1969) 1974. 


Courage, Boldness 

Wie toduadw (tolmad), be brave, dare, risk; todunpdc 
[todd (tolméros), confident, bold, audacious; toAuntye (tol- 
métés) arrogant. 


CL With a basic sense of doing or bearing that which is fearful or difficult, the vb., 

adj. and noun are well exemplified classically, embracing the related ideas of 
patience, submissiveness, courage and daring (in good sense of “brave enough”’ and 
in the bad sense of “‘rash, foolhardy enough’’). 


OT Only the vb. is exemplified in the LXX. Twice in Esther it has the sense of “‘to 

have the affrontery to” (1:18; 7:5) and in Job 15:12 (where Heb. uses /@qah as 
in Prov. 6:25 in the sense ‘“‘to take captive, to enslave, with consequent loss of moral 
and rational status’’) it implies ‘“‘what rashness does your heart suggest ?”’ 
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NT NT usage is much more varied and flexible than LXX and reflects the wider 

interests of classical writers. The single occurrence of the noun (tolmétés) is 
clearly in the bad sense indicated above, the ‘‘arrogant’’ man of 2 Pet. 2:10 who 
brooks no restriction on self-will and recognizes no authority to which he will be 
answerable. The single case of the comparative adverb (tolméroteron, from tolméros, 
Rom. 15:15) is, however, in a good sense: the confidence proper to a person who is 
sure of his ground. The vb. swings freely between these two points, but for the most 
part it moves in the realm of the moral rather than the physical. It describes the sheer 
courage of Joseph in asking the body of Jesus (Mk. 15:43) and the cowardice of 
those who shrank from joining the early church (Acts 5:13); the true moral pro- 
priety of Moses who dared not gaze on God (Acts 7:32) and of Paul who asserted 
the courage of his convictions in relation to Corinthian opponents (2 Cor. 10:2; cf. 
Jude 9); and the moralimpropriety of questioning the unimpeachable evidence of the 
resurrection (Jn. 21:12) or of taking a fellow Christian to law (1 Cor. 6:1). Moral 
and physical courage are both involved in Matt. 22:46 and parallels, a meaning 
combining both “‘did not have the face to” and “‘did not have the gall to’’. It has 
the strongest sense of “putting oneself at risk’ in Rom. 5:7, and a weak but similar 
sense in Rom. 15:18; 2 Cor. 10:12; 11:21, where it is little more than a conven- 
tional politeness: “‘to venture to.” J. A. Motyer 
—> Openness, art. parrhésia 


G. Fitzer, tolmad etc., TDNT VIII 181-6. 


Covenant, Guarantee, Mediator 


This article examines the terms covenant, guarantee, and mediator which are all used 
in the Bible to describe the relationship between God and man established by the 
covenant. 


| o1abyKn | d1abyKn (diathéké), covenant. 


CL The term diathéké occurs from Democritus and Aristoph. onwards in the sense 

of a will or testament. It is not thought to be derived from the act. diatithémi, 
distribute, allocate, regulate, but only from the mid. diatithemai, control persons 
and things (Xen.), and especially dispose of by will (so private legal documents 
among papyri). It denotes, therefore, an irrevocable decision, which cannot be 
cancelled by anyone. A prerequisite of its effectiveness before the law is the death 
of the disposer. Hence diathéké must be clearly distinguished from synthéké, an 
agreement. In the latter two partners engaged in common activity accept reciprocal 
obligations. diathéké is found only once with this meaning (Aristoph. Birds, 1, 440). 
Elsewhere it always means a one-sided action. 


oT 1. In the LXX diathéké is the commonest rendering (270 times) for Heb. b®rit, 
covenant. This is the common OT word for a wide variety of agreements. 

(a) They include a covenant between two friends (1 Sam. 18:3), which however 

was regarded as having legal force (1 Sam. 20:8); a covenant between two rulers 
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fixing their spheres of interest (Gen. 21:22 ff.; 26:26 ff.; 1 Ki. 5:12, MT 5:26), or 
terms of peace (1 Ki. 20:34); the covenant between two kings which, of course, 
included their peoples. Two tribes could also make a covenant (Jos. 15:9). It is 
even used for a covenant between Israel and its slaves (Jer. 34:8 ff.). ([Tr.] The 
natural meaning of the Heb. is that it was a covenant between the king and the 
slave owners.) 

(b) The situation was somewhat different when the king made a covenant with 
his subjects (2 Ki. 11:4; [Tr.] this was probably a private agreement between Jehoi- 
ada and the royal guard); or when by the covenant a man became the subject of the 
other (1 Sam. 11:1). The covenant made by Abner with David (2 Sam. 3:12 f.) was 
intended to make all Israel (v. 21) subject to David, not merely Abner. 

(c) Yahweh’s covenants with Noah (Gen. 6:18), Abraham (2 Ki. 13:23), or 
David (Jer. 33:21) are similar. Here the covenant extends explicitly to their descen- 
dants (Gen. 9:8 ff.; 15:18; cf. 2 Sam. 7:12-16), and becomes a covenant with 
Israel (Exod. 6:4f.). But in Jer. 50:5 the covenant can also be interpreted as a 
covenant of Israel with its God. Ezek. 16:8 speaks of a covenant with Jerusalem. 
Linguistically the LXX might have used synthéké in the examples under (a) (cf. CL 
above). But in the latter cases b°rit is used to denote the one’s disposition of the 
many (Gen. 9:12; 17:7 f.; Jer. 31:31-34, etc.). Hence the LXX translation diathéké 
has its full force. On the other hand, there are exceptional usages like Yahweh’s 
covenant with day and night (Jer. 33:25), and Jerusalem’s with death (Isa. 28 :14— 
18). 

(d) Earlier scholars used to distinguish between secular and religious covenants 
but the variety of covenant conceptions, all using the same terminology, makes this 
impossible. Moreover, the most secular of covenants presupposes that it has been 
witnessed by God (Gen. 31:44-50; 1 Sam. 23:18), while in the most religious cove- 
nants Yahweh remains comparable with a monarch making a covenant. For the 
OT a separation between religious and secular is unthinkable. 

2. This situation has made many ask whether there was not some original and 
unambiguous idea of the covenant, from which the others developed. Modern 
research has produced four answers. (i) J. Pedersen considered that originally the 
two sides in the covenant stood on an equality. (ii) J. Begrich, on the other hand, 
maintained that the covenant started as something the stronger granted to the 
weaker. (iii) G. E. Mendenhall found the religio-historical background in the 
Hittite suzerainty treaties, and deduced that the treaty element was the most 
important in the covenant. (iv) M. Noth has drawn attention to the most recent 
textual finds, which show that the covenant was mediated by a third party between 
the two sides. It is impossible to prove that any one of these elements was original, 
or that any came later. God’s covenant and the people’s covenant are mentioned 
in Exod. 34; the individual and the royal covenant in 2 Sam. 3. We cannot at 
present decide on any original form for the covenant. 

3. Since all these concepts were expressed by the one term brit, the Jews must 
have felt some unity behind them. Though neither the relationship of the covenant 
partners nor the contents of the covenant agreement provided this, it has been 
shown that there was a common pattern in the making of a covenant (Baltzer, see 
bibliography). There were 6 vital elements in such a ceremony: (i) the preamble 
mentioning the names of the partners; (ii) a preliminary history of the relationship 
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of those entering the covenant; (iii) a basic declaration about the future relation- 
ship of the partners; (iv) details of the new relationship; (v) an invocation of the 
respective gods worshipped by both sides to act as witnesses; (vi) a pronouncement 
of curse and blessing. Baltzer traced this outline right down to the Qumran docu- 
ments, and even into and beyond the NT. This shows that at least outwardly the 
covenant conception is as fundamental an element in biblical thought as it is in the 
national existence of Israel. 

4. When we approach them from the standpoint of the covenant, we see how 
very diverse elements in OT tradition belong together. The preamble is suggestive 
of the way in which Yahweh introduces himself (cf. Exod. 20:2, which, as in the 
covenant formula, is followed by a survey of past events). This seems to be the 
source of Israel’s unique interest in its history, which is seen to be Yahweh’s 
history with it, and hence covenant history and so salvation history. The third 
section reflects the thought which found its clearest expression in Isa. as proclama- 
tion of salvation, the promise of diviue faithfulness and peace (Isa. 54:10; 55:3). 
Since this promise cannot be revoked because of the disobedience of the people, 
God has proclaimed himself bound and has renounced all arbitrariness. ‘““The basis 
is thus laid for the Gospel’ (G. Quell, TDNT II 123). When we compare these 
covenant promises and those in Jer. 31 with (e.g.) the formula of the Sinai covenant 
we realize that the details mentioned in 3 (iv) above are not to be understood as a 
condition to be first fulfilled which would be followed by a reward for achieve- 
ment. This impression might be given by passages like Lev. 26:15 f. and Deut. 
31:20. They are rather the regulations for the new life that is made possible by 
God’s covenant (cf. Gen. 9:9; 15:13-16; Jer. 31:31). As in Deut. 26, Israel’s re- 
flection on its past history and the law belong together as instruction for its new 
life. 

5. The relationship of the partners in the covenant is expressed by hesed, God’s 
covenant loyalty (RSV steadfast love; NEB love, loyalty, constancy). 1 Sam. 20:8 
understands it as protective action. Man’s remembrance of the covenant expresses 
itself in action (Ps. 103:17 f.). Both partners —- Yahweh and the covenant people, 
represented only by an individual — face one another in the b‘rit. They are thus in 
an active and real partnership (Pedersen), and so they both share in the covenant 
meal (Gen. 31:54; Exod. 24:9 ff.). It goes without saying that this strengthens the 
—> fellowship of those involved. This does not mean to say that the covenant and its 
renewal were purely cultic acts. It can hardly be denied that it had a place in the 
cultus (Ps. 50). This seems to have been especially the case in Shechem (Jos. 8 :30- 
35; 23:24). The relationship to Baal-berith or El-berith, formerly worshipped there, 
has never been satisfactorily explained (Jdg. 8:33; 9:4, 46). Nevertheless, the 
covenant belongs in the first place to the daily life of the tribes of the covenant 
people, which it seems to have steadily separated from the cultus. This may be seen 
in Deut. with its covenant theology and secularization of life. The cultus could not 
guarantee the continuance of an intact, everlasting covenant. Yahweh alone, as 
founder of this covenant, could guarantee its continuance and with it the cultus 
in its true meaning. Only he could renew the covenant broken by human dis- 
obedience. 

This explains why in many prophets the thought of the covenant virtually vanishes 
in favour of the call to obedience. The early parts of Isa. avoided — obviously 
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deliberately — the concept of covenant almost entirely, the only exceptions being 
24:5; 33:8 and the covenant with death mentioned earlier (28:15, 18). Hosea 
probably felt the danger of a one-sided appeal to the legal character of the cov- 
enant, and so he preferred to describe God’s relationship to his people by the 
picture of marriage. The b*rit is mentioned only as broken in 6:7; 8:1; in 10:4; 
12:1(2) it refers to human agreements. Jeremiah stressed his expectation of a 
completely new covenant in the place of the one that had been broken (31:31-34). 
Whatever continuity there may be is created solely by Yahweh. It is completely 
other in that the direct working of God on human hearts through his Spirit takes the 
place of the demand for obedience. This shows how deep the break is, and prepares 
the way for the NT. 

({Ed.] There is, however, an essential continuity, for Jeremiah does not speak of 
the abolition of the law. Rather, he declares: “‘But this is the covenant which I will 
make with the house of Israel after those, says the Lord: I will put my law within 
them, and I will write it upon their hearts; and I will be their God, and they shall 
be my people” (Jer. 31:33). There is here the same divine upholding of the cov- 
enant that is found elsewhere in the OT (see 4, above). The covenant relationship 
is summed up in the promise, “‘I will be your God, and you shall be my people’”’ 
(cf. Exod. 6:7; Lev. 26:12; Jer. 7:23; 11:4; 30:22; 32:38; 2 Cor. 6:16; Heb. 8:10; 
Rev. 21:3). For Jeremiah, this relationship is to be realized not by setting aside the 
law but by a more personal application of it.) 

6. The standard expression in the OT, karat brit, to cut, i.e. make, a covenant, is 
probably to be explained by Gen. 15:9 f., 17 and Jer. 34:18. ([Tr.] It is not the only 
expression used, and it does not seem to have been essential for the making of a 
covenant.) It is expressed in the LXX by diathékén diatithemai, to establish a 
diatheké. The Gk. understanding of the term diathéké suggests that the covenant 
was no longer an agreement between two parties with equal rights. It came about 
as an exclusively divine action, which men can only accept in the form in which it is 
given to them. However, the LXX is supported by the Heb. expression hégim b°rit, 
which occurs frequently after the exile, and means “‘to establish a covenant’’. The 
apocryphal books carry this further. Philo worked out an allegorical exegesis of the 
thought of a will. The rabbis confined the covenant to the concept of an absolute 
law. 

The Qumran community attributed great importance to the covenant. They 
considered that the promise of the new covenant (Jer. 31:31—34) had been fulfilled 
in their midst and called themselves “‘the new covenant in the land of Damascus” 
(CD 6:19). While the Sinaitic covenant was for the whole people, the Qumran 
covenanters considered themselves to be its holy remnant, the pure, eschatological 
community of the age of salvation. This explains their strict rules for receiving new 
members and their commitment to the “laws of the covenant (i.e. the Law as it 
was expounded by the community) which characterized the community. The sect’s 
eschatological thinking on the covenant distinguished them especially from the 
rabbis, who equated the covenant with circumcision and saw its preservation guaran- 
teed by a rigorous keeping of the Mosaic Law, and who expected the fulfilment of 
Jer. 31:31-34 only in the future. ([Tr.] In fact, probably owing to polemics against 
Qumran and Jewish Christianity, the new covenant plays virtually no role in 
Talmudic Jud.) 


368 


COVENANT 


NT It is noteworthy that while covenant is found almost 300 times in the OT, it 

occurs only 33 times in the NT. Almost half of these instances come in quotations 
from the OT, and another 5 clearly look back to OT statements. The few inde- 
pendent cases are almost exclusively in Heb., quite rarely in Paul (never in the 
Pastorals) and Acts, and never in the Johannine writings. 

In accord with this, diatithemai (only mid.), order, enact, dispose, is found only 
twice in the Lukan writings and four times in Heb., each time clearly looking back 
to the OT. In the 2 cases where the standard Gk. meaning of “will” plays a part 
(Heb. 9:16; Gal. 3:15) it is easy to recognize the intention of helping the Greeks 
to understand the OT concept. Paul makes this explicit. 

These statistics are, however, misleading. The covenant question in the NT 
cannot be answered solely from the passages where the word is used. It involves a 
whole complex of theological ideas including covenant terminology. There are 3 
groups of problems: (1) the question of the Lord’s Supper; (2) the Pauline question 
about the relationship of the Christian church to Israel as the people of God; (3) the 
covenant theology in Heb. 

1. In all 4 NT passages dealing with the Lord’s Supper diathéké plays an im- 
portant part: 1 Cor. 11:25; Mk. 14:24; Matt. 26:28; Lk. 22:20 (omitted in some 
MSS and RSV and NEB). Each time it is in connection with the cup, and only there. 
Paul and Lk. add the adj. “‘new’’. This gives a new stress, which hides to some 
extent the link with the blood, in contrast with the original formula preserved in 
Matt., Mk., ‘‘the blood of the covenant’’. The use of this formula together with ‘‘shed”’ 
or “poured out” makes clear beyond question the reference to the covenant blood 
of the OT (cf. Exod. 24:5-8) and with it the covenant which Yahweh made with 
Israel. This means that, in the Christian kérygma and witness, the work of Jesus was, 
according to his own word, a taking up and fulfilling of the covenant statements of 
the OT. Schniewind is, therefore, fully justified in pointing out that “Jer. 31:31-34 
can be heard in every variation of the words over the cup”’ and that the prophetic 
promise finds fulfilment here. 

If the term covenant (diathéké) does not appear as often as one might expect, 
the reason is that the underlying thought has been taken over in the sayings about 
the — kingdom of God. Linguistically we can see this perhaps most clearly in Lk. 
22:29 in the phrase diatithemai... basileian, appoint a kingdom, which exactly 
expresses the formula diatithemai diathékén (see above or 6). The new covenant 
and the kingdom of God are correlated concepts. 

In the OT the common meal followed the completion of the covenant by the 
sprinkling of the people with blood after its pledge (Exod. 24:8 ff.), because the 
covenant had been made with a people that was already united. In the NT such a 
single, united people cannot be presupposed. The new people of God is derived 
rather from that which until then was no people (Rom. 9:25; 1 Pet. 2:10, quoting 
Hos. 2:23(25)). It is composed of the ‘“‘many’’ who have come to share the atoning 
power of Jesus’ blood through his word and spirit (Matt. 20:28; Mk. 10:45). The 
fellowship of the early Christians based on the word found expression in the com- 
mon meal (1 Cor. 10:16b, 17; Acts 2:46), which has its counterpart in the first part 
of the Lord’s Supper. 

As in the old covenant curse and blessing played a part, so there is also in the 
new covenant an indication of the curse (1 Cor. 11 :27—32; cf. 12:3). Just as one could 
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keep the old covenant only if one knew its ordinances, so in the Lord’s Supper 
repetition is expressly intended to produce remembrance (anamnésis, 1 Cor. 11:25). 
Not long after this entire Christian writings like the Didache were moulded by the 
theology of the Lord’s Supper and show the structure of the covenant ritual. It is 
only a development of a connection that is already obvious here. 

2. It is not easy to formulate Paul’s attitude to the old people of God. 

(a) Paul himself can use only the term “‘mystery’”’ (— mystérion, secret) for the 
Jewish rejection of Jesus and their enmity to the gospel and the church (Rom. 
11:25). He does so in “great sorrow and unceasing anguish’’ (Rom. 9:2). He was 
so deeply moved by this subject, that his delineation of the righteousness of God 
given through Christ (Rom. 1-8) of necessity passed over to a presentation of the 
inexplicable hardening of Israel, which nevertheless is to lead to salvation in God’s 
will (Rom. 9-11, especially 11:11-16). This account reaches its climax in praise of 
the unfathomable depths of the divine action (Rom. 11:33-—36). In it Paul appeals 
to the fact that Israel’s rejection and unfaithfulness cannot cancel God’s covenant. 
He also knows that there is a fellowship between Israel and the church which 
cannot be removed, because it is based on the unity of the One who calls. In other 
words, God’s people from now on includes the church and Israel. 

(b) In the light of this, Paul considers the fact that a part of Israel has been 
hardened (Rom. 11:25). The expression “‘a hardening has come upon Israel” (t6 
Israél gegonen) suggests that it has happened through God’s will. God promised 
Israel in his covenant that sin would be completely blotted out and that all obstacles 
between God and man would be removed without trace. This is the force of the 
quotation from Isa. 59:20f. in Rom. 11:26f. It is, therefore, obvious that the 
fulfilment of this covenant promise is still to be awaited, so long as the obstacle of 
the hardening still exists. Since God’s covenant has not reached complete fulfilment 
or has been cancelled or repented of by him (Rom. 11:29), the promise will be 
fulfilled with regard to the remnant of Israel. 

(c) To make this clearer still, in Gal. 3:15 Paul examined the Gk. concept of a 
will that could not be annulled. If a human will cannot be annulled, how much 
less can God’s covenant with Israel (3:17), through which it has such incomparable 
privileges (Rom. 9:4 f.), of which Paul the Christian can boast again and again 
(Rom. 11:1; 2 Cor. 11:22; Phil. 3:5)? 

If God’s covenant with Abraham, which consists of the promise, has come into 
force (Gal. 3:16), something which came in later as an addition to it (Rom. 5:20), 
the law (Gal. 3:17), cannot narrow this promise or annul it. In the opinion of the 
present writer, Paul could hardly mean the law which according to OT conceptions 
belonged to the covenant by its very nature, and thus must be regarded as an ordin- 
nance (see above OT 4). Hence it is no more in contradiction with the covenant of 
grace as the OT is with the NT. Paul is thinking rather of the law as seen by late 
Jud., and the rabbis and understood as something in its own right and absolute 
(see above oT 6). This mass of inexplicable regulations, which simply have to be 
fulfilled, has been annulled by Christ (Rom. 10:4), because it was only a paidagégos, 
custodian (RSV), tutor (NEB), ‘“‘until Christ came” (Gal. 3:24). The law of God 
itself is not evil, but “holy and just and good” (Rom. 7:12). It belongs to the Sinai- 
tic covenant (Gal. 4:24), not to the Abrahamic covenant (Gal. 4:23, the picture of 
the two women representing two covenants). Hence it cannot bring salvation. The 
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one who clings to it remains a slave child (Gal. 4:25). Christians, on the other hand, 
are children of the promise (Gal. 4:26 ff.) and hence free, and belong to Christ 
without any distinctions (Gal. 3:26 ff.). 

({Ed.] The identification of the law here with the elaborations of late Judaism is 
not the most obvious interpretation of the references cited. The argument about 
circumcision and keeping the law in Rom. and Gal. does not suggest that Paul is 
arguing against a particular rabbinic interpretation. Rather, he is arguing that man 
cannot use the ordinances of God to establish his own righteousness. Man is saved 
by the grace of God through Christ’s atoning death. Paul does not attack the 
ordinances of the law as such, but the assumption that man becomes righteous 
through conformity with certain tenets. Such an attitude of mind implies that it is 
in man’s power to keep the entire law. It betrays a profound lack of awareness of 
the deep-rooted character of sin and its seriousness in the eyes of God. The Chris- 
tian, Paul argues, must not relapse into a legalistic frame of mind, for righteousness 
is the free gift of God in Christ.) 

3. We have been seeing how the covenant concept stands in its relationship to 
the — Law, the — Promise, and the people of God, but we have to turn to Heb. 
for a developed covenant theology (diathéké is mentioned 17 times). Since the high- 
priestly office of Christ is “the prevailing conception of Hebrews’ Christology’, it 
expresses the new covenant in a cultic setting, which reflects the author’s intense 
concern for “‘purification, sanctification, perfection” and also sacrifice, atonement 
and blood (W. G. Kiimmel, /ntroduction to the New Testament, 1966, 277). He 
clearly contrasts the old and the new covenants. The new is the better covenant 
(cf. 7:22 kreitton, superior). Its guarantor and mediator is Christ (8:6; 12:24) 
through his death for the redemption from the sins of the old covenant (9:5). It is 
against this background of blemish that the prophetic promise of Jer. 31:31-34, 
twice quoted (8:8-12; 10:16 f.), becomes important and is developed. By the very 
promise of the new covenant the old has been declared obsolete by God himself, 
and so it is ready to vanish away (8:13). This does not mean that it has been com- 
pletely ruled out, but that it has been overtaken and fulfilled by the new. In Christ 
the pattern (typos, 8:5) and “‘the true form” (eikon, 10:1) of the one covenant 
concept has become a reality. The new covenant is founded on better promises 
(8:6; 9:15), but like the old covenant it is a covenant in blood (10:29; 12:24; 
13:20). It is not, however, the blood of a sacrificial animal, but the blood of the 
sacrificer himself, the high priest (9:13 ff.; 10:12 ff.). Hence the death of Christ 
was essential, for only through the death of the testator does his will become opera- 
tive in law (9:16 f.; cf. above CL). 

Seeing that the forgiveness of sins and renewal of heart promised in Jer. 31:31- 
34 has become a reality in Christ (Heb. 10:16 ff.), the old covenant is explained 
as a shadow of that to come. In the new it has been annulled in the sense that it has 
become “‘obsolete’’ and “‘superfluous’’. On the other hand, the Pauline tension 
over the problem of Israel’s hardening has disappeared here. That which Paul 
could only proclaim in his praise of God’s mystery (Rom. 11:33-36) is presented 
in Heb. in an almost rationalistic and comprehensive manner. This can be ex- 
plained probably only because the author of Heb. faces the old covenant more 
theoretically, while Paul, in spite of all, knows and confesses that he belongs to it. 

({[Ed.] Many scholars would dissent from the writer’s conclusions here. It is not 


371 


COVENANT 


that the author of Heb. presents everything more rationalistically than Paul. 
Indeed, he refrains from speculating about the future of Israel and does not discuss 
the problems that Paul wrestled with. Instead, his warnings against the danger of 
rejecting Christ come like a refrain throughout his work (3:7-19; 4:1-13; 6:48; 
10:26 ff., 38 f.; 12:1-29). Conscious of the judgments which befell the rebellious and 
hardened in Israel, he warns his readers against deliberate, conscious sin. For him 
there is a point beyond which a man cannot return. That point cannot be defined in 
advance. The safeguard against falling into condemnation is summed up in the 
quotation from Ps. 95:7 f., ‘“Today, when you hear his voice, do not harden your 


hearts” (Heb. 3:7, 15; 4:7).) J. Guhrt 
Eyyvos éyyvoc (engyos), guarantor. 


CL & OT engyos is derived from the verb engyao pledge, engage. As an adj., it means 

offering surety, and so becomes a noun meaning guarantee or guarantor. The 
arrabon pledge (—> Gift) applied to things: engyos, surety, guarantee, may be 
applied to persons. The engyos guaranteed that a legal obligation would be carried 
out. This could lead even to risking his life for another (Sir. 29:15). Metaphorically 
in 2 Macc. 10:28 reliance upon the Lord is the pledge of victory. In many religions 
when an oath was taken, a god was called on to act as guarantor (A. Oepke, TDNT, 
IV 603). 


NT engyos is found in the NT only in Heb. 7:22, though it has an obvious par. in 

8:6, where mesités, mediator (see below), stands instead of it. 7:22 is to be 
linked with v. 20. Here the usual procedure with an oath (see above CL/or) has 
been reversed. For man has not named God as guarantor, but God has placed the 
man Jesus as guarantor for the new divine dispensation (diathéké), which has the 
— promise (8:6 epangelia) as its content. Paul expresses the fact by saying that the 
Holy Spirit comes to us on earth, i.e. to the church of Christ, as the heavenly gift 
and pledge (arrabon) of our redemption (2 Cor. 1:22; Eph. 1:14). Heb. does it by 
showing that, after Jesus had offered the vicarious sacrifice of himself, he ascended 
to God in heaven, where he now acts as the guarantor and representative of those 
who are still on earth awaiting the rest promised to the people of God (4:9). This 
can hardly be taken to mean that he is a guarantor before God for our faith and 
obedience. He is rather a guarantee to those who believe God’s promise and know 
that it has been accomplished in Christ, though they do not yet see its fulfilment. 
This guarantee is anchored as our hope (6:19) in his twofold and unrepeatable 
work: his offering up of himself (7:27), and his entrance into the sanctuary (9:12). 
Through it our sanctification (10:10) has been accomplished once for all. In this 
way he links our future perfection with his already achieved perfection. 

O. Becker 


MEOITHC pecitys (mesités), mediator, intermediary, guarantor. 


CL mesités, mediator, is a Hel. formation, found from Polyb. on, derived from adj. 
mesos, in the middle (cf. polités derived from polis). Hence mesités means one 
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who finds himself between two bodies or parties. The vb. mesiteud, to function as a 
mediator, is derived from the sub. (cf. politeud derived from polités). 

1. Already in cl. Gk. mesos has become a legal term with the meaning of the 
neutral (cf. Lat. neuter, neither of two) place between two parties in conflict, 
occupied by the arbitrator who seeks to judge and settle (Homer //. 23, 574). ““We 
look for the judge as mesos (the man who stands in the middle), and call him 
mesidios”’ (the later Hel. mesités) (Aristot. Eth. Nic. 1132a, 22 f.). This may be com- 
pared with 1 Cor. 6:5: “Can it be that there is no man among you wise enough to 
decide ana meson tou adelphou autou, between his brother,” 1.e. between one and 
another of his brothers. 

At first there was the ceremonial of coming between the two parties, and this is 
the origin of the later concept of the mediator stepping in as a neutral third party. 
This gave mesités in legal terminology a wide range of meaning. He could be the 
conciliator or arbitrator in cases that had not yet come before a court of law, so as 
to prevent this happening. He could be the administrator or trustee for something 
in dispute. He was also the witness to legal business that had been settled with the 
responsibility of guaranteeing that the decision would be carried out. He could be a 
pawnbroker and sometimes a guarantor (— engyos), who guarantees the liabilities 
of another with his own property. 

2. The vb. mesiteud points to another function of a mediator, that of a negotiator, 
appointed by one side to establish a link with the other side and so negotiate 
appropriate terms (e.g. in a peace treaty). 


oT 1. (a) There is no single term for a mediator in OT, either in Heb. or Gk. The 

comprehensive Gk. term mesités is found in the LXX only in Job. 9:33 in an 
inaccurate rendering. The Heb. mdkiah (RSV umpire) is rendered here elenchon, the 
convictor, which is close to the basic Heb. meaning. It was not really a question of 
arbitrating between the two parties, but of listening to accusation and defence and 
restoring the infringed law by dealing with the guilty party — unless of course the 
accusation was rejected. Thus the relationship between the parties was restored. In 
Israel there was no civil code which would function by upholding a golden mean 
between conflicting interests. There was only divine law, which bound together 
the members of the people as fellow-men. It was ultimately God who chastened 
and judged (cf. Ps. 6:1 (MT 5:2)). Hence there could hardly be any real difference 
between an arbitrator and an official judge in Israel. 

(b) The negotiator, representative, Heb. mélis, probably originally meant spokes- 
man (2 Chr. 32:31). In Gen. 42:23 it means interpreter. 

(c) All this means that we cannot find the concept of mediator in the OT. Where the 
term appears, it means something quite different from the concept in the Gk. world. 
The — priest and — prophet were mediators between God and his people, though 
never in the role of a neutral third party. This is less true of the king, for it is only 
in his future role as Messiah that he is the mediator of salvation for Israel. Two 
mediators stand out in Israel’s history. One comes at the beginning and the other is 
eschatological. Moses mediated salvation at the Red Sea (Exod. 14:15-18). 
He was the mediator of the covenant at Sinai (Exod. 24:4-8) and as such of the 
— law and of — revelation (Exod. 33:7-11). These thoughts occur again in the 
eschatological picture of the awaited Servant of Yahweh (— Son of God) in Isa. 
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He is the bearer of God’s revelation (Isa. 42:1—4). God makes him the bearer of 
salvation to the nations (Isa. 49:1-6). He takes the guilt of men upon himself and 
blots it out by his suffering (Isa. 52:13—53:12). | 

2. In post-biblical Heb. and Aram. sarsor means middle man, negotiator, 
interpreter. It acquires a theological meaning when applied to Moses who is the 
mediator par excellence of the Torah to the nation (SB III 556). Jewish literature 
shows, however, surprisingly little interest in the Servant of Yahweh ([Tr.] This, if 
we may judge from Qumran, is a deliberate counter to Jewish-Christian propa- 
ganda.) Philo uses mesiteud to express the activity of the invisible God and of the 
Logos (— Word), who is also called mesités. But this epithet is also applied to the 
angels and Moses. 

3. The concept of mediation belongs to the essential nature of all religions, both 
in man’s relationship to the divine (e.g. priests, sacral kingship, prophets) and in 
man’s relationship to his fellow man (e.g. law, truth, a god called on to act as 
witness, mediator and guarantor of oaths). Yet both in the ancient world and later 
we can hardly find a theology which makes the concept of mediation as such 
central. On the other hand, there were various mediating figures like Mithras in 
the Persian mystery religions who was a familiar figure for the Hel. world. The 
concept of mediator became pivotal for Calvin (cf. Institutes, 11 12-17), but it is 
already prominent in Thomas Aquinas (Summa Theologiae, WI QQ 16-26). 


NT The vb. occurs only once in the NT (Heb. 6:17) and there it has God as its 

subject. The noun occurs only 6 times. (a) As applied to Christ, mesités is qualified 
by the gen. — diathékés, of a covenant (of a better covenant, Heb. 8:6; of a new 
covenant, Heb. 9:15; 12:24), or by the gen. theou kai anthropou, between God and 
men (1 Tim. 2:5). (b) It also refers to another figure who once mediated the law 
(Gal. 3:19 f.). 

For us it is a familiar thought that Jesus is the mediator between God and man, 
but the fact that this concept appears so seldom in the NT raises the question 
whether we are justified in seeing in Jesus “‘the fulfilment of the mediator concept 
as such” (A. Oepke, TDNT IV 624). 

1. In Gal. 3:19 f. the word mesités appears to have depreciatory overtones. 
According to Paul, in company with many rabbis (SB III 554 ff.), the law was 
not given directly by the one God, but by many cosmic powers (— Angel). A 
mediator, Moses, between this multitude and the people was, therefore, neces- 
sary. The age of the law, and so of Moses and the powers he represented, was 
brought to an end by Christ, who had been referred to in the promise given 430 
years before the giving of the law. Unlike Moses he is not a mediator, nor a repre- 
sentative of the promise, but its fulfilment. Hence the age of the mediator has 
passed and that of the Son has come (Gal. 4:4; cf. Jn. 1:17). 

2. In Hebrews mesités has an entirely different meaning. Here we are concerned 
with “the surety for our attaining the heavenly homeland” (E. Kasemann). The 
promise which underlies this surety is expressed in the new covenant (diathéké). 
In Heb. this always denotes the right instituted by God through Christ for libera- 
tion from death and sin. mesités, like diathéké, has a legal function, and describes 
the one who procures and guarantees that right. On the one hand, this right is 
“legally secured” (8:6 NEB) by the promise given and, on the other hand, it is the 
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pre-supposition of the fulfilment of the promise (9:15), which in any case was 
“guaranteed” by God with an oath (6:17 NEB). mesiteud accordingly does not 
mean mediate (cf. 7:20 ff., where the office of Jesus as high priest and guarantor 
are made dependent on this oath). Both from the meaning we have been led to 
give to mesiteud and from the parallelism of 7:22 to 8:6 (engyos with mesités) we 
see that we have to give mesités the meaning of guarantor in Hebrews. 

Moreover, mesités denotes the One who guarantees us salvation, both as its 
creator and giver. As the ever-present high priest, who has been exalted by his 
obedience, sufferings, death on the cross, and sacrifice accepted by God, he has by 
his own blood transformed the right of vengeance (Abel) into the right of forgive- 
ness (12:24). He who believes this promise shares this right (4:3). Just as Heb. uses 
the terms mesités and engyos to express a legal guarantee for those who believe in 
Jesus Christ, so Paul uses a similar legal term, arrabon, pledge (— Gift) for the 
Holy Spirit. 

3. If we should not translate mesités in Heb. by mediator, there remains only one 
passage in the NT where Jesus Christ is explicitly called a mediator between God 
and man, | Tim. 2:5. On the one hand, in Rom. 3:30 and Eph. 4:6 the unity of 
God is used as the foundation for showing the universality of salvation including 
Jews and Gentiles. On the other hand, in Gal. 3:12-19 and 2 Cor. 5:14 our whole 
salvation is found in the one man Jesus. The concept of mediator in 1 Tim. 2:4 ff. 
links the two closely. Just as in Gal. 3:19 f. the importance for salvation of Moses 
is rejected, because he was only a mediator, so in | Tim. 2:5 the importance of 
Moses and every other figure in salvation history is excluded, because Jesus Christ 
alone is the mediator between God and all men. 

4. If there is then only one passage in the NT where Jesus Christ is called media- 
tor in the full sense of the word, we still must ask whether there are not other 
passages where the same thought finds expression in other terms. The most obvious 
is probably Jn. 14:6, “I am the way... .” Matt. 11:25-30, especially v. 27, points 
the same way. But it excludes the thought of a mediator understood as though there 
were a bridge from man via Jesus to the Father. For the Son, i.e. the secret of the 
person of Jesus which includes his function as mediator, is known only by the Father. 

This may be one reason why the NT is so reticent about the concept of mediation, 
using it only once in a way that excludes every other possible figure right back to 
Moses as a mediator between God and man. Where the figure of a mediator like 
the Servant of Yahweh in Isa., or titles like — priest, — prophet or king are taken 
over by the NT, Jesus is directly identified with them. This is never done so as to 
allow us to say that this figure or title tells us who Jesus is. The person and work of 
Jesus, revealed to us through his resurrection and exaltation, make it possible for us 
to recognize who is meant by this figure or title. We may express it by a paradox. 
Because Jesus is a mediator between God and men in this way, he does not fulfil the 
concept of mediator as generally understood. He has emptied all our preconceived 
ideas of mediation of their meaning for salvation. O. Becker 


(a). B. W. Anderson, ““The New Covenant and the Old,” in B. W. Anderson, ed., The Old Testa- 
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Origins and History of the Oldest Sinaitic Traditions, 1965; C. Brown, Karl Barth and the Christian 
Message, 1967, 99-139; L. H. Brockington, Ideas of Mediation between God and Man in the 
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Creation, Foundation, Creature, Maker 
The term creation has a number of meanings in current usage. But it always refers 
to an act by which something which has not previously existed in this form is 
brought into being. In Gk. there are two groups of words which denote this idea. 
In both cases the terms can have many different shades of meaning which vary 
according to context. katabolé refers primarily to foundation, and thus can mean 
beginning, that which gives something direction and determination. ktisis, origin- 
ally foundation, describes in a broad sense rather the process of becoming and 
coming into being, resulting from a decision of the will. But it also goes beyond the 
meaning of katabolé and denotes the result of such an act, the created thing as an 
entity. Although both groups of words are represented in the NT, the Atizo group 
is used much more in biblical statements about God’s creative activity, both with 
regard to existence in general and as it concerns faith in particular. 
| xarapodjf Katapody (katabole), foundation, beginning, Kataparsw 
| (kataballo), throw or strike down, found, ground. 
CL The vb. kataballé (Homer) derives its basic meaning from its two roots kata, 
down, and bal/ein, to throw. It thus means, to bring from an upright into a 
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horizontal position (e.g. to throw down, fell to the ground, kill, throw away; or, 
in a fig. sense, to put down, disparage, reject, and also pay down). The meaning 
with which we are concerned, to lay a foundation, found, originate, is no excep- 
tion. It is derived from ancient building technique, and refers to the throwing (or 
stacking) of stones into the foundation trench; or on rocky ground, the rolling, 
pushing and squaring of the vital cornerstones of the building. This was something 
more than the merely symbolic laying of a foundation stone today. The rarer and 
late noun katabole, lit. laying down, chiefly takes up the fig. meaning. It can mean, 
payment (laying out) of certain sums of money, or the date by which payment must 
be made; the date of commencement for a building. In medical language it denotes 
an attack of fever (pyretou). Biologically it denotes the depositing of seed (tou 
spermatos) in the ground or mother, i.e. sowing or fertilization (cf. Aristot., 
Problemata, 20, 12). 

katabolé refers also to an historical starting-point, e.g. in the phrase katabolén 
tés staseos poiein, to start the quarrel. From Polybius (2nd cent. B.c.) onwards 
writers use the phrase apo or ek katabolés kosmou, since the beginning of the world. 
Aristeas, 129 (before 100 B.c.), already uses katabolé absolutely in the sense of the 
creation as the totality of created things. 


oT 1. The Heb. equivalents of the vb. kataballé are of no significance with regard 

to the concept of creation. In any case, they are lacking in 15 out of the 42 
instances in the LXX. They belong chiefly to military language (to fell with the 
sword, to bring down city walls, etc.). This is also true of the non-canonical books. 
Only in 2 Macc. 2:13 does it have the sense of to found. Nehemiah is reported to 
have founded a library by collecting the ancient writings of Israel, i.e. he originated 
something. 

2. The noun katabolé is found in the LXX only at 2 Macc. 2:29, in a pars pro 
toto expression. architektoni tés holés katabolés phrontisteon, the master builder 
must be concerned with the whole construction. 

3. Among inter-testamental writers Aristeas uses katabolé absolutely, as above 
mentioned. Philo speaks of the begetting of individuals as té proté katabolé ton 
anthropon (Op. Mund., 132). Josephus uses the noun in reporting an historical date 
in speaking of the beginning of the rebellion (War, 2, 260). 


NT 1. In the NT only the noun is found: twice in Matt., 3 times each in Heb. and 
the Johannine literature, once each in Lk., Eph. and 1 Pet. Foundation of the 
world (katabolé kosmou, without art.) and the term foundation, used absolutely 
(Matt. 13:35 a citation of Ps. 78:2 with katabolé for arché where TR adds kosmou), 
have become fixed expressions for the point from which historical dates are reckoned 
(cf. Jewish chronology). When God’s free activity is dated before this point in time 
(pro katabolés kosmou) as in Jn. 17:24 (where the object of God’s love is Jesus) and 
Eph. 1:4 (where the object is the believer), the purpose is to declare the indepen- 
dence of God’s providence from the absolute beginning which he himself set 
and from history. This independence enables him to break into history in his 
loving purposes and to bring the course of history to its completion, again in his 
love (cf. also Rab. literature; — art. ktisis oT 7). 
2. Two points stand out in all the texts which mention the foundation of the 
world. One is that it is always associated with a statement about man’s destiny. 
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The other is the implied connection between God’s — foreknowledge and pre- 
destination. In particular, Matt. 25:34 and Eph. 1:4 speak of — election. Rev. 
13:8 and 17:8 speak of reprobation. Lk. 11:50 (a lamentation of Jesus) and Heb. 
4:3 speak of historical failure for which account must be rendered. Finally Matt. 
13:35 (quoting Ps. 78:2); Heb. 9:26 and | Pet. 1:20 (cf. Jn. 17:24) refer to the 
unique, central position of Jesus Christ in the history of salvation. He reveals in the 
midst of history what has been hidden since the foundation of the world, and thus 
fixes the end of time. The phrase ‘‘before the foundation of the world” in Eph. 1:4; 
| Pet. 1:20; Jn. 17:24 is foreign to the OT and is probably an attempt to express the 
independence of the creator from his creation in the face of Hellenism, and thus 
to make his acts of salvation dependent on him alone. 

3. In Heb. 11:1] where the text is dubious, katabolé is used in the same way as in 
Philo (see above oT, 2). It is linked with spermatos, and means laying or depositing 
seed, i.e. begetting. V. Ila should be translated ‘“‘he also, together with Sarah, 
received power to beget a child” (cf. O. Michel, Der Brief an die Hebrder, KEK 


13 10 ad loc.; cf. F. Hauck TDNT III 621). A-H. Esser 
| TIC (Ktiz6), create, produce; KtioIC (Ktisis), creation, 
| __xtiouc | creature; Ktigua (ktisma), created thing, creature; 


KtiotHe (ktistés), originator, creator. 


CL The root kti (according to Hofmann, k pei; cf. Latin situs; Ger. siedeln) is found 

as early as Mycenaean Gk., and has the meaning, to build on, found. The vb. 
ktizo (Homer) originally had the meaning of the root, but then the transf. meaning, 
to bring into being, set in operation, colonize. (Hence the substantive part. hoi 
ktisantes, the original inhabitants.) The derived sub., hé ktisis (Pindar) means (a) 
the act of creation; (b) the created thing, the result of this act; (c) more rarely, the 
result of the act of an authority, generally a foundation. The meaning (b) may be 
compared with to ktisma (Polybius). to ktisma does not occur before the LXX in 
this sense of the result of creation. When it does, it is generally synonymous with 
ktisis. It also occurs in the plur. meaning the individual constituents of the creation. 
ho ktistés (Aristotle) is most often a name for rulers in their function as founders 
and originators, in particular as restorers of the old order (Plut., Cimon, 10, 22). 
Applied to the deity, it means creator. In the biblical literature, the words are 
almost exclusively reserved for the incomparable creative activity of Ged, and its 
products. 


oT |. LXX has two terms for create: démiourgein, to work on or with a material, 

manufacture; and ktizein which expresses the decisive, basic act of will behind 
the bringing into being, foundation or institution of something. Of these, the latter 
is consciously preferred as a description of God’s creative activity (cf. W. Foerster, 
TDNT Ill 1023 ff.). Nevertheless, the exclusiveness implied by the Heb. bard’ (see 
below) remains largely hidden in the LXX translation of the Pentateuch and Isa., 
since the general term poiein, to make, is used instead of ktizein to render it. 
(Incidentally, this fact gives some insight into the length of time it took for the LXX 
to be produced, and into the development of theological outlook of the translators; 
cf. W. Foerster, TDNT III 1026.) ktizein occurs 66 times in the LXX, and in 39 of 
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these instances without Heb. equivalent. The survey which follows shows the 
relative frequency of the Heb. equivalents. 

(a) Heb. bara@ (translated ktiz6 16 times) is a theological term, whose subject is 
always God. It is the word used to convey the explicit faith in creation which is 
expressed in the later chapters of Isa. and the development of the theology of Gen. 1. 
bara expresses the incomparable creative activity of God, in which word and act of 
creation are one (cf. Gen. 1; Ps. 148:5). It refers not only to God’s activity in 
calling the world and individual creatures into being, but also to his actions in 
history which lie behind election, temporal destiny, human behaviour, and even 
justification. A simple statistical survey shows the close association which exists 
between faith in God’s government of history and salvation, and the doctrine of 
creation. R. Rendtorff in “Die theologische Stellung des Schépfungsglaubens bei 
Deuterojesaja”’, ZThK 51 1945, 3 ff. and G. von Rad in The Problem of the Hexateuch 
and Other Essays, 1966, 131-143, maintain that the developed doctrine of creation 
is a late offshoot of the Israelites’ doctrine of salvation in history which emerged 
during the period when their faith was in extreme danger of destruction in the 
Babylonian exile. It was proclaimed both in attack and defence, and afterwards 
continued as an inalienable tenet, about which there was complete confidence. This 
may be compared with the similar situation with regard to the Ist and 2nd articles 
of the Christian creed, ever since the refutation of Marcion. 

Referring to the original creative activity of God, bard (Ps. 148:5) is used of the 
creation of the heavens and of the heavenly waters (Gen. 1: 1) which were separated 
on the second day (Gen. 1:7). It is also used of the spreading of the circle of the 
earth, of North and South (Ps. 89(88):12, par. to yasad, to found the world), the 
mountains and the wind (Amos 4:13), man upon the earth (Deut. 4:32), and man 
in his transient nature (Ps. 89:47). 

bara@ is also used to express God’s new work of creation extending into history, 
or rather the historical continuation of his creative activity. Thus Ps. 104(103): 30, 
echoing Gen. 2, declares: “When Thou sendest forth Thy Spirit, they are created.” 
In Eccl. 12:1 (lit. ““Remember him who created you”’; the noun “Creator’’ is foreign 
to the MT) the reference is to the creation of the individual (cf. the creation of the 
King of Tyre, Ezek. 28:13, 15). A people yet to be created will praise God (Ps. 
102:18). In the well-known text, ““Create in me a clean heart, O God” (Ps. 51:10), 
bara is again used in this sense. These last two references in the Pss., like those 
from the prophets mentioned below reveal the rift that runs through the original 
creation, which make it necessary for God to intervene on behalf of his chosen 
_ people and the individual sinner. | 

The link between the statements of God’s original creation and those concerning 
his creative work in history becomes clear in the following passages. Yahweh who 
forms light and created darkness (according to Gen. 1:3-—5, light is created by the 
word, but darkness is not created) also ‘“‘makes weal and creates woe”’ (Isa. 45:7). 
He who has created the weapons which threaten has also created the destroyer of 
those weapons (Isa. 54:16). The people that God has created nonetheless profanes 
the covenant (Mal. 2:10). 

The later Gk. versions of the OT—Theodotion (lst cent. A.D.), Aquila (2nd cent. 
A.D.) and Symmachus (3rd cent. A.D.) — consistently use ktizein instead of the more 
general words used to translate bara’ in the LXX (see above OT) in passages which 
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they regard as important in Gen., Deut., Isa., and Jer. These include Gen. 1:1, 
heaven and earth; 1:27, man in God’s image; Isa. 40:26, the heavenly host; 41 : 20, 
new plant life in the wilderness, as a picture of Yahweh’s historical power to save; 
43:7, foreign nations from the ends of the world; 65:17 f., the new heaven, the new 
earth, the new Jerusalem, the new people; Jer. 31:22, a new thing on earth. 

(b) ganah (translated 3 times by ktizd) means to create, produce. Gen. 14:19, 22 
speak of God Most High, in blessing and prayer respectively, as he who has made 
heaven and earth. Wisdom (Prov. 8:22), probably seen here as a heavenly being 
with a mediatorial role, exists before God’s creation of the world. (Jer. 32(39):15 
should probably be translated, as against Codex Sinaiticus and Codex Vaticanus, 
“fields ... shall be bought (ktéthésontai)” rather than “‘created”’ (ktisthésontai). 

(c) yasar (twice rendered by ktizd) means to form, fashion (like a potter), or plan. 
It is sometimes used of the spontaneous action of God in history. He directs 
destinies (Isa. 22:11). His planning and doing (poiein) are simultaneous. 

(d) kuin (twice the Heb. equivalent of ktizd) is used both of the original creation 
and of God’s working in history. Thus precious stones were prepared (Ezek. 28:13, 
par. to bara’ see above (b)). Yahweh is the One who has prepared, or established, 
Israel (Deut. 32: 6d). 

(e) ktizd is used once for ydsad (niph., to be founded; used of Egypt in Exod. 
9:18); once’ for ‘dmad, to stand forth at God’s creative word (Ps. 33(32):9; see 
above l(a), and the excursus of H.-J. Kraus in BKAT XV 263 f. on the creative 
power of the word of God). It is also used once for sakan, to be situated, established 
(part.), of the “‘tabernacle’’, the tent of meeting (Lev. 16:16) built according to the 
revealed pattern (Exod. 25:9). 

2. In the passages without Heb. equivalent, which belong predominantly to the 
literature of Wisdom and of legendary history, expression is given to the contem- 
porary priority of the doctrine of creation over the doctrine of redemption. Espe- 
cially in the latter type of literature, confession, praise, and prayer to the Creator 
can become the sole basis and content of faith (1 Esd. 6:13; Jud. 13:18; Bel 5; 3 
Macc. 2:3, 9). With the exception of Hag. 2:9 (a LXX addition to the MT) and 1 
Esd. 5:53, where ktizein describes human acts of foundation, the term is every- 
where reserved for divine activity. Traces of Hel. and general thought of the late 
classical period are linked up with previous Israelite ideas about creation. God has 
created all things that they might exist (Wis. 1:14), and the world out of formless 
matter (11:17). He has created man for incorruption in the likeness of his own 
nature (2:23). He is called ‘‘author of beauty’ in connection with the creation of the 
stars (13:3). However, Gen. 1:14 ff. keeps at a cool, demythologizing distance in 
recounting the creation of the heavenly lights (cf. the LXX addition to Hos. 13:4). 

Emphasis on the pre-existence of the hypostasized figure of wisdom as the first 
created being likewise demonstrates the dehistoricizing of the concept of God. 
God becomes absolutely transcendent, and exercises only mediate influence on 
present history. It also dehistoricizes creation (Wis. 10:1; Sir. 1:4, 9 f.; 24:8 f.; the 
latter passage also speaks of the post-existence of wisdom for eternity). This reverses 
what happened with the emergence of an explicit doctrine of creation. History must 
now be seen from the viewpoint of creation in which all is foreseen. From the 
beginning goodness is determined for the good. Winds, fire, hail, famine and plague 
are created for punishment; and death, bloodshed, strife, sword, devastation, 
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corruption, hunger and tribulation for the ungodly (cf. Sir. 23:20; 39: 21-30; 40:10). 
Creaturely limitations are retained: pride and anger are not created for man (Sir. 
10:18). Man is created from earth (Sir. 17:1; 33:10), and to the earth he will 
return (Sir. 17:1). The eye is recognized as the greatest possible source of danger to 
man among created things. This warning is graphically expressed in the question: 
‘‘What has been created more evil than the eye?” (Sir. 13:13; cf. Matt. 5:29). One 
of the theological emphases of the wisdom literature is the extension of the doctrine 
of creation to include joy in the good things that have been made (cf. the hymns 
and songs of the Baroque period celebrating creation!). Wine has been created to 
make men glad (Sir. 31:27). Tilling the soil is an ordinance of the Most High, and 
should not be despised (Sir. 5:15). Men have God to thank for doctors and 
medicines (Sir. 38:1; 4, 12). Only once is reference made to the direct creative work 
of God in history, we have to thank God for the glory of famous men (Sir. 44:2). 

3. The noun ktisis has only 2 Heb. equivalents in the MT, Aén and ginyan, each 
occurring twice and meaning possessions, goods, wealth, belongings. In three 
passages (Ps. 105(104):21; Prov. 1:13; 10:15) we should therefore (and also on 
grounds of textual criticism) read rather ktésis, possessions. Only in the creation 
Psalm 105 does ginyan have the sense of creatures (Ps. 104(103): 24). 

Of more interest are the 15 instances in the LXX which have no Heb. equivalent. 
A number of them underline the doctrine of creation in prayer (see above 2) in the 
manner typical of this period of Judaism (Tob. 8:5, 15; Jud. 9:12; 16:14; Ps. 74 
(73):18; 3 Macc. 2:2, 7; 6:2). Since God is the Creator and everything results from 
his word, he can be taken at his word and addressed as the Lord of creation (Jud. 
16:14b, and the above-mentioned prayers). God’s power in history is no longer 
seen or believed to be direct in its operation, but mediated by his creation. His 
power to predict and to elect are thus in effect one and the same. He arms the Xfisis, 
creation, to bring vengeance on his enemies. It exerts itself to punish sinners, and 
relaxes for the sake of those who have trust in God (Wis. 5:17; 16:24). Thus the 
miracle at the Red Sea is not regarded as an incursion by Yahweh into his creation 
or a sovereign action against it. Rather God creates special new conditions for the 
creation which then obeys his special commands, to bring about the redemption of 
his elect (Wis. 19:6). The proper attitude of man to the creation is to marvel at its 
wonders (Sir. 43:24 f.), praise the Creator (Tob. 8:5, 15), and serve his fellow man 
(Jud. 16:14). On the other hand, it is despicable to misuse the creation in order to 
gain purely selfish enjoyment, as the ungodly encourage one another to do (Wis. 
2:6). The righteous should not, however, indulge in nihilism because of their own 
insignificance amid the immeasurable extent of the created order (Sir. 16:17). The 
answer to the question of the meaning of life is given not by the creation but by 
the Creator. The context makes clear in each passage which of the two meanings of 
Ktisis is intended, creation or creatures. 

4. The late noun ktisma occurs only in passages without a Heb. equivalent in the 
sense listed in CL above (6 times, of which 2 are in prayers). In Wis. 9:2 a prayer for 
wisdom is being made, and wisdom is seen as the instrument of creation, as having 
something to do with man’s commission to have dominion. In Sir. 36:15 a prayer 
for God’s intervention in a historical situation to free Israel is based upon the 
continuing interest of God in his creation. (It must be left as an open question 
whether Israel, the patriarchs, wisdom, the Messiah, or his kingdom, all of which 
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belong according to Judaism to the class of things created before the rest of creation, 
are meant here. This argument from creation corresponds to the argument from 
eschatology in the same context, where the present activity of God is under con- 
sideration.) Wis. 13:5 and 14:11 should be seen as having a direct link with Rom. 
1:20 ff. The greatness and beauty of created things enables conclusions to be drawn 
regarding their Creator, but idols (~ Image; — Man) are an abomination within 
the created order. With a faintly ironical undertone Sir. 38:34 concludes that 
artisans maintain the stability of the eternal creation (Jerusalem Bible: “‘they give 
solidity to the created world’), but are not in a position to attain wisdom. Ulti- 
mately this low estimation of practical work makes it impossible for the service of 
God in daily life to be regarded as an expression of faith in creation. The result is 
the emergence of the hierarchy of righteousness which Jesus later sharply criticized. 
ktisma is also used of parts of the eternal, good created order, such as sleep (3 Macc. 
5:11): God remains its Lord and causes it to come and go. 

5. The noun ktistés, creator, is found only in non-canonical texts. 2 Sam. 22:32 
(where the MT has ‘“‘rock” and only the LXX translates it ‘‘creator’’), and Isa. 
43:15 (where Symmachus has ‘“‘creator” for the participial form “I who have 
created” (cf. Eccl. 12:1), while the LXX has “I who have discovered thee’’) are 
thus no real exceptions. 

The rare use of the noun (only 9 times including 2 Sam. 22:32 and Isa. 43:15 
Symmachus) nevertheless gives us a glimpse of the central position occupied by 
the doctrine of creation in the two centuries before Christ. In confession (2 Macc. 
7:23) and confession before non-Jews in persecution the Creator of the universe 
is invoked (4 Macc. 11:5). To him is committed in prayer the salvation of Israel 
(2 Macc. 1:24 ff.), and the outcome in holy war (2 Macc. 13:14). The hypostasized 
figure of wisdom stands as mediator in direct relation to him (Sir. 24:8). The 
historical association of the Creator with Israel is no longer expressed in terms of 
action (— Covenant; — Grace), but ontologically-after the manner of the Greeks. 
He is the one who ‘“‘feels with us according to his nature’”’ (4 Macc. 5:25). 

6. The ‘Qumran sect brought to the doctrine of creation a demonological and 
anthropological dualism. God has created the spirits of light and of darkness, and 
based every work upon them (1QS 3:25). Along with his commission to have 
dominion over the earth, man is assigned spirits of truth and of wickedness (1QS 
3:17 f.). The doctrine of double predestination which is bound up with the fore- 
knowledge of God corresponds to this in the case of the historical creation of 
individuals. Before he created the eternal generations, God knew their works for 
all eternity (1QH 1:7 f.). He created the righteous and the ungodly (1QH 4:38), the 
one intended for the day of favour, the other for the day of conflict (1QH 15:14 f., 
17). God created breath for the tongue. He knows its words and fixes the fruit of the 
lips before they appear (1QH 1:27f.). 

In contrast to Gen. 1, this dualistic thinking allows the seas and floods to have 
been created and not merely separated (1QH 1:13 f.). Like the Priestly writing, 
1QM 10:12 emphasizes that God created laws dividing the earth at the same time 
as he created the earth itself. The basic and final authority of the Creator over the 
dualistic forces remains a theme of hymns of praise, in which the righteous identify 
themselves with the side of the victor. (Hence the majority of references to creation 
occur in the hymns, 1QH.) For the righteous have been created to praise the name 
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of God (1Q34 3, 1, 7). The idea of the new, eternal creation after the break-up of the 
old is therefore a quite consistent part of the eschatological future envisaged by 
the righteous (1QH 13:11 f.). 

Moreover, monogamy — mentioned in polemic against the bigamous ideas of the 
false prophet Zaw —is based on Gen. 1:27c interpreted in the singular: “‘as man 
and wife he created them” (CD 4:21). 

7. In Rab. literature the doctrine of creation is also connected with the doctrine 
of providence and prescience. God’s foreknowledge can either begin with the 
commencement of his creative work, or be fixed and determined in God’s purpose 
before the beginning of creation (cf. SB I 982; — katabolé, nT 2). 

8. The history of the OT doctrine of creation is not adequately covered by a mere 
survey of the meaning of the term ktizo with its derivatives and equivalents. It can 
be mapped out roughly in stages: Gen. 2 — Ps. 104 — Isa. 40 — Gen. 1 — Ps. 33 — and 
then the non-canonical books of history and wisdom. At every stage we may see a 
witness to the God of Israel as Lord of creation and as Lord of the world. This 
shows the ability of Israel to take over every theory of life, and to use it in declaring 
the creative power and world dominion of her God. The only process of develop- 
ment which can be observed in this doctrine is a movement from an anthropocen- 
tric view of creation, which sees the limits of the world only in a horizontal direction 
(Gen. 2), to a cosmic, total view of creation. It reached its climax by way of the pre- 
exilic creation psalms in the explicit doctrine of creation in the exilic period when 
it had an apologetic motive (see above l(a)). It gained further profundity as 
existential implications were thought out. 

In biblical literature covenant and salvation are closely linked with creation. 
Karl Barth saw in Gen. 1 “‘Creation as the external basis of the covenant” and in 
Gen. 2 “‘The covenant as the internal basis of creation” (CD, III 1, 94-329). But 
the final phase of development in non-canonical literature led to the isolation and 
absolute dominance of the doctrine of creation. Here we are no longer allowed to 
find a basis for the doctrine in the covenant. Creator and creation are held to be 
perspicuous to all. The Lord of history has now departed into a transcendent realm. 
He has become the One who at creation has already determined the whole course of 
history, which is left to unroll according to plan. He is no longer the One who is 
ready to act on Israel’s behalf, and who appears when and where he so chooses in 
his freedom (cf. Exod. 3:14 ff.). 


NT 1. ktizd, create, produce, and its derivatives are found 38 times in the NT. Of 

these there are 14 instances of the vb. and 19 of the noun Ktfisis in the senses 
mentioned in CL above. Sense (b) may be further subdivided into the total creation 
and the creature. ktisma, thing created, occurs 4 times; ktistés, creator, only in 1 
Pet. 4:19. The latter concept is, however, expressed 8 times by a relative clause or a 
participle, as in the Heb. verbal construction. 

The occurrences of this group of words do not, however, exhaust the terminology 
of creation. The following are also found, though less frequently: poied, to make, 
plasso, to form; and less frequently still kataskeuazo, prepare (Heb. 3:4), themelioo, 
found, and démiourgos, craftsman, shaper. Other terms like ta panta, all, arché, 
—> beginning (used absolutely in Jn. 1:1), and lists of the separate areas of creation 
(heaven, earth, sea, etc.) and their inhabitants likewise refer to the doctrine of 
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creation. So too do statements which directly refer to creation events (Rom. 4:17), 
or repeat phrases from the creation narratives (Matt. 6:26a; 2 Cor. 4:6). 

Occurrences of the ktiz6 group of words which apply exclusively to divine ac- 
tivity are divided as follows among the NT writers: Matt. once; Mk. 4 times; 
the Pauline Epistles 22 times (Rom. 8 times; Eph. and Col. 4 or 5 times; 1 Tim. 
twice); Jas. once; Heb. twice; 1 Pet. twice; 2 Pet. once; Rev. 5 times. 


2. The NT presupposes the OT-Jewish doctrine of creation. To this extent the 
Christian church is dependent on the primeval narratives of the OT. But the NT 
gains anew the historical power of faith in the God of creation in its proclamation 
of God’s kingdom being at hand and having its dawn in Christ. A key text here is 
the passage in the Sermon on the Mount which centres on the prohibition of worry 
(Matt. 6:24 ff.; cf. esp. v. 33). There is here a return to the original prophetic order, 
and the vital link between a person’s faith in historical salvation (‘‘Seek first. . .’’) 
and faith in creation (“‘all these things shall be added unto you’’). The same is true of 
the Lord’s prayer (cf. the first three petitions with the fourth). 

In the preaching and actions of the earthly Jesus men are brought into a 
position of unbroken, healing confidence in the Creator. The Sabbath was made 
for man (egeneto, Mk. 2:27 par.). Foods do not defile a man (Matt. 15:11 par.). 
Fasting is not appropriate in the presence of Jesus (Mk. 2:18 ff. par.; Matt. 11:19), 
In his service there is no lack of the necessities of life (Lk. 22:35). He gives thanks 
when breaking bread and observing the feast (at the feeding of the 5000, and the Pass- 
over feast). Monogamy and the indissolubility of marriage are expressly based by 
Jesus on the creation ordinance from the beginning (Mk. 10:6, ktisis; in the par. 
Matt. 19:4, ktizod), as against the practice of divorce which arises from selfish 
hardness of heart. He does not succumb to the temptation arbitrarily to use the 
creation in opposition to the will of God (Matt. 4:1—-11 par.). 

Jesus demonstrates his creative power in the so-called nature miracles (the 
feeding miracles, walking on the water, and stilling of the storm). These give rise 
to the question, ““Who then is this, that... ?? (Mk. 4:41 par.). In his exorcisms, 
healings and raising of the dead, in which new life is created by the liberating word, 
Jesus’ creative power is exercised for the benefit of men who belong to a fallen 
creation. Thus according to the longer but inauthentic ending of Mk., the whole 
creation seems to be in need of the gospel of Christ (Mk. 16:15). 


3. It is therefore a necessary consequence of the self-revelation of God which 
has taken place in Jesus of Nazareth, that the post-resurrection confession of faith 
should include worship of the ascended One, who now sits at God’s right hand, as 
the original mediator of creation (1 Cor. 8:6; Col. 1:16; Heb. 1:2, 10; Jn. 1:1 
ff.). The whole creation was made through him and with him in view (Jn. 1:3; 
9-12). It has its basis (Rev. 3:14) and its goal in him (Heb. 1:11 f.). 


4. References in the Pauline epistles to the doctrine of creation may be grouped 
into (a) those concerning the nature of the first creation, and (b) those which have 
as their subject the new creation, kainé ktisis, which has begun in Christ. The latter 
predominate, and there are many references to the relation between the two groups 
(e.g. Rom. 8:19 ff.; 2 Cor. 5:17; Gal. 6:15). 

(a) The Creator alone is worthy of worship and veneration. The creature is 
limited by the fact that it is created. The limitation of creaturehood cannot be 
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overcome from man’s side. Where worship is nevertheless offered to creatures, God 
gives up those who have thus transgressed to their own evil ways (Rom. 1:25). 
Since the creation (ktisis) of the world God’s invisible nature has been clearly seen 
and recognized in his works (cf. Wis. 13:5). It follows that all human creatures are 
without excuse (Rom. 1:20). But all men in their disobedience have failed to make 
use of this opportunity, and are therefore dependent on God’s free gift in the re- 
demptive work of Jesus Christ (Rom. 3:21 ff.). Everything created (ktisma) by God 
is good, and nothing that God has created is to be rejected. This includes foods 
which are to be received with thanksgiving (1 Tim. 4:3 f., see above 1 ). However, 
because of the arrogance and rebelliousness of man, the creation (ktisis here means 
creaturely status) is in danger of becoming a temptation to him and separating him 
from the love of God firmly assured in Christ (Rom. 8:39). Since man is the goal 
of the whole creation, the state of the created order is determined by him. It is to 
man that all the non-human creation looks. All the hopes and longings of every 
created thing (Ktisis) are therefore directed to him. With man, who has subjected 
the created world to himself, it has become subjected to futility, and it sighs and 
groans in its sufferings (Rom. 8:19a, 20, 22). 

In a polemical passage (1 Cor. 11:9), Paul bases his teaching on the behaviour and 
role of women in worship on the principle of the original creation, whereby woman 
was made for man (Gen. 2:18; —> Head). In the central passage, Gal. 3:28, how- 
ever, he declares equality of the sexes in the unity which exists in the fellowship of 
Christ. Whilst he ascribes to man an authority which he does not ascribe to woman 
on the basis of Gen. 2:18, he nevertheless asserts their mutual dependence on 
each other and their joint dependence on God (1 Cor. 11:11 f.).) 

(b) Because of what man has done, all creatures are dependent on the restoration 
of a right relationship between God and his representative in the created world. 
This can come about only through God’s intervention. This is what Rom. 8:19b 
means when it speaks of waiting for the revelation of the sons of God. Since their 
acceptance as sons has already been promised (v. 23c) while they are still in the 
body (v. 23d), the hope of the final revelation of the sons of God is also hope which 
looks for the liberation of all creatures from bondage to decay (v. 21). The final 
realization of sonship lies outside the believer hidden ready in Christ. Christ is 
identified with the love of God (Rom. 8:39). Paul can therefore speak here and in 
2 Cor. 5:17 with complete assurance about the new reality. Where a person belongs 
to Christ, new creation is a fact. Former things which hitherto determined his life 
have passed away. 

In Christ the old privileges which men use to erect barriers between themselves 
(circumcision and uncircumcision) are no longer valid. Only belonging to him 
counts — the new creation. The past has been cancelled by the cross. Therefore the 
world, as the embodiment of the old creation, is unable to make any claims upon 
Christ. For his part the Christian is unable to live in dependence on the world: they 
are dead to each other (Gal. 6:14 f.). 

Similarly, in Eph. 2:15 the removal by Christ of the basic distinction among 
mankind — the distinction between God’s people and those who do not belong to 
it, i.e. between Jews and non-Jews — is regarded as the decisive act of reconciliation. 
One new man is created in Christ who now stands before God representing all men. 
The result of the new creation is here named, in a phrase popular in Eph. and Col., as 
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the new man. It is the nature of this new man to see himself totally and uncondi- 
tionally in the light of God’s act of creation in Christ, as his workmanship (Eph. 
2:10). The new man can be “put on” as a new self, who no longer has anything to 
do with the old. Where the old man was characterized by acts which destroy 
fellowship with God and with other men, the new is marked by a new knowledge, 
emanating from the will of God. This knowledge allows the new man to become 
truly an image of his Creator (here referred to in a relative clause) in acts of neigh- 
bourly love (Col. 3:10-12). The new man’s condition of being “‘created after the 
likeness of God’ (Eph. 4:24) means therefore that he is created so as to match up 
to God. He accepts the rightness of his gracious verdict upon us (in righteousness) ; 
he is separated for his service (in holiness); and lives in dependence upon him who 
is the truth, i.e. Christ (in truth). The drive of man to establish himself by his own 
efforts, even when these efforts are religious in character, belongs to the sphere of 
the old man. Yet there is a place for good works. For God has not only created the 
new man. He has created him for good works which he has prepared beforehand 
that we should live in them (Eph. 2:10). 

5. The occasional references in the Catholic Epistles to the old creation and the 
new are essentially no different from the Pauline ones. Christians are the first-fruits 
of God’s creatures, because they are “brought forth by the word of truth’, i.e. born 
again (Jas. 1:18). The soteriological interpretation of this verse is to be preferred 
to the cosmological one. Heb. emphasizes God’s eternal creative power which sees 
no conflict between his unlimited knowledge of all his creatures and their duty to 
give account of themselves (Heb. 4:13; cf. Rom. 1:20b; Rev. 4:11; 5:13). Heb. also 
stresses the infinite superiority of the new covenant over the old. The centre of 
worship for the old covenant belongs to this, our present created order. It is made 
with hands. The sphere of operation of the one heavenly high priest, Christ, is not 
subject to such limitation (Heb. 9:11). 1 Pet. attributes the ability of Christians to 
put their life at God’s disposal for good works, even when this means suffering, to 
the faithfulness of the Creator (1 Pet. 4:19). 

The interpretation of ktisis in 1 Pet. 2:13 is debated. In order to avoid the offen- 
sive teaching that we should submit to “every human creature’ (which would be 
tantamount to making created beings into a god), it has been suggested that the 
translation should read ‘every human ordinance’’, or that instead of Ktisei we 
should read krisei, judgment. The concept of subordination is, however, modified 
by the teaching, that it is not for the creature’s sake, or for our own, but for the 
Lord’s sake. Thus this subordination is seen as a sign of freedom, with the limitation 
set upon it that a man remains the servant of God. 

2 Pet. 3:4 defends the Christian hope of the return of Christ against people who 
maintain that there is a perpetual continuity ‘“‘from the beginning of creation’’, and 
use it to justify their self-assurance. 

6. The language of Revelation depicts a visionary anticipation of the world to 
come. In hymns and acts of heavenly worship it proclaims what is already true “1 
faith and will one day be objectively true finally, for ever and for all. He who sits 
upon the throne is worthy to receive glory, honour and power, for he has created 
all things and they owe their existence to his will (4:11). This worship of every 
creature (ktisma) belongs (5:13) not only to him, but also the Lamb (a metaphor 
for the crucified and exalted One). The act of praise goes out from heaven, reaching 
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in concentric circles, as it were, the earth, the region under the earth, and the sea, 
together with the creatures in them (cf. W. Foerster, TDNT III 1130 f.). As in 10:6, 
heaven and all that lives within it, are here seen as something created. But as the 
central scene of the worship of God it is clearly distinguished from earth and sea. 
Startling in its applicability to the present day is the vision of the death of a third 
of the creatures (Atismata) in the sea, when a mountain of fire is thrown into it 
(8:8 f.). The Revelation speaks of God’s new work of creation as something going 
beyond the individual to embrace the whole world. It is a new creation of the 
cosmos (21:1 ff.). But the word used in this context is not ktizd, but poied, make 
(21:5; — Work, art. poied). H-H. Esser 


ONLIOVPYOC Onulovpydc (démiourgos), maker. 


CL & OT démiourgos (originally a “public worker’’) and associated forms were used 

in Gk. of magistrates and of workmen, especially skilled handworkers. From 
Plato onwards they were also used to refer to the activity of God in creating the 
universe (Tim. 28 ff.; Rep. 530a). The word group Is scarcely used in the LXX; the 
verb démiourgeo is used of a potter (Wis. 15:13) and of making altars (2 Macc. 
10:2), the noun metaphorically of causing evils (2 Macc. 4:1), and only later in 
Symmachus is the noun applied to God as creator (Job 37:15; 38:4). But the word 
group is common enough outside the Bible, being applied to God by Josephus 
(Ant. 1, 155; 7, 380; 12, 23). Philo makes considerable use of the terms, with fre- 
quent reference to God as the creator of the universe (Op. Mund, 10; Mut. Nom., 
29-32); sometimes the term fechnités (craftsman) occurs in the same context 
(Rer. Div. Her. 133). From Philo’s usage it is clear why the term was scarcely ever 
used of God in the Gk. Bible or in Rabbinic Judaism (but cf. P. Aboth 4:22): Philo 
comments that God did not just handle existing material as an artificer (démiourgos) 
but was himself its creator (Atistés) (Som. 1, 76). In general, however, Philo was 
influenced by Gk. ideas of God as the fashioner of the world. The Bible prefers to 
use ktizo, a word which better conveys the idea of God’s rule over the universe and 
his power to create out of nothing. 


NT Hence the virtual absence of démiourgos from the NT is not without significance. 

In Heb. 11:10 it is used of God as the technités (Wis. 13:1) and démiourgos of the 
heavenly city. The writer here uses a fine, rhetorical phrase to stress the excellence 
and abiding quality of the heavenly city as one built on firm foundations by God 
himself; the thought is metaphorical and non-philosophical. 

In later Christian writing the word became more common (1 Clem. 20:11; Ep. 
Diog. 7:2), and it also played a considerable role in Gnosticism, in which the idea 
of a ‘‘demiurge’’, separate from and inferior to God, was used to explain the origin 
of the evil, material universe. I. H. Marshall 
—> Beginning 
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Cross, Wood, Tree 


The word now normally translated as cross denotes in Greek an instrument of 
torture and execution. It has gained a special significance through its historic 
connection with the death of Jesus. Two words are used for the instrument of 
execution on which Jesus died: xy/on (wood, tree) and stauros (stake, cross). xylon 
meant originally wood, and is often used in the NT of wood as a material. Through 
its connection with Deut. 21:23 (quoted in Gal. 3:13, ““Cursed be everyone who 
hangs on a tree’’), xylon could virtually be treated as synonymous with stauros. In 
the gospels stavros is used in the accounts of the execution of Jesus, and in the 
theological reflection of the Pauline literature it symbolizes the — sufferings and 
— death of Christ. 


EvAov | EvAov (xylon), wood, pole, gallows, tree, cross. 


CL xylon is commonly used in cl. literature for wood or timber, as a building 

material, fuel, and material from which utensils and cultic objects are made 
(e.g. Dem. 45, 33; Hesiod, Works 808). Cudgels, clubs, instruments of torture and 
punishment in the form of sticks, blocks and collars for slaves, lunatics and prison- 
ers were called xylon (Hdt., 2, 63; 4, 180). xy/on as a tree is rare. It is first attested 
in Hdt., 3:46; 7, 65; Euripides, Cyclops, 572; and Xen., Anab., 6, 4, 5. 


OT Wood is mentioned in the LXX as fuel (Gen. 22:3), building material (Gen. 

6:14; Exod. 25:10 ff.; 1 Ki. 6:15), and as an instrument of torture (stocks, Job 
33:11 RSV). The meaning tree is more common than in secular Gk. xylon is used 
to denote fruit trees, cypresses and trees planted by running water (Gen. 1:11; Isa. 
14:8; Ps. 1:3). According to Gen. 2:9, ““God made to grow every tree that is 
pleasant to the sight and good for food, the tree of life also in the midst of the 
garden, and the tree of the knowledge of good and evil.’’ The Garden of Eden 
represents God’s providential care. The tree of life represents the fact that all life 
comes from God as a gift. The tree of the knowledge of good and evil which is 
forbidden to man symbolizes the benevolent character of God’s commands (cf. 
G. von Rad, Genesis, 1961, ad loc.). God gives and sets limitations at the same time. 
In setting the tree of knowledge as a limit, he lets man know that he both gives and 
requires obedience. The motif of the tree of life, to which later Jewish apocalyptic 
attributed supernatural vital powers in a paradise at the end of time (Eth. En. 
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25:4 f.; cf. Prov. 3:18), already suggests a primeval paradise. (On the trees see U. 
Cassuto, A Commentary on the Book of Genesis, 1961, I, 110 ff.) 

Disobedience turns a created thing into a god. The tree becomes a cultic object 
and the carving an idol. The prophets condemned Israel’s apostasy as “‘adultery 
with stone and tree’’ (Jer. 3:9 RSV; cf. Isa. 40:20; 44:13 ff.; Ezek. 20:32). 

In the LXX wood is rarely mentioned as an instrument of torture and execution. 
However, executed criminals were hanged on a stake and exposed to public view. 
‘‘And if a man has committed a crime punishable by death and he is put to death, 
and you hang him on a tree, his body shall not remain all night upon the tree, but 
you shall bury him the same day, for a hanged man is accursed by God; you shall 
not defile your land which the Lord your God gives you for an inheritance”’ (Deut. 
21:22 f. RSV; cf. Jos. 10:26; Est. 5:14). 


NT 1. The NT mentions wood as a weapon (staves) and building material in Matt. 

26:47; Mk. 14:43; and Rev. 18:12. Jesus asked figuratively: ‘‘For if they do 
this when the wood is green, what will happen when it is dry?” (Lk. 23:31). If he 
himself was not spared divine judgment, how much more will Israel burn like dead 
wood in the fire of judgment? (Cf. J. M. Creed; “if the innocent Jesus [en hygro 
xyl6] meets such a fate, what will be the fate of guilty Jerusalem [en t6 xér6]?’’, 
The Gospel According to St. Luke, 1930, 286; cf. SB II 263. There may also be an 
element of time implied in the contrast between the green wood and the dry: if this 
happens now, what will happen later ?) 

In 1 Cor. 3:12 wood is mentioned metaphorically in the context of a series of 
materials ranging from —> gold to straw. There is only one possible —> foundation 
in the church, and that is Christ. But men may build a variety of structures on this 
foundation which will all be tested by fire. Those which are perishable like wood 
and straw will be consumed, though the foundation will remain. A man’s work may 
be burned up, but he himself will be saved, but only as through fire. 

2. The concepts of the tree and the curse and the “tree of life’’ are theologically 
more central. Peter accused the Jewish leaders of killing Jesus “‘by hanging him on 
a tree” (Acts 5:30; cf. 10:39). The expression is reminiscent of Deut. 21:23, and 
stresses the shame of the crucifixion. For as someone hanged on a tree, Jesus stood 
under the curse of God. Paul drew this inference in Gal. 3:13: ‘‘Christ redeemed us 
from the curse of the law, having become a curse for us — for it is written, ‘Cursed 
be every one who hangs on a tree.’ ”’ He has taken upon himself in our place and 
for our benefit the curse of the law and by his death has destroyed it (cf. 2 Cor. 
5:21). Alluding to Isa. 53:4, 12, 1 Pet. 2:24 declares: ‘“‘He himself bore our sins in 
his body on the tree, that we might die to sin and live to righteousness.”’ The tree 
is the place at which Christ’s body, laden with our sin, was killed. Through the 
death of his body sin was annulled. (On Jn. 3:14; Num. 21:9 — Dragon, art. 
ophis.) 

The picture of the tree of life reappears in Rev. 2:7: ““To him who conquers I 
will grant to eat the tree of life, which is in the paradise of God.’’ What was for- 
bidden to > Adam and Eve is given in the new creation. In the new — Jerusalem 
on either side of the river of — life grows ‘“‘the tree of life with its twelve kinds of 
fruit, yielding its fruit each month; and the leaves of the tree were for the healing of 
the nations” (Rev. 22:2). The righteous alone have access to the tree of life (Rev. 
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22:14, 19). The living tree symbolizes life, and presents a contrast with the cross as 
the wooden instrument of death. But the significance of the cross is retained. It is 
the place where God bears and overcomes suffering and death, so that he may give 


life to a world overcome by sin and death (Rev. 22:14). B. Siede 

———..—| atavpdc (stauros), stake, cross; otavpdw (staurod), hang 

| OTAVDPOC | ce : a Ga 
upon a cross, crucify; dvagtavpdw (anastaurood), crucify ; 


aovatavpow (systaurod), crucify with; xpeudvvop (kremannymi), hang. 


CL 1. (a) stauros is an upright, sometimes pointed stake. It may serve various 

purposes, e.g. as fencing (Hom., Od., 14, 11), a foundation (Thuc., 7, 25, 5), and 
as a palisade (Homer onwards). Similarly, staurood means to drive in stakes, or erect 
a palisade (Thuc. onwards). 

(b) Both the noun and the vb. have a more specific meaning in connection with 
punishment. But this occurred in a variety of ways. The words do not always have 
the same precise meaning, and cannot without closer definition be applied to the 
crucifixion of Jesus. 

The vb. is more common in the compound anastauroo which has the same mean- 
ing. It is virtually interchangeable with anakremannymi (Hdt., 3, 125, 3f.; 7, 194, 1 f.) 
and anaskolopizo (Hdt., 9, 78, 3) meaning to hang up, impale, apparently always 
in public. These vbs. may have the following possible meanings, depending upon 
the manner of execution then current: impale (Hdt. 7, 238, 1); hang up, especially 
as a sign of disgrace (Hdt., 3, 125, 3 f.) as well as a form of execution (see below, 
2 (a)); fix to a cross, crucify (see below, 2 (a)). 

Corresponding to the vb. which was more common, stauros can mean a stake 
which was sometimes pointed on which an executed criminal was publicly displayed 
in shame as a further punishment. It could be used for hanging (so probably Diod. 
Sic., 2, 18, 2), impaling, or strangulation. stauros could also be an instrument of 
torture, perhaps in the sense of the Lat. patibulum, a cross-beam laid on the 
shoulders. Finally it could be an instrument of execution in the form of a vertical 
stake and a cross-beam of the same length forming a cross in the narrower sense of 
the term. It took the form either of a T (Lat. crux commissa) or of a + (crux 
immissa). 

2. The exact technical form and significance of execution are not conveyed by the 
words stauros and (ana)stauroo, without further definition. In order to determine 
this, it is necessary to know in what region and under what authority the execution 
was carried out. It is also necessary to know the standpoint of the writer who uses 
these terms. 

(a) There appears to be a fundamental difference between the East and the West 
over the question of execution and its means. In the East there was the practice of 
hanging and impaling bodies which were sometimes decapitated (cf. Polyb., 7, 21, 
3). This was an additional penalty. By being exhibited the person executed was put 
to further shame. 

This form of punishment was rejected in the West and not practised (cf. Hdt., 7, 
238, 1 f. with 9, 78, 3; 9, 79, 1; Plut., De Pericle, 28, 1). Hanging or fastening in 
some way to a stake, beam or cross was a means of execution of someone still alive 
(cf. Hdt., 9, 120, 4). A distinction must, however, be drawn between the various 


391 


CROSS 


modes of execution. A more or less quick death was effected by strangulation. On 
the other hand, hanging could be long and painful for the victim. This was the 
intention of fastening the condemned man to the stauros while he was still alive. 
Execution by crucifixion was known in Greece and Carthage. The Romans may 
even have taken it over from the Carthaginians. Crucifixion in this sense was not 
developed and practised in the East. 

(b) In Judea at the time of Jesus sentencing to crucifixion and execution 
was entirely in the hands of the Roman authorities. With regard to the procedure 
followed by the Romans the following may be said. As with the Greeks and 
probably throughout the East, freemen with Roman citizenship were exempted 
from crucifixion up to the early imperial period. Apart from a few executions carried 
out against this generally established right, crucifixion was inflicted on slaves, 
foreigners and inhabitants of foreign provinces. 

As a rule, crucifixion was inflicted on slaves only in cases of serious crimes. It is 
significant that this form of capital punishment was instituted primarily for offences 
against the state, such as treason that was potentially dangerous to security. It is 
understandable that in Palestine it constituted an important punitive weapon in the 
hands of the Roman occupying power, by which it sought to deal effectively with 
any resistance to its authority. 

Punishment by crucifixion was seen as a disciplinary measure for the maintenance 
of existing authority, intended more as a deterrent than as a means of retribution. 
This explains why the instrument of execution was set up in an open place. The 
public and starkly cruel character of this form of execution also answered to this 
purpose. Contemporary writers condemned this form of execution as excessively 
cruel and disgraceful (Cicero, Jn Verrem, 64, 165 and often; Tacitus, Historia, 4, 3, 
11; Josephus, War, 7, 203). 

It is certain only that the Romans practised this form of execution. But it is 
most likely that the stauros had a transverse in the form of a crossbeam. Secular 
sources do not permit any conclusion to be drawn as to the precise form of the 
cross, aS to whether it was the crux immissa + or the crux commissa J. As it 
was not very common to affix a fitlos (superscription, loanword from the Lat. 
titulus), it does not necessarily follow that the cross had the form of a crux immissa. 

There were two possible ways of erecting the stauros. The condemned man could 
be fastened to the cross lying on the ground at the place of execution, and so lifted 
up on the cross. Alternatively, it was probably usual to have the stake implanted 
in the ground before the execution. The victim was tied to the cross-piece, and was 
hoisted up with the horizontal beam and made fast to the vertical stake. As this 
was the simpler form of erection, and the carrying of the cross-beam (patibulum) 
was probably connected with the punishment for slaves, the crux commissa may be 
taken as the normal practice. The cross would probably have been not much higher 
than the height of a man. 

According to Roman practice, the procedure of crucifixion would then be as 
follows. First, there was the legal conviction. Only in extraordinary cases, such as 
in times of war, did this occur at the place of execution itself. If the execution took 
place at somewhere other than the place of sentencing, the condemned man carried 
the patibulum to the spot which was usually outside the town. The expression “to 
bear the cross (stauros)’ which is a typical description of the punishment of slaves 
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has its origin here. At the place of execution the victim was stripped and scourged. 
He may also have been previously scourged. This practice was an important part 
of crucifixion which took place between sentencing and execution. The condemned 
man was tied with outstretched arms to the cross-beam which was presumably laid 
upon his shoulders. Nailing is testified to only in isolated instances (Hdt., 9, 120, 4; 
7, 33). It is uncertain whether this was done to the feet as well as to the hands. 
(In the post-resurrection narratives of Jesus’ appearances, Jn. 20:20, 25 ff. men- 
tions Jesus’ hands, and Lk. 24:39 his hands and feet.) The victim was then hoisted 
on to the stake with the cross beam. Death came slowly after extraordinary agony, 
probably through exhaustion or suffocation. The body could be left on the scaffold 
to rot or provide food for predatory animals and carrion-crows. There is evidence 
that the body was occasionally given to relatives or acquaintances. 

It must be remembered that the secular writers of the period did not deign to 
provide a detailed description of this disgraceful and cruel form of execution. Many 
questions must be left open. The picture obtained on the basis of secular accounts 
may not, without more ado, be enlarged or altered by means of the gospel narra- 
tives concerning the crucifixion of Jesus. 

({F.F.B.] In June 1968 an ossuary was discovered on Ammunition Hill, north of 
Jerusalem, containing the bones of a young man who had plainly been crucified, 
about the beginning of the Ist century A.D. One nail had been driven through each 
of his forearms, and a third, which was still in situ, through both his ankles together. 
His legs had been broken like those of Jesus’ two companions in John 19:32 (cf. V. 
Tzaferis and others, “Jewish Tombs at and near Giv‘at ha-Mivtar, Jerusalem’’, 
Israel Exploration Journal 20, 1970, 18 ff.).) 


oT |. According to the OT, oriental ways of execution (see above CL 2. (a)) were 

known in Israel and were in part followed. The body of Saul was beheaded by 
the Philistines and set up on a stake (1 Sam. 31:9 f.). Joseph interpreted the dream 
of a royal, Egyptian court official. Pharaoh would behead him and dishonour him 
by leaving his body hanging on a stake (Gen. 40:18 f.). This, however, cannot be 
taken as certain proof for normal practice in Egypt. According to Ezr. 6:11, Darius 
made a decree that anyone infringing an edict of king Cyrus should have a beam 
pulled from his house and be impaled on it. Est. 5:14; 6:4; 7:9 f.; 9:13 f. reflect 
oriental practice. But inferences should not be drawn from these about particular 
Persian practices. The regulation in Deut. 21:22 f. clearly shows that penal proce- 
dure in Israel followed general oriental practice. This is applied here to capital 
offences, but a specific limitation is also made. The corpse is not to remain on the 
tree overnight, lest the land be defiled. This regulation corresponds to two accounts 
of executions under Joshua in which the victims were hanged then buried under 
stones or sealed in a cave before nightfall (Jos. 8:29; 10:26). Thus according to the 
OT, Israel did not know of the stake as a means of torture and death or of execution 
by crucifixion. 

2. The LXX never uses the word stauros. The vb. stauroo occurs only in Est. 7:9 
(for Heb. talah, hang); Est. 8:12 (a LXX addition); and in Lam. 5:13 y./. The usage 
alone does not permit an unambiguous interpretation. Est. 8:12 does not admit 
any firm inferences. The expression in Est. 7:9 staurothéto ep’ autou (“Let him be 
crucified on that’’) is immediately followed by ekremasthé (“he was hanged’’) which 
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refers to hanging Haman on the gallows. This may, therefore, suggest the oriental 
custom. Lam. 5:13 v.l. en xyl6é estaurdthésan (they were hanged on a tree) could 
imply the execution of a person who was still alive. Ezr. 6:11 1s ambiguous. Only 
the LXX translation of Jos. 8:29 suggests that the author may have thought of 
actual crucifixion, and even so he avoids using the words stauros and stauroo. After 
speaking of kremannymi epi xylou (hang upon a tree) he adds didymou, 1.e. to the 
twofold tree. This might be taken as a reference to hanging on a cross. ({Ed.] But 
this may simply indicate a form of gallows, and the king of Ai evidently died much 
more quickly than was normal at crucifixions.) The Jews of the Hel. dispersion 
may thus have known of crucifixion as practised in the West, and the LXX trans- 
lator may just conceivably have depicted this event as a cruc#fixion. 

3. Apart from this, there is record of the Jewish ruler Alexander Jannaeus (103- 
76 B.C.) ordering a mass execution by hanging men alive on stakes. The violent 
attack on this form of execution in 4QpNah 1:7 and Josephus (Ant., 11, 261, 266 f.; 
17, 295; 20, 102, 129, 161; War, 5, 449 ff.) indicates that it was a highly unusual 
procedure, detested and not normally practised in Judaism. 

4. The same picture is presented by rab. sources, where in particular the form of 
execution in Deut. 21:22 f. is taken as a basis and defined still further. Thus the 
additional hanging of a blasphemer who has been previously stoned to death 
becomes a mere legal formality. Someone binds the condemned man first, and 
someone else unbinds him immediately afterwards (SB I 1034 f.). This, however, is 
an ideal prescription and not regular practice. From the middle of the Ist cent. 
B.C. implementation of the death penalty was in practice taken out of the hands of 
the Sanhedrin. Nevertheless, even these idealistic discussions, which were partly 
directed against Roman penal practice, show how much the Jews detested the 
Roman practice of crucifixion which they must have come to know in Palestine. 
They also show how little crucifixion was legally practised in Judaism or advocated 
by Jews as a form of punishment. 


NT In the NT the words stauros (cross), anastaurod and stauroo (crucify), and 

systauroo (crucify with) occur essentially in two sets of textual and theological 
complexes. (1) In the passion narratives of the gospels (Mk. 15:1-47; Matt. 27:1 f., 
11-61; Lk. 23:1-56; Jn. 18:28-19:24). Here also belong: Matt. 20:19 (the refer- 
ence to the crucifixion in the third passion prediction); Matt. 26:2 (further predic- 
tion of the crucifixion of Jesus); Lk. 24:20; Acts 2:36; 4:10 (statements about the 
Jews’ part in the crucifixion of Jesus); Rev. 11:8 (the identification of the “great 
city” with Sodom and Egypt ‘‘where their Lord was crucified’’). (2) In the theo- 
logical reflection of the Pauline letters (some 20 times). To this may be added 
because of their content Heb. 6:6; 12:2 and the synoptic sayings about bearing 
the cross (Mk. 8:34; Matt. 16:24; Lk. 9:23; and Mk. 10:38; Lk. 14:27). 

1. The crucifixion of Jesus as a historical and theological question. 

Paul who was the earliest NT writer speaks of the cross of Christ in numerous 
places but gives no details at all about the event. | Thess. 2:15 f. is, however, 
important in view of the fact that Paul sees the church threatened by persecution 
from the Jews in a parallel situation to Jesus. For the Jews ‘‘killed both the Lord 
Jesus and the prophets, and drove us out, and displease God and oppose all men”’ 
(2:15). Paul may have been drawing on traditional material in saying this (cf. 1 Cor. 
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15:1 ff.). Similar in content is the saying: ‘““Therefore I send you prophets and wise 
men and scribes, some of whom you will kill and crucify, and some you will 
scourge in your synagogues and persecute from town to town” (Matt. 23:34). 

The Jews and their representatives similarly appear in the oldest gospel narrative 
in Mk. as the driving force behind the crucifixion for which they are virtually alone 
responsible. 

It is at their instigation that Jesus is arrested (Mk. 14:43 ff.), tried and sentenced 
to death by the Sanhedrin (14:53 ff.). Pilate recognizes their motive, but finds no 
grounds for condemnation. Finally like a weakling anxious for their favour, he 
gives in to the people who have been stirred up by the agents of the Jews, violently 
demanding the crucifixion of Jesus. There is no suggestion of a formal sentence 
passed by the representative of imperial Rome (15:1—15). The theologically signi- 
ficant insults heaped upon the crucified one come from the lips of passing Jews and 
those who represent the Jewish nation and its theology: ‘‘*9 ‘Aha! You who would 
destroy the temple and build it in three days, ®°save yourself, and come down from 
the cross!’ #4So also the chief priests mocked him to one another with the scribes, 
saying, ‘He saved others; he cannot save himself. 3*Let the Christ, the King of 
Israel, come down now from the cross, that we may see and believe’ ” (15: 29-32). 

In the narratives of the other evarigelists this tendency is less pronounced, partly 
due to the inclusion of material not found in Mk. Pilate’s wife urged her husband: 
“Have nothing to do with that righteous man, for I have suffered much over him 
today in a dream”’ (Matt. 27:19). Pilate washed his hands and declared, “I am 
innocent of this man’s blood: see to it yourselves” (Matt. 27:20, 24 f.). Lk. records 
the saying, ““Daughters of Jerusalem, do not weep for me, but weep for yourselves 
and for your children” (Lk. 23:28; cf. 23:2, 5, 10, 13 ff., 22b, 25b, 28-31 for Lk.’s 
account of the events leading up to the crucifixion). For Jn.’s account see Jn. 18:31, 
38b; 19:4, 6f., 12 f., 15b. Lk. expresses the evangelists’ typical attitude in the 
words of Peter addressed to the Jews at Pentecost: “‘this Jesus whom you crucified”’ 
(Acts 2:36; cf. 4:10; Lk. 24:20). | 

In this there may have been the partial motive of absolving Roman rule of res- 
ponsibility. But this was in any case secondary. The chief motivation was, as in the 
early tradition reflected in 1 Thess. 2:15 f., the contemporary debate with Judaism. 
The persecution and sufferings of the early church have to be taken into account in 
assessing the form and original context of the narrative traditions of the trial and 
crucifixion of Jesus. 

(a) Any historical reconstruction must be based upon the following facts. In 
Judaea capital jurisdiction during the period of occupation belonged to the imperial 
representative alone and was not assigned to the Sanhedrin in any form however 
restricted. The following may be regarded as historically certain: (1) Pilate’s 
judicial decision for the stauros was decisive. (2) Like the death sentence, the exe- 
cution was carried out by Romans according to Roman practice. (3) Hence, Jesus 
died on the cross as an instrument of torture, probably slowly through suffocation 
or exhaustion. (4) Crucifixion according to Roman practice would authenticate the 
account of the scourging of Jesus (wherever it took place), the removal of his 
clothing and the guard of Roman soldiers at the place of execution. This would 
follow from our knowledge of current Roman practice, regardless of whether the 
accounts rest upon eye-witnesses. 
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The custom of bearing the cross was probably used outside the city (Mk. 15:20b, 
21). If the stauros was the cross-beam (Lat. patibulum), the form of the cross would 
probably be the crux commissa T. One cannot begin with the titlos, the super- 
scription on the cross, as a basis for reconstruction. On the other hand, the explicit 
demand for the crucifixion of Jesus came from the Jews (Mk. 15:6-15; Matt. 27:15- 
26; Lk. 23:17—25). Some scholars find this difficult to accept in view of the Jewish 
detestation of this Roman form of punishment (see above oT 4). They also find it 
difficult to believe that Pilate would have ordered Jesus’ crucifixion against his 
better judgment to meet Jewish demands. They see his action as incompatible with 
the integrity of Roman rule. In Roman eyes, Jesus would have been condemned and 
executed according to their standards and legal practices, not as a blasphemer, but 
an agitator, whatever the justice of the case (see above, CL 2. (b)). 

This does not rule out, however, the interaction of interests on the part of the 
Romans and the upper stratum of Jews in Jerusalem who instigated the affair. It is 
supported by the striking fact that, as compared with other penal actions by the 
Romans, only Jesus was arrested, and that by the Jewish temple police. His followers 
were allowed to escape. On the analogy of other incidents, the intervention of 
Roman soldiers would have had other consequences (cf. Josephus, Ant., 18, 85 ff.; 
20, 97 ff.; 20, 169 ff.; War, 2, 2, 261 ff.). On the other hand, there were quite 
different reasons among the Jews which could have come into play. These concerned 
the opposition of the Jewish theologians and pious laity to the preaching of Jesus, 
and are evidenced elsewhere in the synoptic tradition (cf. E. Kasemann, Jesus Means 
Freedom, 1969, 43 ff.). The current abiding dispute between the church and Judaism 
led the gospel accounts to focus on the Jewish motivation rather than on the 
decisive role of the Romans. 

(b) Exegetical and theological considerations also demand close critical scrutiny 
of the historical question. Matt. and especially Lk. exhibit differences from Mk.’s 
account. Jn. deals with the passion narrative quite differently. In each case theo- 
logical motives can be clearly seen. This process of shaping the material can be 
seen elsewhere in the synoptic tradition even before Mk. Thus the oldest tradition 
of the crucifixion of Jesus used by Mk. shows a definite theological tendency. The 
events are seen in terms of Ps. 22 (cf. Ps. 22:19; Matt. 27:35; Mk. 15:24; Lk. 
23:34b; Jn. 19:24; Ps. 22:7 f.; Matt. 27:39, 43; Mk. 15:29; Lk. 23:35; Ps. 22:9; 
Matt. 27:43; Ps. 22:2; Matt. 27:46; Mk. 15:34; Ps. 22:22; Heb. 2:12; on this see 
H. Gese, ‘“‘Psalm 22 und das Neue Testament’, Z7K 65, 1968, 1-22). Attempts to 
harmonize the account should not be allowed to obscure such theological intentions. 
Passages like Heb. 2:14-18; 3:14; 4:14 f.; and 5:7-10 indicate the early church’s 
interest in the story of the crucifixion and suffering of its Lord. Basic is the church’s 
confession of the crucified one as the one exalted to God in the sense of a cosmic, 
saving act. When the church saw itself attacked, persecuted and suffering as a 
consequence of this confession, its interest in the earthly career of its Lord came to 
the fore. This form of the tradition of the suffering and crucifixion of Jesus shows 
in anticipation and perspective the church’s walk on earth. The saviour leads the 
way as an obligatory pattern of suffering for his followers. This is how the narra- 
tive of the suffering and crucifixion of Jesus is understood, even though its soterio- 
logical character is not immediately apparent. 

The ground of the opposition to Jesus is stated by Mk. 15:10 and Matt. 27:18 
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as envy. Jn. presents the actions of Caiaphas as being motivated by expediency: 
“It is expedient for you that one man should die for the people, and that the whole 
nation should not perish’ (Jn. 11:49). But there was a genuine theological zeal 
which was present in the Jews’ attitude to Jesus and their reaction to the early 
church. The repudiation of the craving for legitimization of ‘‘the word of the cross”’ 
by signs (1 Cor. 1:18—25) is reflected in the crucifixion narrative of Mk. 15:29-32; 
Matt. 27:39-43; Lk. 23:35 ff. 

The historical question of responsibility for the crucifixion must be discussed 
without prejudice. But equally the historical question of guilt transcends the time 
of Jesus and demands a decision of the Jews as of men in general including Chris- 
tians. This aspect which transcends time and persons is shown by Heb. 6:6 where 
those who commit apostasy are said to “crucify [anastaurountas, present participle] 
the Son of God on their own account and hold him up to contempt”’ (RSV). The 
question of guilt for the cross of Christ remains a contemporary one, wherever 
man’s righteousness is presented as grounded in the grace of God demanding self- 
surrender in faith. 

2. The theological significance of the crucifixion of Jesus. 

(a) Paul. The use of these words in this sense occurs most frequently in Paul. 
They occur altogether 17 times: stauros 7 times; stauroé 8 times; systauroo twice. 
All these statements refer to something quite distinct from the actual procedure 
of crucifixion. The cross of Christ is seen as the saving event which radically 
transforms the world, providing a completely new motivation for action and 
thought. 

The euangelion (—> Gospel) is central for Paul. It embraces the Jogos tou staurou 
(— word of the cross), i.e. the saving proclamation based on the cross of Christ 
(1 Cor. 1:17 f.; cf. 2:1 f.; Rom. 1:16; Gal. 3:1; — also Proclamation, art. kéryss6 
for the term kérygma, proclamation, preaching). This terminology shows that the 
cross of Christ is not to be understood purely as an immanent, isolated event in 
history, but as the act of God. God acts as the cross of Christ is proclaimed as his 
Word, his liberating and binding message to mankind. In the kerygma of the 
messengers of Christ, the transcendent action of God is present as the word of the 
cross. The proclamation of Christ did not paint the historic details of the crucifixion 
before the eyes of its hearers. Instead, it publicly proclaimed Jesus Christ as the 
crucified one, portraying him to everyone as God’s saving event in terms of the law. 
This is how Gal. 3:1 is to be understood (cf. H. Schlier, Der Brief an die Galater, 
KEK 7, 197114 ad loc.). 

The message of the cross brings sdtéria, salvation (1 Cor. 1:18, 21; — Redemp- 
tion, art. s6z0). This is indeed only to the pisteuontes, believers (1 Cor. 1:21— Faith), 
those who submit to God’s verdict in the cross of Christ (1:19 ff.) on man’s self- 
seeking wordly wisdom which even seeks to justify itself through man’s religious 
experiences (1 Cor. passim). It is for those who let themselves be crucified by the 
word of the cross (Gal. 6:14; cf. 2:19). This condemnatory and at the same time 
liberating message of salvation is folly and scandalous not only to the Jews and 
Greeks (1 Cor. 1:18—25). It is also this to any perverted form of Christianity, 
whether it is enamoured of its own religious experiences (like the Corinthian 
church) or whether it falls back into a legalism which effectively denies the cross 
of Christ (like the Galatians). 
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This identification of the gospel with the cross of Christ is underlined by Phil. 
2:8. Most scholars regard Phil. 2:6-11 as a hymn about Christ’s renunciation of 
equal status with God and humiliation and obedience to death which Paul in- 
corporated into his argument to urge Christians to have the mind of Christ. But 
Paul was not satisfied merely with the statement in the hymn about the death of 
Christ. He added the words thanatou de staurou (“even death on a cross” RSV). 
({Ed.] On this passage see R. P. Martin, Carmen Christi: Philippians ii. 5-11 in 
Recent Interpretation and in the Setting of Early Christian Worship, 1967, 199-228; 
C. F. D. Moule, “Further Reflections on Philippians 2:5—11°’, in W. W. Gasque 
and R. P. Martin, eds., Apostolic History and the Gospel, 1970, 246-76.) 

This focussing on the theology of the cross coincides with Paul’s particular 
emphases. 1 Cor. 1:13 shows how Paul took over the traditional interpretation of 
the death of Jesus (cf. 1 Cor. 15:3). In a question that reveals the absurd behaviour 
of the Corinthians, Paul asks, ‘““Was Paul crucified for you?” Paul has not brought 
about salvation. The Corinthians were not his property. And so there was no ground 
for dividing the church as the body of Christ on his account. Paul uses here the 
preposition hyper (for) in connection with stauro6 in a way which was characteristic 
of the early church sacrificial and representative theology. 

({Ed.| Although this is the only instance where Paul brings the two words stauroo 
and hyper together in the sense of being crucified for, it would not be true to think 
that this is the only case where Paul thinks of Christ’s death as a representative 
sacrifice bearing the punishment of sin on behalf of others. The whole argument 
of Rom. depends upon the fact that God put forth Christ “‘as a propitiation by his 
blood, to be received by faith. This was to show God’s righteousness, because in 
his divine forbearance he had passed over former sins; it was to prove at the 
present time that he himself is righteous and that he justifies him who has faith in 
Jesus” [Rom. 3:25 f.]. On the term propitiation (hilastérion) — Redemption; cf. 
L. Morris, The Apostolic Preaching of the Cross, 1955, 125-85. The preposition 
hyper, meaning for, instead of, in the place of, in the name of, in the interest of, for 
the benefit of, is used by Paul in connection with the death of Christ in the crucial 
passages and Gal. 3:13 and 1 Cor. 15:3 (cf. its use in 1 Cor. 15:29; 2 Cor. 5:20; 
Phim. 13; 1 Tim. 2:6; Mk. 10:45; Jn. 10:11; 11:50; Rom. 16:4; cf. L. Morris, 
op. cit., 59). Other passages which stress the sacrificial, penal, representative and 
substitutionary character of the death of Christ without using the words cross or 
crucify are Rom. 5:10 f., 18; 8:1 ff.; 1 Cor. 11:24 f.; 2 Cor. 5:19 ff.; Eph. 1:7; 2:13. 
—> Blood, — Reconciliation, - Redemption.) 

In addition, Paul’s theology of the cross has its own special emphases. Paul saw 
men as unredeemed, whether they were heathen or Jews who kept strictly to the 
law. This was not simply because of an uncleanness brought about by the accu- 
mulation of individual acts of sin. It was because of man’s basic, depraved, self- 
seeking hostility to God. This appears: (1) in man’s religious concern for achieve- 
ments and in his presumptuous demand that the Word of God should be validated 
by miraculous proofs; and (2) in his insistence that the gospel of God should con- 
form to — wisdom in both its teaching and form. In Christian terms, this meant 
that its power (its spiritual dynamis) should elevate and exalt the religious man to 
the realm of the superhuman and divine (1 Cor. 1:22; and cf. the underlying con- 
troversies of 1 and 2 Cor.). In all this is manifested nothing but that self-centred 
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ego that rejects with ingratitude and disobedience God’s claim on man which would 
liberate him (cf. Rom. 1:12 f.). Man is not content simply to live by receiving (cf. 
1 Cor. 4:6 ff.). Therefore, in effect he judges God and discounts the cross and its 
proclamation for man’s salvation (1 Cor. 1:19 ff., 26-29). Wisdom theology no less 
than legalistic piety discounts the cross of Christ. Both deprive it of its significance 
(1 Cor. 1:17). 

From the standpoint of his theologia crucis (theology of the cross) Paul’s teaching 
can be seen as a unity. On the one hand, Paul opposes the Jewish-Hellenistic view 
of life and salvation, which was measured in terms of wordly-legalistic and spiritual 
ecstatic wisdom, by life in Christ. On the other hand, he opposes Judaism with his 
doctrine of justification which was the consequence of his message of the cross. 
This is expressed in 1 and 2 Cor. and Gal. in terms of stauros and staurod. But in 
the comprehensive exposition of justification in Rom. only systaurod occurs in 
Rom. 6:6 (“We know that our old self was crucified with him so that the sinful 
body might be destroyed, and we might no longer be enslaved to sin’’). Neverthe- 
less, Paul’s doctrine of justification is to be understood on the basis of the cross. 
For the end of every legalistic theology is Christ who is none other than the cruci- 
fied one in the sense of the Pauline “‘word of the cross’”’ (1 Cor. 1:18). (On the 
parallels of the terminology of 1 and 2 Cor. and the doctrine of justification see 
H. Braun, ThV 49, 1948, 26 ff.) The parallel is also demonstrated by Gal. 2:19 ff. 
and 6:12. The theologia crucis and the doctrine of justification form an inseparable 
unity and are to be interpreted mutually in terms of each other. 

Gal. 6:12 also demonstrates how Paul’s doctrine of justification, preached in 
terms of the cross of Christ, brought with it persecution by the supporters of 
legalistic theology. (Cf. also Paul’s reference to bearing in his body ‘“‘the marks of 
Jesus’, Gal. 6:17; — Body, art. s6ma NT 2. (a).) Paul apparently thinks that such 
persecution provoked by the “offence of the cross’’, like the opposition provoked 
by the message of justification of the sinner without prior merit and the implied 
sacrifice of the intellect, would not occur (Gal. 5:11), if the message of the cross of 
Christ were turned into another gospel (Gal. 1:6 ff.). 

In the case of the erring church it is not enough to speak of “‘Christ’’. For “‘Christ”’ 
could be understood as a glorified Christ removed from the world and removing 
men from the world (see the context of 1 and 2 Cor.). He might also be understood 
as a perfect Moses (as in Gal.). But Paul sets alongside the word Christos the 
unambiguous estaurdmenos (crucified, 1 Cor. 1:23; Gal. 3:1). He speaks with spe- 
cial emphasis in | Cor. 2:2: “‘For I decided to know nothing among you except 
Jesus Christ and him crucified (ei mé Iesoun Christon kai touton estaurdmenon).”’ 
This intensification reflects Paul’s experience in Corinth and in general (Gal. 3:1). 
The cross of Christ alone (again the exclusive ei mé, Gal. 6:14) is Paul’s ground for 
boasting and confidence. In practical terms, this means that Paul boasted most 
gladly of his weaknesses (2 Cor. 12:9 f.). 

The practical significance of the resurrection is implied in Paul’s teaching about 
the cross. Paul presents Christ crucified as the decisive act of God in salvation. The 
risen Christ does not simply supersede the crucified Christ. His self-humiliation 
and obedience in the shame of the death on the cross are not simply cancelled out. 
Through the exaltation they are justly raised in power as the sign of salvation 
(Phil. 2:8 ff.). Christ who took upon himself this weakness and was thus crucified, 
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lives by reason of the creative power of God which raises the dead (2 Cor. 13:4). 
Believers who enter this new level of existence which is determined by the cross live 
in hope that is founded on the same act of God. This resurrection life which comes 
from God conquers death in the believers’ existence under the cross. It is already 
manifest in this life for the well-being of others (2 Cor. 4:7—12). This is the ground 
of the apostle’s existence under the cross (1 Cor. 15:30 ff.). This is the power of God 
grounded in the cross of Christ which is now revealed and active. Without it the 
apostle’s life would be the most pitiable self-deception imaginable (1 Cor. 15:29). 

The cross of Christ and the crucified Christ present in the kerygma are alone the 
—> power (dynamis) and — wisdom (sophia) of God (1 Cor. 1:18-24). This is not 
the unmitigated power of the Corinthians’ theology that would replace it with the 
world and its high-handed behaviour. But knowledge of the true power of God in 
the cross and the kerygma substantially forms the basis of Paul’s exhortations and 
practical teaching. Paul reminded the erring churches, each in a specific way, to 
submit to the message of the cross (1 Cor.; Gal.; Phil. 3). It is not only the sections 
on the divisions in the Corinthian church (1 Cor. 1:10-4:21) but the whole of | 
Cor. that urges that thought and action should be determined by the cross of Christ. 
This applies to preoccupation with power, fame, and wisdom that is purely self- 
seeking and thus divisive of the body of Christ (1:10-4:21). It also applies to re- 
nunciation of one’s rights (6:1—11) and even of one’s proper freedom for the sake 
of others (8:1—11:1). Moreover, Paul refers not only to the crucified Christ himself 
as present in the word, but also to an astonishing extent to his own mode of life 
and preaching. They represent almost bodily the way of life controlled by the cross 
of Christ (1:17, 23; 2:1-5; 3:5 ff.; 4:6; cf. also the exhortations to imitate Paul 
which occasionally round off the longer sections, 4:16; 11:1). 

The fundamental basis here is Christ as the pattern, especially his renunciation 
of his rights (1 Cor. 11:1; cf. ch. 6 and what follows) and his humiliation to death 
on the cross for the sake of others (Phil. 2:1 ff.). To this also belongs Heb. 12:2. 
The afflicted are exhorted to look to Jesus who endured the cross despising its 
shame “‘for the joy that was set before him (anti tés prokeimenés auto charas).”’ This 
phrase can be taken to mean: (1) instead of the joy that he could have had; or (2) 
for the sake of the joy that was set before him. There may be an underlying parallel 
with Phil. 2:6 which would favour (1). But in the context of Heb. 12, meaning (2) 
may be more likely, though this thought would be more removed from Paul’s 
thought in Phil. 2. 

Paul can even speak of some people as “‘enemies of the cross of Christ’’ (Phil. 
3:18) in the context of a call to imitate the example of himself and others (Phil. 
3:17). These enemies are those who strive after earthly things and whose life is not 
shaped by the message of the cross (3:18 f.). They are those who have not sought 
salvation in Christ crucified. They have not, like Paul, left their legalistic existence 
behind them like refuse, or sought to know the sufferings of Christ, or be conformed 
to his death (3:7 ff.). 

What Paul says about the basis of the church in the preaching of the cross in | 
Cor., about humility in the Christ-hymn of Phil. 2, about the message of justifica- 
tion in Phil. 3, and in all three places about imitation and its practical application, 
he also develops in relation to + baptism (Rom. 6; cf. Gal. 2:19). Christ has died 
(Rom. 6:10), and thus Christians have also died (6:2). They have been thereby, like 
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him, freed from the power of sin. ““The death he died he died to sin, once for all’’ 
(6:10). Baptism into Christ means baptism into his death (6:3). Baptism thus 
represents the unique and all-encompassing event of Christ’s death. Believers are 
thus crucified with Christ (systaurod, Rom. 6:6; Gal. 2:19). 

Gal. 2:19 speaks of the crucifixion of the sinful self which is given over to legalism. 
But behind this, the historical and religious background can still be seen. Rom. 6:6 
speaks of “our old self (ho palaios hemon anthropos)’ or “our old man”’ being cruci- 
fied with him so that “the sinful body might be destroyed.”’ By this means the power 
of sin over us is broken (“‘we might no longer be enslaved to sin’’, 6:6). Gal. 6:14 is 
a parallel statement on a cosmic scale: “Be it far from me to glory except in the 
cross of our Lord Jesus Christ, by which the world has been crucified to me, and I 
to the world.”’ Through the cross of Christ the compelling power of the — world 
has been crucified for the benefit of the inner self of the believer. On the other hand, 
the self was delivered to death to the hurt of the world, so that it has lost its basis 
of operation. Above all, the active formulation of this idea shows that the thought 
goes beyond the crucifixion of Christ and the cultic background of soteriology 
(— Reconciliation). Believers who have become Christ’s possession have crucified 
the flesh with its passions and desires (Gal. 5:24). In this they are not merely 
passive; it is something that they do themselves. 

Two ideas have been critically adopted here: (1) the anthropological idea that 
salvation comes about through killing the flesh or the external man; (2) the idea of 
a primeval figure who went just such a way to accomplish salvation into which 
men of his sort can now enter. Paul uses these ideas to express the radical trans- 
formation brought about by the cross of Christ and its continuing decisive role in 
the life of the believer. In the same way, Paul exhorts Christians to imitate the 
example of him who gave himself, putting them under an obligation and at the 
same time giving them hope. He remained the obedient in suffering and shame of the 
cross. And in all this he gave an eschatological manifestation of God’s right in 
action. This interpretation of the cross must also be set in relation to the message of 
justification and worked out systematically and critically. This is what is in fact 
done in an unconscious way in Rom. 6 (cf. the basis for it in 1:18-5:21); Gal. 2:19; 
6:14; Phil. 3:10, 17. 

(b) Col. and Eph. adopt a different approach from the epistles of Paul already 
discussed. They mention only the noun (3 times). 

Col. continues the earlier Pauline teaching which in Rom. 6 relates dying with 
Christ to baptism. “‘For you have died and your life is hid with Christ in God”’ 
(Col. 3:3). “And you were buried with him (syntaphentes auto) in baptism, in which 
you were also raised with him through faith in the working of God, who raised him 
from the dead”’ (Col. 2:12). Moreover, this liberates man from the enslaving, cos- 
mic elemental powers. “If with Christ you died to the elemental spirits of the uni- 
verse (stoicheia tou kosmou), why do you live as if you still belonged to the world? 
Why do you submit to regulations?’ (Col. 2:20). ([Ed.] Alternatively, stoicheia is 
taken by other interpreters to mean the elementary principles of the world; 
—» Law, art. stoicheia.) There is a partial analogy here with Gal. 5:24. The ex- 
hortation to the believers themselves to put to death what is earthly in them (Col. 
3:5), the particular forms of sin which arise from the — flesh (Col. 3: 5-9), is seen 
as the outworking of the decisive saving event of the death of Christ. Eph., on 
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the other hand, speaks only of the believer’s being made alive in Christ, which has 
already taken place. “And you he made alive, when you were dead through trespasses 
and sins” (Eph. 2:1; cf. 1:20; 2:6; Col. 3:1). In both Col. and Eph. there is no 
longer any talk of a crucifixion with Christ that has already taken place. The 
development of soteriological ideas is correspondingly less rigorous than in the 
earlier epistles. This may be seen in the way Col. 2:22 urges the readers: “‘Put off 
your old nature which belongs to your former manner of life and is corrupt through 
sinful lusts.”’ This may be compared with the similar exhortation in Rom. 6:6 which 
is set in the context of a carefully articulated discussion of the death of Christ. 

On the other hand, Col. and Eph. develop a theology of the cosmic significance 
of the Christ-event which is not found in the earlier epistles. Col. 1:19 f. may be 
based on an already existing hymn: “‘For in him all the fullness of God was pleased 
to dwell, and through him to reconcile to himself all things, whether on earth or in 
heaven, making peace by the blood of the cross.” The reconciliation of all things 
through his exaltation and assumption of authority is grounded in “the blood of 
the cross.’ Eph. 2:16 develops this thought in a specific direction, declaring that 
his purpose was to “reconcile us both [i.e. Jew and Gentile] to God in one body 
through the cross, thereby bringing the hostility to an end.” By “abolishing in his 
flesh the law of commandments” he creates ‘‘in himself one new man in place of the 
two, so making peace”’ (Eph. 2:15). 

Col. 2:14 f. further develops the cosmic significance of the cross. The decisive 
conquest of the powers of evil took place on the cross, and this is related to his 
“having cancelled the bond which stood-against us with its legal demands; this he 
set aside, nailing it to the cross” (v. 14). Two pictures are combined here. (1) There 
is the picture of debt, drawn from the ancient business world. This represents the 
ordinances of the Jewish law and the dictates of the false teachers. Its accusing 
testimony is cancelled. (2) There is also the picture of a public, official decree that 
has been posted up. This was probably in accordance with the custom sometimes 
adopted of fastening a titulus with the causa poenae of the criminal to the cross. 
Taken together these pictures show that Christ himself made the cross into a public 
valid declaration, proclaiming the cancelling out of our sins and the end of all 
claim to legalism. 

(c) The sayings about bearing the cross. 

These occur 5 times in 2 lines of tradition. What may be called Version A (Matt. 
10:38; Lk. 14:27) is thought by many scholars to be derived from the Q source. 
They regard Lk.’s version as being nearer to the original. Version B is common to 
all three Synoptic Gospels (Matt. 16:24; Lk. 9:23; Mk. 8:34). Most scholars regard 
Matt. and Lk. as drawing on Mk. LK. includes the words kath’ hémeran (daily); the 
cross is to be taken up repeatedly without flagging. Scholars think that the saying 
in the conjectured Q source was formulated negatively and was the more original: 
whoever does not constantly bear his own cross as a disciple and so follow Christ 
on the way he has opened cannot possibly belong to the disciples. Mk.’s version 
speaks positively about entering the way of Christ which is generally described by 
taking the cross on oneself. 

There is considerable debate about the original setting and significance of these 
sayings. The pictorial way of speaking presupposes that they go back to Jesus. 
There is no evidence of this way of speaking in contemporary Judaism (SB I 587). 
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Gen. R 56 (36c) declares that, ““Abraham took the wood for sacrifice and laid it on 
his son Isaac, like one who bears the cross on his shoulders” (cf. J. Schniewind, 
Das Evangelium nach Markus, NTD 1 1963", 121). But this is no.real, historically 
dependable parallel. Its date is uncertain. The purely hypothetical assumption that 
Jesus adopted this way of speaking from the Zealots and their disciples (A. Schlat- 
ter, Der Evangelist Matthdaus, 1959°, 350 f., who also cites Gen. R. 56 and Tanh. 46, 
114) is hardly credible. Just as the Roman practice of crucifixion was foreign to the 
East and was thoroughly detested by the Jews (see above, CL 2), the Jewish world 
did not know of the expression bastazein stauron in the sense of the Lat. patibulum 
ferre. E. Dinkler has made the original suggestion that Jesus was referring to the 
cultic sign in the form of a cross by means of the letters tau or chi (t and y) and that 
he required this as a seal of the elect in the end-time (Signum Crucis, 1967, 55 ff.). 
But this would mean that the words of Jesus had undergone a thorough trans- 
formation of meaning in the church’s tradition. Originally they would have had a 
merely formal significance. The theory appears to be altogether too artificial and 
arbitrary. 

There remains the theory that the sayings are a word from the exalted Christ 
delivered by an early church prophet to a church fearful of persecution. The church 
is reminded that, if they will gain life, they too are not exempted from self-renun- 
ciation. The way of Christ must also be the way for Christians in this particular 
way. The sayings about bearing the cross are thus the synoptic equivalent of Paul’s 
theology of the cross. The striking formula of ‘‘his’” (i.e. the disciple’s) cross 
underlines the theological connection between Christ’s way and the Christian’s 
way. It denotes not merely the particular form of punishment by crucifixion, but 
the implicit renunciation of life that could even mean martyrdom. Lk. 9:23 gives 
expression to this wider meaning. E. Brandenburger 


The contention that the sayings about bearing the cross are the synoptic equivalent 
of Paul’s practical application of the theology of the cross is a valid one. However, 
there are several objections against regarding these sayings as utterances of pro- 
phets speaking in the name of Jesus to the early church. (1) The above argument 
about the uniqueness of pictorial language and its connection with Jesus would 
point to the earthly Jesus as the author of these sayings. (2) Their present context 
suggests that they were understood as such. It remains to be demonstrated that the 
early church made no sharp differentiation between utterances of the earthly Jesus 
and those of the ascended Christ. The literary genres that we have in the NT suggest 
the opposite. (3) If the earthly Jesus did not warn his followers in this way, there is 
the implication that the followers of Jesus were instructed about the extreme de- 
mands of renunciation with the implication of martyrdom only after the death of 
Jesus. (4) The historical setting indicated by the gospels in the life and ministry of 
Jesus is coherent in itself. Jesus was aware of the only possible outcome of his 
mission, given the attitudes of the religious leaders of the day. He would also 
realize that only the Romans had power of capital punishment and that the form of 
capital punishment was crucifixion. This was something that he lived with. He 
would know also of the practice of the condemned man bearing the patibulum. 
Whatever fate, therefore, awaited him would also await those who followed him. 
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The sayings about bearing the cross form part of warning the disciples to count the 
cost (see the context of Matt. 10:38 and Lk. 14:27). This is coupled with the warn- 
ing that a servant is not above his master (Matt. 10:24; cf. Lk. 6:40; Jn. 13:16; 
15:20). Moreover, the saying common to all three Synoptic Gospels occurs in the 
context of Jesus’ acknowledgment of Peter’s confession of him as the Christ. For 
Jesus the inevitable implication of being the Christ is suffering, death, and the 
opposition of men. Inevitably, therefore, those who associate with him as the Christ 
are liable to the same fate. C. Brown 
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Christi, 1963; E. Kaésemann, “‘Die Gegenwart des Gekreuzigten,” in Protestantische Texte, 1967, 
85 ff.; and ““Das Kreuz,” in Christus unter uns, 1967; B. Klappert, ed., Diskussion um Kreuz und 
Auferstehung, 1968°; W. Kreck, “Zum Verstandnis des Todes Jesu,” EvTh 28, 1968, 277 ff.; K. 
Latte, ‘“Todesstrafe,’’ Pauly-Wissowa Supplement VII 1599 ff.; H. Lietzmann, ‘‘Der Prozess Jesu,” 
Kleine Schriften, 11, 1958, 251 ff.; E. Lohse, Martyrer und Gottesknecht, 19632; W. Marxsen, 
‘“Erwagungen zum Problem des verkiindigten Kreuzes,’’ NTS 8, 1961-62, 204 ff.; W. Michaelis, 
‘*Zeichen, Siegel, Kreuz’’, ThZ 12, 1956, 505 ff.; K. Miiller, “‘1 Kor. 1, 18-25. Die eschatologisch- 
kritische Funktion des Kreuzes,’’ BZ 10, 1966, 246 ff.; F. J. Ortkemper, Das Kreuz in der Verkiin- 
digung des Paulus, 1964; C. D. Peddinghaus, Die Entstehung der Leidensgeschichte, (Dissertation 
Heidelberg) 1965; E. Peterson, Das Kreuz und das Gebet nach Ostern: Friihkirche, Judentum, und 
Gnosis, 1959, 15-35; H. Rahner, ‘“‘Das mystische Tau,” Zeitschrift fiir katholische Theologie, 75, 
1953, 385-410; SB I 1034 f.; III 792; IV 1121 ff.; V. Schultze, ““Kreuz und Kreuzigung,’”’ RE XI 
90 ff.; M. Sulzberger, ‘‘Le symbole de la croix,” Byzantion, 2, 1925, 356-83; F. Viering, Der 
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Kreuztod Jesu, 1969; O. Weber, ‘‘Das dogmatische Problem der VersGhnungslehre,” EvTh 26, 
1966, 258 ff.; U. Wilckens, Weisheit und Torheit. Eine exegetische-religions-geschichtliche Untersu- 
chung zu I Kor. 1, 18-2, 16, BHTh 26, 1959. 


Crown, Sceptre, Rod 
srebavD atépavoc (stephanos), wreath, crown; otedavdw 
| $ (stephanod), to crown; otéupa (stemma), garland; 


diddnua (diadéma), diadem, crown. 


CL (a) stephanos (from stephd, surround, encompass) was used originally of any- 
thing which encircles, such as a besieging army (Homer) or the wall around a 

city (Pindar). The usual meaning throughout secular Greek became a ‘“‘crown”’ or 
‘“‘wreath’’ (Homeric Hymns and Hesiod onwards), especially the victor’s wreath of 
leaves at the various athletic games (Pindar etc.). A wreath, often worked in gold, 
was awarded by Greek states as a high mark of honour (Plato etc.). The stephanos 
in fact played its part in many ancient customs, and bore diverse connotations, of 
victory, festivity, worship, public office or honour, kingship or royal visitation. 

stephanos and the verb stephanoo were often used figuratively, especially where 
“crown’’ denotes an “object of pride’. 

(b) stemma was used especially of the laurel-wreath of a sacrificing priest. Homer 
speaks of it as wound around his staff (sképtron, Il., 1, 14-15; — sceptre). 

(c) diadema (band, from diadeo, bind on either side) was strictly the band round 
the tiara of the Persian king (Xenophon), worn also by Alexander and later kings 
(Arrian, Plutarch), and so generally “‘crown”’ as a badge of kingship. 


OT (a) In the LXX stephanos mostly represents the Heb. “*taradh, both of a royal 
crown (2 Sam. 12:30 etc.), and very commonly figurative, of honour, victory or 
pride, especially in the poetic books. diadéma is applied in Est. to the royal crown 
of Persia (Heb. kefer), but is more frequent in the apocryphal books, and there often 
in metaphorical senses otherwise confined to stephanos (Wisd. 5:16; Sir. 47:6; etc.). 
The Heb. nézer (consecration, crown; cf. nazar, to consecrate, separate), applied 
regularly to the crown of the kings of Israel and to the headdress of the high-priest, 
is variably and confusedly rendered in the LXX. 

(b) The crown was a frequent image in later Judaism. The future expectation of a 
“crown of glory’ appears in Test. Ben. 4:1. Other references appear to build on the 
term nézer in passages like Ps. 89:39 and 132:18: the king, as well as the priest, was 
divinely consecrated to his office, and the crown was attributed to the ideal Davidic 
king. So there were said to be three “‘crowns’’, of Torah, priesthood and royalty 
(Pirge Aboth 4:17; 6:5; cf. Yoma 72b). 


NT (a) In the NT stephanos occurs 18 times (8 of them in Rev.), diadéma 3 times 
(all in Rev.) and stemma once (Acts 14:13, its only appearance in Biblical 
Greek). 
(b) diadéma signifies kingship, of the dragon (Rev. 12:3), of the beast (13:1), and 
of Christ (19:2). 
(c) stemma is used only of the “‘garlands”’ brought by the pagan priest who would 
have offered sacrifice to Paul and Barnabas at Lystra. 
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(d) stephanos is used of the “crown of thorns” (Matt. 27:29; Mk. 15:17; Jn. 
19:2, 5). As a wreath made of a plant it was literally so called. To the soldiers it 
meant mock royalty: to the evangelists it constituted testimony to the true king- 
ship of Christ over a spiritual kingdom, while perhaps also implying his forth- 
coming victory over death. The view that stephanos could never be used thus of 
kingship is overstated. 

(e) stephanos in the NT is often the prize of athletic victory as a metaphor for the 
eternal reward of the faithful. stephanos or stephanoo are used thus 1 Cor. 9:25; 2 
Tim. 2:5; 4:8; Jas. 1:12 (‘crown of life’’); 1 Pet. 5:4 (“crown of glory’’); Rev. 3:11; 
4:4, 10. Cf. also the thought of passages like 1 Tim. 4:8 and Heb. 12:1, where the 
athletic imagery is very clear. The eternal hope is set against the transience of 
perishable wreaths (1 Cor. 9:25; 1 Pet. 5:4): in the former case there may be allusion 
to the use of withered parsley for the crown at the Isthmian Games. 

Paul refers elsewhere (Phil. 4:1; 1 Thess. 2:19) to the recipient churches as his 
‘“crown’’, his pride or glory. Another line of thought may also sometimes be subtly 
blended with the athletic metaphor. At the official visit (Gk. parousia) of a human 
potentate it was the custom to present him with a crown as a token of allegiance 
(Deissmann, Light, pp. 368-373; cf. also 1 Macc. 13:37; 2 Macc. 14:4; and the 
use of the term for a money tribute, 1 Macc. 10:29; Jos., Ant. 12, 3, 3 (142)). Per- 
haps in 1 Thess. 2:19 the Thessalonians are seen as Paul’s joyful tribute to the com- 
ing Christ. In 2 Tim. 4:8 (cf. 1 Pet. 5:4) this may be combined with the athletic 
image: Christ at his parousia, instead of demanding a crown from his people, will 
bestow on them the athlete’s prize. 

(f) The phrase “‘crown of life” in Rev. 2:10 (cf. Jas. 1:2) is of special interest. 
The genitive here, as in the parallels, is best taken as epexegetic, of the prize ‘“‘which 
consists in life’. The term was particularly apposite in Smyrna, where a crown or 
wreath was a pervasively common numismatic emblem and a constant theme of the 
rhetorical panegyrics of Aelius Aristides in the following century. Cicero (pro 
Flacco, 31,75) alludes with emphatic sarcasm to a Smyrnaean custom of bestowing 
a crown as a posthumous honour to distinguished citizens (cf. the numerous class 
of inscribed monuments, C/G, 3216 ff.). Eternal life, untouched by the threat of 
spiritual death, shall be the prize of the faithful “‘athlete’” who endures persecution 
to the suffering of physical death. In that he shall share the experience of him 
‘‘who was dead, and is alive’ (Rev. 2:8). Cf. the common Christian image of the 
martyr as an athlete, winning his “‘crown”’ in the arena: Polycarp, the classic 
instance, suffered thus at Smyrna. 

(g) stephanoo is used in Heb. 2:7, 9, in a messianic application of Ps. 8:5. Some 
have seen here reference to the Transfiguration or the crown of thorns as preceding 
Christ’s death and prefiguring his heavenly glory. Probably the words are not to be 
pressed in this way, and the reference is to Christ’s future glory, as in Phil. 2:9 and 


elsewhere in Heb. 
C. J. Hemer 


G. T. Purves, HDB I 129-131; W. M. Ramsay, The Letters to the Seven Churches, 1904, 251-80; 
A. Deissmann, Light from the Ancient East, tr. L. R. M. Strachan, 1927, 368-373; H. St. J. Hart, 
“The Crown of Thorns in John 19, 2-5”, JTS n.s. 3, 1952, 66-75; O. Broneer, ““The Isthmian 
Victory Crown”, American Journal of Archeology 66, 1962, 259-263. 
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| paBooc : papooc (rhabdos), rod, staff; axijnt pov (sképtron), staff, 
 Aapdos sceptre. . 


CL sképtron (from sképto), to prop, lean), a staff, esp. that borne by kings as a 

hereditary emblem of authority and by heralds and public speakers (Homer), 
occurs mostly in older Greek and in poetry. rhabdos later tends to replace sképtron 
for a staff of office. Under the Romans rhabdouchos (rod-bearer) was used to render 
the Lat. lictor. These officers were the attendants of the consuls or other Roman 
magistrates and bore the rhabdoi (Lat. fasces) which were the badge of their 
authority. 


OT (a) In the LXX both rhabdos and sképtron are common, rendering several Heb. 

words, but mostly sébet and matteh. Sébet, used of a shepherd’s club, is often 
also the badge of authority or chastisement; matteh (cf. natadh, spread, incline) may 
be the traveller’s staff, but is also used like sébet. These Heb. words are both also 
applied to the ‘“‘tribes” of Israel. In 1 Sam. 2:28 etc. Sébet in the latter sense is 
incongruously rendered sképtron. 

(b) Several passages containing this word-group were important in later Jewish 
interpretation. Passages referring to a future ruler of Israel were applied Messiani- 
cally. Such are Gen. 49:10, where sébet becomes LXX archon (ruler), and notably 
Num. 24:17 (LXX anthropos, man), cited thus in Test. Levi 18:3, in Test. Judah 24:1 
and in the Qumran literature, where the star and sceptre of this verse are respec- 
tively equated with the royal and the priestly Messiah expected by the sect. The 
same verse underlies the Messianic claim in the title Bar-Kokhba. Again, the Qum- 
ran Isaiah commentary applies to the kingly Messiah the term “rod” of Jesse 
from Isa. 11:1 (Heb. hoter; LXX rhabdos). 


NT (a) sképtron is absent from the NT. 

(b) rhabdos occurs 12 times in the NT. It 1s used literally of a traveller’s “staff” in 
Matt. 10:10; Mk. 6:8; Lk. 9:3, each referring to Jesus’ sending forth of the Twelve. 
In two of the Gospels they are to take no staff; in Mk. a staff alone is permitted. 

(c) rhabdos and its derivatives are also used literally in the NT of a “rod” of 
authority or chastisement. The rhabdouchoi at Philippi (Acts 16:35, 38) were the 
lictors attendant on the two colonial stratégoi (Lat. praetores, duumviri): rhabdizo 
(beat with rods) was used of the flogging inflicted by them (Acts 16:22; cf. 2 Cor. 
11:25). 

(d) This sense of rhabdos may be applied figuratively, as in Paul’s threat in 1 Cor. 
4:21. In the Rev. some of the OT passages where the “‘sceptre’”’ or “rod” were 
already explained messianically in Judaism are applied to Christ. Balaam, the 
seer who uttered the crucial oracle in Num. 24:17, is prominent in the Pergamene 
letter (— Nicolaitans), and in the closely related one to Thyatira a messianic appli- 
cation of his “‘star’’ is linked with the citation of Ps. 2:9 (‘‘thou shalt break them 
with a rod of iron’’) in the conqueror’s promise of dominance over the nations 
(Rev. 2:27-28; on which see Rev. 22:16, and with that cf. Isa. 11:1 above). The 
same image is used of the man child of 12:5 and of the triumphant Christ in 19:15, 
where the two symbols of authority in the two letters, “sword” and “rod’’, are 
combined. In Thyatira, as at Pergamum, the Christian was helpless before hostile 
pagan authority: in each case Christ’s authority is elevated above that of human 
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tyrannies and represented by a suitable figure derived from the OT. The conqueror, 
who in obedience to Christ’s authority keeps his works to the end, shall himself be 
delegated that messianic authority over the forces which now oppress him. This 
reading of the context favours the rendering “rule” rather than “break” for the 
problematic poimanei (Rev. 2:27), whether or not this usage is to be explained simply 
as a citation from the LXX. 

(e) References to rhabdos in Heb. illustrate further the theme of the rod or sceptre 
of authority in the NT exegesis of the OT. Heb. 1:8 cites Ps. 45:6-7. The superiority 
of the unique Son to angels is enforced by appeal to a series of OT testimonies, 
again including Ps. 2 and this royal marriage-psalm which invokes the righteous 
king as ““God’’. Heb. 9:4, in a passage contrasting the temporary- character of the 
OT sanctuary and its furnishings with the eternal new covenant, alludes to the rod 
of Aaron which budded and was then to be preserved (Num. 17:10), the emblem of 
the Levitical priesthood, itself now superseded. 

In the reference to the faith of Jacob in his blessing of the sons of Joseph (Heb. 
11:21) the word rhabdos is taken from the LXX of Gen. 47:31, which apparently 
renders matteh where the MT has the vocalization mittah (bed). C. J. Hemer 


C. Schneider, rhabdos, TDNT, VI 966-71. 


Cry 
[xpo i Kpalw (krazo), cry aloud; éxi¢w@véw (epiphdned), call 
out, shout; KéAevaopa (keleusma), a call, signal, command. 
CL (a) The verb krazo has an onomatopoeic derivation, kr + vowel + guttural, 
reflecting the raucous cry of the raven. Post-Homeric, it is found in writers 
from Aeschylus on, and, among wildlife, not only of the cry of ravens but also of 
the noise of frogs (Aristophanes). More commonly it is applied to men. Its religious 
connection is usually in the sphere of the demonic. Lucian uses the verb to describe 
the invocation of the gods of the underworld by the magus after blood-offering. 
It can refer to a wailing, inarticulate and mysterious beseeching of the gods (Hip- 
polytus). Witches cry out magical incantations. On the other hand, both the Greeks 
and the Romans tended to regard the cries of demons themselves as rather vulgar 
and barbaric (e.g. Juvenal). The verb is also used with a less evil connotation of the 
hierophant’s proclamation of the Eleusinian mysteries (Hippolytus, Plutarch). 

(b) In secular Gk. the verb epiphdneo is used from the time of Sophocles, and can 
bear a strong meaning, “call out’’, ““proclaim’’, ““exclaim” (Epicurus) or a weaker 
sense, “‘tell of” (Aristaenetus). Plutarch’s use, “say with respect to (someone)”’, 
carries a denunciatory nuance. 

(c) The noun keleusma (cf. Lat. loan-word, celeusma, a command of the chief 
oarsman to the rowers) derives from the root kel “to impel’, and is often found in 
its older form keleuma. Its range of meanings includes a broad spectrum: (1) “a 
specific command”’, whether of a man or a god (Sophocles, Euripides, Herodotus); 
(2) ‘‘signal’’, ‘“‘summons’’, “terse order” whose substance is understood by the 
recipient (Herodotus, Plato, Aeschylus, Xenophon — the latter of the call of the 
keleustés, chief oarsman who sets the rhythm for the rowers); (3) “‘inarticulate cry” 
or ‘shout’ (Aeschylus, Euripides). —- Command, art. keleusma. 
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oT (a) In the LXX krazoé occurs most frequently in the perfect and aorist tenses, 

usually standing for Heb. sd‘ag, za‘aq, and gard’. Flexible enough to cover the 
shout of war (Jos. 6:16), the cry of childbirth (Isa. 26:17), the wild call of a raven or 
the braying of an ass (Job 38:41 and 6:5 respectively), krazd becomes especially 
significant when it translates gara’, notably in the Psalms. Men cry to the Lord in 
individual or national distress, and God hears and delivers (Exod. 22:22 f.; Jdg. 
3:9; Pss. 21:5; 33:17; 106:6; etc.). Although Yahweh invites such crying from 
Isaiah (40:3 ff. LXX), which cry elicits the proclamation of redemption from 
Babylon, the coming of the Messiah, and the inauguration of the new covenant, 
he will not hear the cry of the ungodly (Mic. 3:4). Nevertheless the crying depicted 
in the Psalms often pulsates with assurance that God will answer (e.g. 4:3; 21:24; 
54:16); the idea of relationship with the Almighty is very strong, and in this 
differs from Hellenistic usage. Two distinctive uses deserve special note: the wor- 
shipful crying of the angels who stand in Yahweh’s presence (Isa. 6:3 f.), and the 
quietness of the coming of the Servant of the Lord (Isa. 42:2). 

Philo makes little use of the verb (but cf. De Ebrietate, 98; a Hellenistic usage). 
Josephus uses krazo in the sense of prophetic proclamation (cf. also Tanchuma). 
The Rabbis refer to ‘“‘crying” (swwh) as part of a formula introducing quotations 
cited by them in support of their views. However, a more OT late-Jewish usage is 
preserved in apocalyptic (e.g. Eth. En. 71:11). 

(b) In the three instances where epiphdned is used in the LXX — and all three are 
outside the Heb. canon -— the idea appears to be of a quasi-liturgical response of the 
people (1 Es. 9:47; 2 Macc. 1:23; 3 Macc. 7:13). 

(c) The noun keleusma is found but once in the LXX, of the command to “‘march”’ 
given by one locust to his fellows (Prov. 30:27; LXX 24:62). Both Josephus and 
Philo. apply the word in all three senses given above. 


NT (a) Synoptics: Common in the Synoptics, krazo is used primarily for cries of 

help springing out of need and/or fear (e.g. Matt. 9:27; 14:26 (Mk. 6:49 uses 
a cognate); 14:30; 15:22 f.), and for the cries of demons, whether articulate (Mk. 
1:23; Matt. 8:29, etc.) or inarticulate (Mk. 5:5; Lk. 9:39). It is possible that the 
latter are magical incantations. An element of praise is introduced by the personi- 
fication metaphor of Lk. 19:40: the stones themselves would cry out if Jesus were 
to hush the crowd. But more resonant are the cries of hate demanding Jesus’ death 
(Matt. 27:23; Mk. 15:13 f.; epiphéneo in Lk. 23:21, only here in NT outside of 
Acts) or the release of Barabbas (Lk. 23:18). Jesus himself is quiet; Isa. 42:2 is ful- 
filled in him (Matt. 12:19, but the verb is the cognate kraugazo). When he does cry 
(Matt. 27:50) it is not an inarticulate sound (cf. Lk. 23:46), but the prayer to his 
Father which brings his — work on the — cross to its blessed climax. 

(b) John: The Fourth Evangelist customarily employs kraugaz6é where the Syn- 
optists prefer krazo (e.g. 12:13; 18:40; 19:12). In addition, Jesus calls forth (krau- 
gazo) Lazarus from his tomb. John’s four occurrences of krazé bear a distinctive 
meaning akin to the rabbinic sense of ‘‘proclaim”. Each refers to some facet of 
Christ’s person or work. Once it is the Baptist who thus proclaims the superiority 
of Jesus (1:15), while on the other three occasions Jesus himself is the One who 
cries out his message to the people (7:28, 37 f.; 12:44 ff.). 

(c) Acts: This book embraces both a Synoptic and a Johannine use of krazo. 
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There are several references to the cries of Christians, e.g. in petition for others 
(7:60), and in protest (14:14); as well as to public outcry (e.g. 19:28). The verb 
epiphoneo puts in its three other NT appearances. Two of these refer to the in- 
coherent but denunciatory uproar against Paul (Acts 21:34; 22:24), and in the 
other the people cry in idolatrous (mocking?) worship of Herod (12:22). 

(d) Pauline Corpus: Paul utilizes krazo three times. One occurrence is in the sense 
of prophetic proclamation (Rom. 9:27); the other two appear to be a NT modifi- 
cation of the calling on the Lord by a righteous man, so common in the Psalms 
(Rom. 8:15; Gal. 4:6). The difference is that it is the Spirit (of adoption, Rom.; of 
God’s Son, Gal.) which enables the believer to cry ‘“‘Abba, Father!’’. 

The one use of keleusma in the NT is found in 1 Thess. 4:16. The reference is 
problematical: it is unclear whether the ‘‘shout”’ is the same triumphant noise as the 
“‘voice of the archangel” and the “‘trump of God’’, or whether the three are to be 
distinguished or possibly reduced to two sounds. It may well be the authoritative 
signal which heralds the parousia. 

(e) James: Injustice, or more explicitly, withheld pay, is personified and cries out 
to heaven (5:4). The personification is reminiscent of Lk. 19:40; the implicit 
denunciation, of Acts 16:17; the plea for help, of the Psalms. 

(f) Revelation: This book puts krazo to a variety of uses: a call for help (6:10); 
a cry of jubilation (7:10); an angelic cry (10:3), command (7:2; 19:17), proclama- 
tion (18:2), or call to the Son of Man 14:15); the wail of the woman in childbirth 
(12:2); and lamentation over fallen Babylon (18:2). The plethora of dramatic cries 
reinforces the thought that the end comes quickly and cataclysmically. 

D. A. Carson 


; Boda@ (boaé), call, shout, cry out; avaBodw (anaboad), 
| Pode | cry out; for (boé), cry, shout. 

CL & OT boaé occurs in cl. Gk. from Homer onwards and also in inscriptions, the 
papyri, the LXX, Philo and Josephus. It is used in the sense of crying out (Heb. 
garda’) in Isa. 36:13; 1 Macc. 13:45; 4 Macc. 6:16; 10:2 and of calling to in Gen. 
39:14. But in many contexts in both Testaments it is expressive of the extremities of 
man’s needs and joys. Both boaé and anaboao are used in the LXX in the sense of 
calling out in distress (Heb. sa‘aq), e.g. Jdg. 10:10; Num. 20:16. The noun occurs in 
1 Sam. 9:16 and Exod. 2:23. In each case the cry of God’s people in their affliction 
does not go unheeded by God. Numerous warnings are given against disregarding 
the cries of the needy (Exod. 22:20 ff.; Deut. 24:15; Job 31:38; Mal. 3:5). There is 
also an extended use of the idea of crying in the sense of a murder crying out for 
justice and retribution. In Gen. 4:10 the blood of Abel is said to cry (Heb. sda‘aq) 
for vengeance (cf. Job 16:18 ff.; Isa. 26:21; 1 Ki. 21:19 ff.; 2 Macc. 8:3; Eth. En. 
7:5-9:3; 22:7, 12; Sl. Enoch 58:6). Both the crime and the victim cry for retribu- 
tion. If the victim is dead, the deed itself is an accusing witness. Such passages 
indicate a sense of justice built into the structure of human affairs, which man is 

expected to heed. But if man does not heed, God remains the ultimate — judge. 
Crying is used in the context of the coming salvation promised in Isa. Isa. 40:3 
refers to the triumphant return of the exiles from Babylon through the deserts led 
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by the Lord himself: ‘‘A voice cries [qara’|: ‘In the wilderness [midbar] prepare the 
way of the Lord, make straight in the desert [“‘rabah] a highway for our God.” 
The coming of the Lord will be a demonstration to all — flesh of his glory. In the 
next stanza the prophet is told to cry of the transitoriness of man compared with 
the — word of God: “‘A voice says, ‘Cry!’ And I said, ‘What shall I cry?’ All flesh 
is grass and all its beauty is like the flower of the field... . The grass withers, the 
flower fades; but the word of our God will stand for ever’’ (Isa. 40:6, 8). Isa. 54:1 
refers to crying aloud for joy: “‘Sing, O barren one, who did not bear; break forth 
into singing and cry aloud [sahal], you who have not been in travail! For the children 
of the desolate one will be more than the children of her that is married, says the 
Lord.”’ The passage recalls the theme of the increase of the nation despite apparent 
adverse circumstances (cf. Gen. 12:2; 15:5; 17:4, 5; 18:18; 22:17; 28:14; 32:12; 
35:11; 46:3). 


NT The same range of reference is found in the NT, where the Isa. passages are 
seen as finding their fulfilment in events attending the coming of Christ. anaboad 
is used lit. in Mk. 15:8 y./.; Lk. 1:42 v./.; 9:38 v./. and of Jesus’ cry of anguish in 
Matt. 27:46 (where the parallel in Mk. 15:34 uses boad). This cry from the cross 
expresses the desolation of the sense of abandonment by God in the words of Ps. 
22:1. Taken at their face-value, the words suggest that Jesus experienced the deso- 
lation that the people of God experienced throughout their history. But there is a 
double irony in the situation. For this was the Son of God experiencing the desola- 
tion, and it was at the hands of the people of God and not merely at the hands of 
aliens. Many commentators hold, however, that the cry is to be taken in the context 
of the entire Psalm and see in it “‘not a cry of despair, but the prayer of a righteous 
sufferer who still trusts in the protection of God and confidently expects vindication 
(see Ps. 22:24, 26)” (D. Hill, The Gospel of Matthew, 1972, 355; cf. G. H. Dalman, 
Jesus-Jeshua, 1929, 206; see further the discussion in K. Stendahl, The School of St. 
Matthew, 1968?, 84-7; R. H. Gundry, The Use of the Old Testament in St. Matthew’s 
Gospel, 1967, 63 ff., 203, 210 f.). 
boé (Jas. 5:4) 1is the cry of the oppressed. boad is used of evil spirits when leaving 
a person (Acts 8:7), of the sick (Lk. 9:38; 18:38), and of the shouts of the crowds 
in Acts 17:6; 25:24. Crying to God is a form of — prayer which God answers 
(Lk. 18:7). 
boaé also occurs in the quotation from Isa. 40:3 which all four evangelists apply 
to John the Baptist (Matt. 3:3; Mk. 1:3; Lk. 3:4; Jn. 1:23; cf. Barn. 9:3). The 
synoptists see it as the — fulfilment of prophecy, and Jn. attributes the quotation to 
the Baptist’s understanding of his own mission. The Baptist himself is the voice 
which cries, and his message is a christological interpretation of the cry in Isa. 
40:3. The preparation of the desert for the coming of the Lord is seen as a type of 
the preparation of the people for the coming of the Lord in the person of Jesus 
Christ. (See further C. H. H. Scobie, John the Baptist, 1964, 15, 41, 46f., 126f., 196; 
D. Hill, op. cit., 88 f.; K. Stendahl, op. cit., 47 ff.; R. H. Gundry, op. cit., 9 f., 225.) 
Isa. 54:1 is applied to the church in contrast with Israel in Gal. 4:27 (cf. 2 Clem. 
2:1 f.). The quotation occurs in the context of an argument which contrasts Isaac 
and Ishmael, Sarah and Hagar, the Jerusalem above with the present Jerusalem, 
the new covenant with the one from Mount Sinai, and the free-born children with 
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those born in slavery. In each case the latter are characterized by the bondage 
entailed by the desire to be under the law (cf. v. 21) and the former by promise (cf. 
v. 28). In so far as believers live by the promises of God, the promise, the freedom, 
and the joy of Isa. 40:3 applies to them. C. Brown 


W. Grundmann, krazd, TDNT III 898-903; W. Janzen, Mourning Cry and Woe Oracle, 1972; 
E. Kaésemann, ‘‘The Cry for Liberty in the Worship of the Church”, Perspectives on Paul, 1971, 
122-37; L. Schmid, keleusma, TDNT Ill 656-59; E. Stauffer, boad, TDNT I 625-28; A. Walde, 
Vergleichendes Worterbuch der indogermanischen Sprachen, ed. J. Pokorny, 1926, I, 413 f. 


Cunning 
; Tavovpyia (panourgia), craftiness, cunning; zavodpyo 

|_ navoup a | pee crafty, cunning, knavish. oe 
CL The word group derives from the two roots pan- (— all) and erg- (— work), 

giving the basic meaning ‘“‘capable of all work’. Its first appearance is in 
Aeschylus; and from then on in secular Greek its connotation is most commonly 
pejorative, an unprincipled “‘capable of doing anything” (e.g. Aristotle, Lysias). 
Even as a divine attribute (in Euripides, Artemis applies it to Aphrodite) the 
connotation is negative. In the few instances where the word bears a positive sense, 
there is a hint of presumption or perhaps deceptive evaluation (Plato, Plutarch). 
It is possible that the positive ability implicit in the etymology of the word group 
never got off the ground because in Gk. thought the very idea of such ability is 
indicative of an arrogance which soon tinges the panourgia with undesirable charac- 
teristics. 


oT In the LXX, the word group is significantly affected by the Heb. verb ‘arom and 

its cognates, for which it stands seventeen times. The Heb. group can mean 
‘crafty’, “‘sly’ (e.g. Jos. 9:4; Job. 5:12), but in Proverbs, where it occurs most 
frequently, it takes on an unconditionally positive nuance, “‘prudent’’, “‘clever”’ 
(1:4; 8:5; 12:16, etc.). The three other occurrences of the panourgia group, trans- 
lating other Heb. words (Prov. 13:1; 21:1; 28:2), are likewise positive. The anti- 
thetical Hebrew formulations of ethical behaviour have invested panourgia with 
new meaning, probably due in part to the belief that the man who fears God and is 
blessed by him can indeed successfully accomplish any task. 

Although there are positive uses in the LX X outside the Heb. canon (e.g. Ecclus. 
1:6; 6:32; 21:20) nonetheless it is made explicit that panourgia derives from wisdom 
springing from divine revelation. When panourgia throws off this presuppositional 
restriction it degenerates to panourgia in the secular sense (Ecclus. 21:12; cf. 19:25). 
For both Josephus and Philo, the term is consistently negative and heads a long list 
of vices. The one possible exception is Leg. All., 2, 106 f., where the term refers to 
an artisan’s ‘‘manual skill’’; but the context reveals that even this “‘skill’’ is put to 
perverted use. 

On the other hand, Qumran scrolls use the noun ‘ormdh in a positive fashion 
akin to usage in Proverbs, while tying the ethical more closely to sectarian coven- 
anting formulations (e.g. 1QHab. 7:14; CD 2:4). 


412 


CUNNING/CURSE 


NT With this background in mind it is somewhat surprising that in its half dozen 

NT appearances panourgia is used only negatively. The scribes and the chief 
priests are guilty of “trickery” in their question to Jesus (Lk. 20:23); but God 
catches the wise in their “‘craftiness” (1 Cor. 3:19), for man’s ability to reason 
cannot stand up against divine sovereignty. Opponents of the truth are accused of 
“‘treacherously perverting” the Word of God (2 Cor. 4:2; Eph. 4:14); and therefore 
Paul fears that the minds of the Corinthian converts may be led astray from purity 
of devotion to Christ, as the serpent by his ‘‘craftiness’’ deceived Eve (2 Cor. 11:3). 
The one occurrence of panourgos in the NT bears the added weight of irony (2 Cor. 
12:16): Paul claims he is “‘crafty”, meaning, of course, that he is not. 

D,. A. Carson 


O. Bauernfeind, panourgia, TDNT V 722-727. 


Curse, Insult, Fool 

Under the central word curse are included all the terms which carry the sense of 
verbal, as opposed to physical, hurt. The evil word stands in contrast to the good, 
as with — blessing or praise (—> Thank). Its expressions extend from denial of the 
honesty of another through evil slander and deliberate disparagement kakologeo, 
invective and abuse blasphémeod, katalaleo, loidoreéd to actual damning kataraomai, 
an action which was originally doubtless accompanied by a corresponding gesture. 
To this day as understood in the East, its aim is to destroy the object of the curse, 
since it delivers him up to the destructive working of supernatural powers or 
brings them into action against him. Also discussed is the swear-word rhaka which 
stems perhaps from the Aramaic and is used only once in the NT, as is also the 
formula of excommunication anathema, which was so significant in later dealings 
with heretics. 


[nddeua ava@n ua (anathéma), votive offering; dva@eya (anathema) 
avaGepya ne ; ini 

cursed, accursed; ava@eyiatiCw (anathematizo), execrate, 
to lay a curse on; KatdQeya (katathema), that which is devoted to the deity and 
hence accursed thing; xata@eyatic@ (katathematizo), curse. 


CL anathema, a Hel. secondary form of the Att. anathéma, made up of ana (on) and 
tithemi (set, place, lay), means that which is set up. From this the following 
meanings have evolved: the consecrated gift, the offering (set up in the temple of the 


deity); what is handed over (to the wrath of the gods); what is dedicated (to destruc- 
tion), and what has fallen under the power of a curse or ban. 


oT 1. The LXX uses anathema regularly to translate the Heb. hérem, ban, what is 

banned (cf. Num. 21:3; Jos. 6:17; 7:12; Jdg. 1:17; Zech. 14:11 with the original 
root meaning to forbid (Arab. harama), separate, consecrate, annihilate). What is 
banned (persons or things) is directly given up to God and so cannot be redeemed 
(Lev. 27:18). To ban is the right of the conqueror (Jos. 11:21; 1 Sam. 15:3 ff.). The 
OT recognizes the destruction of what is banned (Lev. 27:19; Deut. 13:16; Jos. 
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10:28 ff.) or its annihilation (mostly by fire, Deut. 13:17). But also it may be as- 
signed in some instances to the priests for their maintenance or disposal (Num. 
18:14; Ezek. 44:29). In Jdg. 21:10 virgins were spared and given in marriage to 
those who had been wronged. 

2. Besides the understanding of the ban as dedication the ban can also be 
punishment (Lev. 27:29). He who appropriated to himself what has been banned 
or refuses to accept the anathema in all its extent, comes under the power of the ban 
himself (Deut. 7:26; 1 Ki. 20:42). Likewise when an offence is suspected against the 
sacred covenant (Jdg. 21:11) or when punishment by God is spoken of (Isa. 34:2, 5; 
43:28; Jer. 50:21, 26; Zech. 14:11; Mal. 3:24 and often), anathema occurs as 
punishment. 

3. Ezr. 10:8 distinguishes between a ban on all belongings and personal exclusion 
from the community. In the OT ban and excommunication are always different 
measures (F. Horst, RGG? I 861). In excommunication those referred to are exiled 
from the community and so from the sphere of salvation, but they are not, as in 
the case of the banned, directly given over to God and destroyed. 

4. The occurrence of the word anathema on the table of curses from Megara (1-2 
cent. A.D.) may well be an indication of Jewish influence. The idea passed into the 
NT from OT vocabulary. In the time of the Talmud two kinds of punitive ban were 
known: the simple ban from the synagogue (niddity from nadah, to exclude) which 
could be pronounced by anyone, and the intensified ban from the synagogue 
(hérem) which could be decreed only by a court pronouncement. 


NT 1. The old form anathéma is found only in Lk. 21:5 with the meaning of a 
consecrated gift. These consecrated gifts offered in the temple are in fact votive 
offerings which were often costly (cf. 2 Macc. 2:13; Jud. 16:18 f.). 

2. Paul takes over a restricted use of anathema from the LXX: the cursed thing, 
what has been dedicated to destruction (cf. J. Behm, TDNT I 354). 

(a) Paul’s Jewish kinship is not abolished by his membership of the church of 
Jesus Christ. For the salvation of his own people he is even ready to come under 
the curse (anathema), to be annihilated by God, to renounce his association with the 
Messiah (apo tou Christou), and to deliver himself to eschatological judgment, in 
order to save Israel (Rom. 9:3). Paul speaks here in the prophetic style of late 
Judaism. The relation of his readiness to the sacrifice of Christ is not the point at 
issue (cf. on Rom. 9:3 the excellent review of research in O. Michel, Der Brief an 
die Romer, 224-227). 

(b) In 1 Cor. 12:3 the issue is to distinguish between — ecstasy which is the work 
of the Spirit of God and ecstasy which issues from demonic influence. Persons in 
ecstasy who pronounce the anathema on Jesus, who in uttering the ban deliver Jesus 
to annihilation by God, cannot possibly speak by the Holy Spirit. Such persons 
have become the mouth and instrument of demonic powers. 

(c) As G. Bornkamm has shown convincingly, the curse formula in 1 Cor. 16:22, 
like the remaining formulae at the end of 1 Cor., stems from the liturgy of the 
Lord’s Supper. The anathema calls upon those participating to test their faith 
— which finds expression in their love to the Lord — before the meal so that before 
the partaking of it the unworthy may be excluded (cf. 1 Cor. 11:28). The formula 
étd anathema (“let him be anathema;’’ RSV “accursed’’) is not a “‘disciplinary 
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order” of some human court, to prosecute an unworthy person. Rather, it pro- 
nounces for a specific case the sentence that comes from God and delivers the 
offender to the punishment of God. Thereby responsibility rests entirely upon the 
person addressed and the anathema means a call to self-examination (cf. G. Born- 
kamm, Early Christian Experience, 1969, 171). Cf. maranatha (— Present) which 
with its reference to the heavenly Lord further emphasizes the anathema. 

(d) Paul uses anathema in the same sense in Gal. 1:8, 9. He who preaches a false 
gospel is delivered to destruction by God. Again it is not a matter of an act of 
church discipline in the sense of excommunication. The curse exposes the culprits 
to the judicial wrath of God. 

3. In this act of being handed over to God lies the theological meaning of the 
consecrated gift and the ban curse. As the consecrated gift is a sign of acknowledg- 
ment (1 Sam. 10:27) and submission (1 Ki. 10:25), of atonement for wounded 
honour (Gen. 12:16; 20:16) and of reconciliation (Gen. 32:14 f.), so, like a conse- 
crated gift, the person sentenced by the anathema is immediately delivered up to the 
judgment of God. At the same time hope of a last-minute change of mind is not 
discounted. On the contrary, it is emphasized (cf. | Tim. 1:20). 

4. anathema is also used in association with the vb. anathematizein, to bind with 
an oath or a curse and thus confirm an agreement that has been made (Acts 23:14; 
cf. Deut. 13:15; 20:27). In the LXX the vb. has as a rule the meaning: to carry out 
the ban (Num. 21:2 f.; Deut. 13:15; 20:27; Jos. 6:21). But it also may mean: to 
spread a curse over, to execrate. In Mk. 14:7] it is simply “‘to curse”’ with the same 
meaning as the verb katathematizein, used in the parallel passage Matt. 26:74. 
The noun katathema (Rev. 22:3) is not markedly different in meaning from ana- 
thema and denotes likewise what has been delivered up to God, what has had the 
ban curse laid upon it. H. Aust, D. Miller 


; kaKkodoyéw (kakologed), speak evil of, revile, insult, 
| KaKkoAo yew | 
execrate. 


cL & OT kakologeo is found in secular Gk. from the time of Homer, but is rela- 

tively seldom used. It means to speak ill of, to revile; and is used with the aid of 
both persons and things. In LXX usage kakologeo serves to render the Hebrew 
gallél, to execrate (cf. Exod. 21:16; 22:27, Ezek. 22:7). In 2 Macc. 4:2 it has its 
original meaning, to speak ill of. The transition to the meaning of execrate has its 
explanation in the belief in the power of the spoken word. Certainly reviling can 
also include a curse. 


NT kakologeo occurs in the NT only in four passages. In Matt. 15:4 and Mk. 7:10 
it means to execrate. ([Ed.] RSV, however, translates both passages in the sense 
of “‘speak evil of’’.) The basis here is Exod. 21:16. Jesus takes issue with the Jewish 
interpretation of the commandments (+ Command; cf. SB I, 709 ff.). This inter- 
pretation softened the meaning of the biblical commandments and robbed them of 
their force (Matt. 15:5, 6). In Mk. 9:39 Jesus forbids his disciples to restrain a strange 
wonder-worker who wishes to cast out demons in his name. ‘“‘For no one who does 
a mighty work in my name will be able soon after to speak evil of me.” In Acts 
19:9 kakologeo is also rendered, speak ill of. The unbelieving Jews speak ill of the 
‘““way’’, the Christian teaching about salvation. W. Mundle 
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; Katapaopat (kataraomai), curse; katdpa (katara), curse, 
KaTapaoLal a ida aa eee ; é 
malediction; apa (ara), curse; €mixatdpatoc (epikatara- 

tos), cursed; émapatoc (eparatos), accursed. 

CL 1. ara, curse is current from the time of Homer. From the 5th—4th cent. B.c. 
there is also the compound katara with the same meaning. kataraomai, curse 

someone (dat.) or to execrate him (acc.), occurs in secular Gk. from Homer. 

Besides the pass. part. katéramenos there are found the verbal adjs. eparatos (since 

the time of Thucydides, but not in the LXX) and epikataratos, execrated. The latter 

appears only in the LXX and in post-biblical Gk. 

2. In ancient thought the spoken word has intrinsic power which is released by 
the act of utterance and is independent of it. The person cursed is thus exposed to 
a sphere of destructive power. The curse works effectively against the person exe- 
crated until the power that dwells in the curse is spent. That is clear in the Gk. 
tragedies, in which men act under the compulsion of the ara. Words of malediction 
and words of benediction are thus more than evil or pious wishes. 


oT 1. In the LXX ara (Ps. 9:28; 13:4; 56:13 and often) is found as well as katara. 

The latter renders as a rule the Heb. q*/alah and is the opposite of eulogia > 
blessing (Deut. 11:26-29; 30:1—-19). “‘I have set before you life and death, blessing 
and curse” (Deut. 30:19). kataraomai usually renders the Heb. gallél with the dat. 
(e.g.) in Ep. Jer. 65 and the acc. in Gen. 12:3; Num. 22:6-12 and often. It is used 
as an alternative to the synonymous araomai in Num. 22:6, 11 and epikataraomai 
in Num. 22:17; 23:7 and often. In 2 Ki. 9:34 Jezebel is designated katéramené, the 
accursed one. epikataratos, Heb. ’arir, stands in Deut. 27:15 ff. and 28:16 ff. in the 
threatening of curses at the end of the Torah. The story of Balaam in Num. 22-24 
shows that the belief, widespread in the world of religion, that with a curse ‘“‘fulfil- 
ment is implied in the act of cursing” (F. Biichsel, TDNT I 449; see above CL, 2), 
was also lively in Israel. The Moabite king Balak charged Balaam to curse Israel 
that he might become master of his mighty enemy. But God prevented Balaam from 
pronouncing the curse. Rather he had to bless Israel against the will of his 
employer. 

The curse decreed by God or his messengers works irrevocably. Jer. 26:6 is here 
instructive. The punishment with which Jeremiah here threatens Jerusalem consists 
in her being delivered defenceless to the curse of the heathen (cf. 24:9), Likewise in 
Mal. 2:2, the divine judgment consists in the blessing of the priests being changed 
by God into a curse. Only God himself can annul this curse. 

2. Maledictions also played a large part in late Judaism. The liturgy of the feast 
for the renewal of the covenant in the Qumran community contains solemn maledic- 
tions upon the hypocritical and the godless who are described as m‘%qal‘lim and 
pronounced ’arir (1QS 2:4 ff.). 


NT In the NT ara occurs only in Rom. 3:14 (LXX citation of Ps. 9:28 [10:7]). It 

exhibits the sinfulness of men who live under the law (cf. 9:19). Heretics who 
entice unbalanced souls are “‘children of the curse’’, kataras tekna (2 Pet. 2:14). 
Ground which, in spite of rain and cultivation, grows only thorns and thistles is 
said figuratively in Heb. 6:8 to be near to being cursed. The passage has in mind 
Christians who, in spite of the spiritual blessing which they have received, fall 
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away from the faith (6:4-10). The vb. kataraomai is found in the story of the fig 
tree which Jesus cursed because he found no fruit on it (Mk. 11:21; — Fruit, art. 
syké). The curse was fulfilled and the tree withered. Many expositors (including A. 
Schlatter and J. Schniewind) find in this story a figurative reference to the judgment 
of God (cf. Lk. 13:6—9). Men should not take an active part in the divine judgment. 
Therefore, Christians are forbidden to curse (Rom. 12:14, 19). In giving this 
instruction, Paul is in accord with the word of Jesus. Disciples should love their 
enemies and bless those who curse them (Matt. 5:44; Lk. 6:28). The warning given 
in Jas. 3:9 f. points in the same direction. 

eparatos, accursed, is found only in Jn. 7:49. In the judgment of the Pharisees 
people who believe in Jesus are accursed. The cause of this belief can only be 
ignorance of the law. Here the enmity of the Pharisees against Jesus is clear. But to 
Jesus the curse also makes evident the finality of the divine judgment. The accursed, 
katéramenoi (Matt. 25:41), are the sinners who are condemned in the last judg- 
ment. 

The verbal adj. epikataratos occurs twice in the NT (Gal. 3:10—-13). It is used in 
the context of expositions in which Paul speaks about the curse of the law and 
redemption through Christ. The curse of the law signifies being surrendered to the 
judgment and wrath of God, which includes the whole of sinful humanity (Rom. 
1:18; 2:5). The curse affects all who do not abide in the commandments of the 
law (Gal. 3:10). From Lev. 18:5 and Deut. 27:26 Paul concludes that all action 
comes under the domain of the law. But Jews and Gentiles who have come under 
the power of sin are not doers of the law (Rom. 3:19), and so remain under the 
curse. Jesus, who hung upon the cross as one accursed and died the death of a 
criminal, took upon himself the curse which lay upon sinful humanity and with it 
the judgment of God. The proof from scripture is given in Deut. 21:23. Here is 
found also the idea of substitution which is also often expressed by Paul (Rom. 
3:25; | Cor. 1:30; 2 Cor. 5:21). Through redemption by Christ the ban curse (see 
above CL, 2) has been broken. The blessing of Abraham can now come to those who 
hold to Christ in faith. As the redeemed who are called to divine sonship and have 
life through belief, they also receive the fullness of salvation which is bound up with 
the promise of the Holy Spirit (Gal. 3:14; 4:5 ff.). W. Mundle 


| paka | paka (rhaka), empty-head, fool. 


CL & OT The origin of rhaka is uncertain. The variant rhacha is sparsely attested. 
Derivations from Aram., Heb. and Gk. have been suggested (cf. Arndt. 
741). 

(a) J. Jeremias (TDNT VI 973 f.) and J. Schniewind (N7D on Matt. 5:22) regard 
rhaka as the transcription of the Aram. term of abuse réga@’, empty-head, blockhead 
(cf. Heb. rig, empty in the brain). rhaka, instead of rhéka, was formed under Syr. 
influence. 

(b) In the Gk. of pre-NT times rhaka appears only in a Zenon papyrus (257 
B.C.), where it is a vulgar expression. 

(c) Rab. writings present a great number of instances of réqa@’ (cf. SB I 278, 286, 
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385; II 586, 714). In personal address réga@’ is an expression of angry scorn, perhaps 
with the meaning mutton-head, ass. 


NT In the NT rhaka appears only in Matt. 5:22: “‘But I say to you that everyone 

who is angry with his brother shall be liable to judgment: whoever shall say to 
his brother, ‘Empty-head’ (rhaka), shall be liable to the council; and whoever says, 
‘Fool’ (more), shall be liable to the Gehenna of fire.”’ rhaka is here compared with 
more, the term of abuse that was most in use (—~ Wisdom, Folly). mdre is more 
drastic in meaning and is perhaps to be rendered by idiot or fool (cf. 14:1). In Matt. 
5:22 there are thus assembled the two everyday terms of abuse that were most 
prevalent in Jesus’ environment (J. Jeremias, TDNT VI 975). 

The ego de lego hymin, “but I say to you’’, of Jesus introduces a divine law that 
is a development of the OT. Not only does actual murder place men under the 
punishment of death. The heart that has become inflamed with the destructive 
mental attitude, from which springs the damning word, merits the same judgment. 
With tremendous sharpness Jesus’ word makes it clear that God’s judgment on sin 
is radical and far-reaching. It does not merely cover the accomplished deed; it 
exposes the motive behind it. Jesus does not simply condition the divine command- 
ment by an overstatement which emphasizes human powerlessness. “‘He sets together 
the inevitability of judgment and the reality of new conduct” (J. Schniewind, op. 
cit., 60). Accordingly in this three-stage development, Jesus sets the sins of thought 
and tongue (which include the damning of a man) on the same level as physical 
murder which can be atoned for only by death. T. Sorg 


(a). Arndt, 53 f., 103, 398, 418, 741; J. Behm, anathema, TDNT | 354 f.; S. H. Blank, “‘The Curse, 
the Blasphemy, the Spell, and the Oath,’ Hebrew Union College Annual 23, 1950-51, 73-95; G. 
Bornkamm, ‘‘The Anathema in the Early Christian Lord’s Supper Liturgy,” in Early Christian 
Experience, 1969, 169-79; H. C. Brichto, The Problem of ‘*Curse”’ in the Hebrew Bible, 1963; F. 
Biichsel, ara, kataraomai etc., TDNT | 448-57; T. Canaan, ““The Curse in Palestinian Folklore,” 
Journal of the Palestine Oriental Society 15, 1935, 235-79; F. C. Fensham, ‘‘Malediction and Bene- 
diction in Ancient Near-Eastern Vassal-Treaties and the Old Testament,’’ ZA W 74, 1962, 1-9; and 
‘‘Common Trends in Curse in the Near Eastern Treaties and Kudurru-Inscriptions,” ZAW 75, 
1963, 155-75; D. R. Hillers, Treaty Curses and the Old Testament Prophets, 1964; J. Jeremias, 
rhaka, TDNT V1 973-76; G. E. Mendenhall, The Tenth Generation, 1973; M. Noth, ‘‘For All who 
Rely on Works of the Law are under a Curse,” in The Laws in the Pentateuch and Other Essays, 
1966, 118-31; J. Pedersen, /srael, I-I], 1926, 433-52; J. Scharbert, “‘Curse’, EBT 1 174-79; J. 
Schneider, kakologed, TDNT Ill 468. W. C. van Unnik, “Jesus: Anathema or Kyrios (1 Cor. 12:3)’, 
in B. Lindars and S. S. Smalley, Christ and Spirit in the New Testament; Studies in Honour of C. F. D. 
Moule, 1973, 113-26; G. P. Wiles, Paul’s Intercessory Prayer, 1974, 135-55. (See also Addenda, p. 822.) 
(b). H. A. Brongers, ‘““Die Rache- und Fluchpsalmen im Alten Testament,” OTS 13, 1963, 21-42; 
L. Brun, Segen und Fluch im Urchristentum, 1932; P. Heinisch, Das Wort im Alten Testament und 
im Alten Orient, 1922; J. Hempel, ‘“‘Die israelitische Anschauungen von Segen und Fluch im 
Licht orientalischer Parallelen,” Zeitschrift der deutschen morgenlandischen Gesellschaft 79, 1925, 
20-110; K. Hofmann, anathema, RAC 1 427 ff.; F. Horst, ““Bann,”’ RGG® | 860 f.; and ‘‘Segen und 
Fluch im AT,” RGG? V 1649 ff.; J. Kiss, ““‘Der Begriff ‘Fluch’ im Neuen Testament,’ Communio 
Viatorum 7, 1964, 87-92; H. Koster, ““Segen und Fluch im NT,’’ RGG V 1651 f.; E. Lohmeyer, 
Das Evangelium des Matthdus, ed. W. Schmauch, KEK 19671; O. Michel, Der Brief an die Rom-~~, 
KEK 4 196618; S. Mowinckel, Segen und Fluch in Israels Kult und Psalmendichtung, 1924; J. 
Pedersen, Der Eid bei den Semiten, 1914; J. Scharbert, Solidaritat in Segen und Fluch im Alten 
Testament und in seiner Umwelt, 1958; and ‘“‘ ‘Fluchen’ und ‘Segnen’ im Alten Testament,” Biblica 
39, 1958, 1-26; J. Schniewind, Das Evangelium nach Matthaus, NTD 11, 1968}; F. Steinmetzer, 
“Babylon: Parallelep zu den Fluchpsalmen,” BZ 10, 1912, 133-42 and 363-69. 
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Danger, Risk, Peril 
| xwdvedo | KIVODVEVOD (kindyneuo), be in danger ; Kivdvvoc (kindynos), 
ps danger, risk. 


CL & OT Both vb. and noun are found widely in Hellenistic Greek from the time of 

Herodotus onwards. An occurrence of kindyneuo is attested in Josephus (Anti- 
quities, 4, 188). In the LXX the vb. can be found in Isa. 28:13, where it describes, 
along with vbs. indicating their fate, the risk run by those who refuse to hear. In 
Ps. 114:3 (116:3) kindynos is used with Hades to describe the predicament from 
which the Psalmist has been delivered. In Sirach 43:24 kindynos is used of the perils 
faced by mariners. 


NT The vb. kindyneuo occurs 4 times in the NT. In the Gospel narrative of the 

stilling of the storm, Luke includes a note, peculiar to his own story, to the 
effect that the disciples were in danger (Lk. 8:23, contrast Mk. 4:36-41; Matt. 
8 : 23-27), thus adding to the colour and drama of the narrative. In 1 Cor. 15:30 
Paul refers to the constant dangers attending his ministry; his argument is that to 
face these risks is pointless if there is no resurrection. Two further occurrences of the 
vb. can be found in Acts 19. Both occur in the story of the riot at Ephesus. In 19:27 
Demetrius and his fellow craftsmen are concerned at the danger posed to their trade 
by the activity of Paul; in 19:40 the town clerk warns of the perilous consequences 
of the rioting. 

Paul uses the noun kindynos in two places. In Rom. 8:35 peril is one of the series 
of unpleasant phenomena which cannot separate the Christian from the love of 
Christ. In 2 Cor. 11:26 he uses it several times to describe the difficulties with which 
his ministry has been beset. The perils in question include the elements (sea and 
storm) and the hostility of men (robbers, Jews and Gentiles). In the whole context 
these reflections are part of Paul’s attempt to demonstrate to the Corinthians the 
authenticity of his apostolic ministry. P. J. Budd 


| xahends | yakends (chalepos), hard, difficult. 


CL & OT This word is well attested from Homer onwards both in Hellenistic and 
Jewish sources. It can be used of words that are hard to bear, or of men and 
animals that are hard to deal with, and therefore dangerous (cf. e.g. Josephus, 
Antiquities 15, 98). In some authors (e.g. Xenophon) chalepos has moral implica- 
tions meaning bad or evil. In the LXX it is used of a nation (Isa. 18:2), probably 
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in the sense of harsh. In Wis. it has the moral sense, denoting evil and wickedness 
(3:19; 17:11; 19:13). In Sir. 3:21, however, chalepos is used of intellectual difficulty 
— that which is too hard for the student. 


NT In the NT chalepos is used on only two occasions. In Matt. 8:28 it indicates the 
devilish ferocity of the two demoniacs from the country of the Gadarenes. This 
is a peculiarly Matthaean touch. In 2 Tim. 3:1] it is used in a very different way to 
denote the character of the last days — times of stress and hardship when self-interest 
is the decisive factor in human relationships (3: 2-4). P. J. Budd 


Darkness, Night 

What is dark, gloomy, and therefore sinister is the opposite of what is — light. 
In Gk. the concept is conveyed by the group of words connected with skotos, 
darkness, used literally, physically and also with ethical and religious overtones. 
Absence of light leaves room for — evil and — sin. In this sense darkness may be 
described as evil. This double meaning also extends to nyx, night. Here admittedly 
the darkness is no longer absolute. But where nyx is used symbolically and not 
simply as a measure of time, it can have the same range of meaning as skotia, 
darkness. 


we weé (nyx), night. 


CL nyx (cf. Lat. nox), night, means the period without sunlight which is divided 

into 3 or 4 watches. In a fig. sense nyx means darkness, obscurity, blindness, 
powerlessness, death. In cl. Gk. nyx is only occasionally seen positively (i.e. as the 
time of refreshment in sleep). Mostly the term has a negative character. Night is 
ominous and brings fear. In mythology Nyx, the goddess of night, appears among 
other things as the mother of the Furies. nyx is also the time for — magic and the 
moon goddess who favours sorcery. 


oT In the OT the word is used as a simple indication of time (e.g. Gen. 7:4; Jon. 

1:17). But it is also the hour of terror (Ps. 91:5; Wis. 17:14 f., where Hades is 
said to be its place of origin), the time of drunkenness (Gen. 19:33), thieves (Jer. 
49:9), sexual misdeeds (Jdg. 19:25), murder (Neh. 6:10), and occult practices (1 
Sam. 28:8). By night man is particularly prone to worry and to the attacks of the 
evil one (Job 7:3; Ps. 6:7). But nyx is also God’s time, when he shows the way by 
a pillar of — fire (Exod. 13:21), and makes himself known in dreams (Gen. 20:3) 
and visions (Dan. 7:2; Zech. 1:8). At the last day, on the other hand, when salva- 
tion 1s fulfilled, there will be no more night (Zech. 14:7). 


NT Inthe NT nyx occurs 61 times (20 times in the synoptic gospels, 16 times in Acts, 

11 times in Paul, 6 times in John, and 8 times in Rev.). nyx serves chiefly in the 
NT as an indication of time. In the fourth watch of the night Jesus walked upon the 
water (Matt. 14:25). By night he prayed (Lk. 6:12, dianyktereud, pass the night; 
cf. Matt. 26:36 ff.; and Acts 16:25, mesonyktion, midnight). Nicodemus chose the 
quietness of night for his visit (Jn. 3:2). nyx is the hour of escape (Acts 9:25), 
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betrayal (Jn. 13:30), and denial (Matt. 26:34). It is found in formal indications of 
time (e.g. Matt. 4:2; 12:40). Particularly in Acts, nyx appears as the time for the 
activity of divine powers. It is at night that — angels perform their services (Lk. 
2:8f.; Acts 5:19; 12:7; 27:23; cf. Matt. 12:20; 2:13), that God speaks to man in 
visions (— See; cf. Acts 16:9; 18:9; 23:11) and instructs him in dreams (Matt. 
212,22). 

Metaphorically nyx can have the meaning of — skotia, darkness, describing, 
in contrast to phds (— light), the situation of estrangement from God or Christ 
(Jn. 11:10; 9:4). In a similar sense Paul uses nyx in contrast to hémera, day (— 
Present) in connection with the era of salvation which has dawned in Jesus Christ 
(1 Thess. 5:5-—7). Similarly in Rom. 13:12 the contrast of nyx and hémera illustrates 
that between the old aeon (destined to pass away) and the new (just about to break 
in). He who clings to Christ is no longer under the curse of night (1 Thess. 5:5). He 
is no longer a sleeper or drunken (1 Thess. 5:7), but is awake (1 Thess. 5:6; cf. 1 
Cor. 16:13; 1 Pet. 5:8). After the darkening accompanying the last day which 
breaks in “‘like a thief in the night’’ (1 Thess. 5:2; Lk. 17:34, Rev. 8:12), the hea- 
venly Jerusalem will receive him, and there will be no more night (Rev. 21:25), 


“for the Lord God will be their light” (Rev. 22:5). H-C. Hahn 
[ aKdtog aKotoc (skotos), darkness, gloom; oxotia (skotia), 
$ darkness, gloom; oKotd@ (skotod), darken; oKxotiC@ 


(skotizo), darken; aKotelvdc (skoteinos), dark, obscure. 


cL 1. From Homer (//., 5, 47; Od., 19, 389) onwards the masc. noun skotos, dark- 

ness, gloom, is found in cl. Gk. The fem. form skotia, which has the same 
meaning, is of Hel. origin (Apoll. Rhod., 4, 1698). In addition to these nouns, there 
are the vbs. skotod, darken (Soph., Ajax, 85), which is found only in the pass. in the 
NT, and the Hel. skotizé (Plut., Adversus Colotem, 24, 2, 1120e) also meaning 
to darken. A further derivative which appears in the NT is the adj. skoteinos, dark, 
obscure (Aesch., Choephori, 661). 

2. In cl. Gk. darkness applies primarily to the state characterized by the absence 
of — light (phos) without any special metaphysical overtones. The thought is 
chiefly of the effect of darkness upon man. In the dark man gropes around uncer- 
tainly (Plato, Phaedo, 99b), since his ability to see is severely limited. Thus the man 
who can see may become — blind in the darkness, and no longer know which way 
to turn. Hence darkness appears as the “‘sphere of objective peril and of subjective 
anxiety” (H. Conzelmann, TDNT VII 424). Since all anxiety ultimately derives 
from the fear of death, the ominous character of darkness culminates in the dark- 
ness of death which no man can escape (cf. Homer, //., 4, 461). Darkness is there- 
fore Hades, the world of the dead, which already reaches out into our world in the 
mythical figures of the Eumenides, the children of Skotos and Gaia (Soph., 
Oedipus: Coloneus, 40). 

Freed from their proper, temporal sense, the words of this group can be used in a 
metaphorical sense to describe human ways of life and behaviour. Thus they can 
describe a man’s seclusion or obscurity. They can also indicate the secrecy, furtive- 
ness or deceitfulness of his activity, the abstruseness of his speech, lack of enlighten- 
ment, insight and knowledge. ‘““The word does not attain to high conceptual rank 
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in philosophy. Mention of darkness serves to set off light; it has no philosophical 
content of its own” (TDNT VII 425 f.). 

3. This does, however, happen in Gnosticism. Here the concept of darkness goes 
beyond the purely relative, to become an independent force, seen as the unlimited 
ruler of the earthly world. This world is so filled with darkness that even its lu- 
minaries are but skoteinon phos, dark light (Corp. Herm. 1, 28). In radical contrast 
to this world of darkness shines the transcendent world, the priority of which is 
stressed in Gnostic literature. Man has been endowed with a soul, coming from a 
spark of light. It is his task by means of gndsis (—~ knowledge) to attain to enlighten- 
ment. Hence, by contrast with gnosis darkness has the character of agnoia, the 
sphere of ignorance which keeps man from his salvation. The very fact of having a 
body involves the natural man in this sphere. The contrast between the world of 
light and the world of darkness results in a call to metanoia, repentance (—> con- 
version), the decision to turn from the darkness of the earth-bound and bodily to the 
— light and life. 

This dualism, calling for a decision between the light which contains salvation 
and darkness which means death, is developed to its most consistent conclusion in 
the metaphysical systems of the Mandaeans and of Manichaeism. 


oT 1. The key to the OT view of light and darkness is faith in God as Creator who 

stands above both. He is not only the Lord of light; darkness also has to bow 
before him. Darkness is first mentioned in connection with the primeval ocean or 
chaos (Gen. 1:2). God creates both light and darkness (Isa. 45:7). He causes day 
to follow night (Ps. 104:20; Amos 5:8; cf. Gen. 1:4 f., 18). In his saving activity 
he can make use of darkness, as when he sent darkness upon Egypt (Ps. 105:28; 
Exod. 10:22). 

The fact that God is Lord over darkness does not automatically diminish the 
threat of this force hostile to man. As in the Greek world, darkness describes “‘the 
whole range of the harmful or evil — in the sense of the threat to life, of what is bad 
for me, as well as in that of moral evil — or fatal” (TDNT VII 428). Hence, the OT 
depicts darkness as a symbol of limitation, restraint and affliction (Isa. 9:1). Man 
belongs to this sphere by nature. “They will look to the earth, but behold, distress 
and darkness, the gloom of anguish; and they will be thrust into thick darkness” 
(Isa. 8:22; cf. 60:2). It should be noted that here the term darkness is used chiefly 
in a sense influenced by theological considerations. Darkness is the place where the 
light of God does not shine. When a person separates himself from God by diso- 
bedience, darkness remains (Ps. 107:10f.). On the other hand, God illumines the 
darkness for those who fear him. The person who walks through the valley of deep 
darkness need not fear (Ps. 23:4; cf. 112:4; Isa. 50:10; Mic. 7:8). For darkness is 
not dark to God (Ps. 139:11 f.) and to those who will be led by him (cf. Isa. 42:7, 
16; 49:9). 

Although God allows darkness to exercise a certain power even exposing the 
righteous to its terrors (Ps. 88:6; Job 19:8; 30:26), and although he wraps himself 
in impenetrable darkness (1 Ki. 8:12; Ps. 18:9 ff.), the promise remains that the 
people who walked in darkness shall see a great light (Isa. 9:2). 

However, there are those who hide themselves from the light of God (Isa. 29:15), 
as for instance the people who offend against the commandment to love one’s 
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parents (Prov. 20:20) and the liars who turn darkness into light (Isa. 5:20). All 
such are heading for the day when God who sees through all darkness (Job 34: 21 f.) 
will bring the darkness of sin out into the light (Job. 12:22) and hold a terrible 
judgment (Job 34:23 f.). Hence the prophets proclaim that the day of Yahweh 
will not be, as the people expect, a day of joy for Israel, but a day of darkness and 
calamity (Joel 2:2, 10; Amos 5:20; 8:9), unless Israel repents at the last moment 
(Joel 2:12 ff.). The darkness of the day of judgment will be far worse for the ungodly 
than the day of natural — death, for eschatological darkness means the final and 
eternal — destruction of the faithless and disobedient. 

2. The concept of eschatological darkness and damnation in the world beyond 
is emphasized and further developed in later Jewish writings (cf. Jub. 5:14; Eth. 
Enoch 17:6; 63:6; 108:11 ff.). The purpose of such teaching is to bring about en- 
lightenment and a decision to follow the way of light. 

One of the most important themes of the Qumran literature is that of man caught 
in the tension between light and darkness. Here light and darkness oppose one 
another as cosmic forces which determine the existence of man. Thus darkness seeks 
to lead him astray by means of its representative Belial (QM 13:11 f.; 1QS 3:21- 
24). Man can extricate himself from the influence of darkness and its ruling power 
by deciding to enter the — covenant (oT 6). By this means he can be changed from 
a child of darkness into a son of light for whom is prepared life eternal in everlast- 
ing light (1QS 4:7 f.). 


NT As in the literature already mentioned, the NT uses this group of words in both 

the lit. and (as a rule) the fig. senses. It occurs relatively often: skotos 30 times; 
skotia 17 times, of which 14 are in the Johannine literature, both terms meaning 
darkness or gloom; skotizesthai (be darkened) 5 times; skotousthai (be darkened) 
and skoteinos (dark) 3 times each. 

1. It serves as an indication of time and is mentioned in connection with the 
darkness of night setting in or departing (Jn. 6:17; 20:1). Metaphorically but with- 
out any particularly negative allusion attaching to night, skotia and phos (light) are 
used in Matt. and Lk. “What I tell you in the dark, utter in the light”’ (Matt. 10:27). 
‘‘Whatever you have said in the dark shall be heard in the light, and what you have 
whispered in private rooms shall be proclaimed upon the housetops”’ (Lk. 12:3). 

2. The words are given a clearly negative sense in those passages which contrast a 
sound eye (as the organ which guides) in a body full of light with an evil eye in a 
body full of darkness (Matt. 6:22 f.; Lk. 11:34-36). By looking in the wrong direc- 
tion the — body succumbs to the power of darkness. At the arrest of Jesus (Lk. 
22:53) and still more in the hour of his death (Matt. 27:45; Mk. 15:33; Lk. 23:44), 
this power of darkness could give the impression of having won a victory. But at 
Easter the divine power of — light triumphed once and for all over the Satanic _ 
powers of darkness, the world’s night and the gloom of death. It is in the light of 
this victory that darkness is mostly seen and evaluated in the NT. 

3. The natural man lives in the domain of darkness. He belongs to the people who 
dwell in darkness (cf. the Isaiah citation [9:2] in Matt. 4:16). He cannot avoid the 
darkness of — death (Lk. 1:79). But above all, darkness appears as darkness 
before God. “Before the encounter with the Revealer the life of all men lies in 
darkness and sin” (R. Bultmann, The Gospel of John, 1971, 159). In this sphere the 
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“‘power of Satan’’ holds sway (Acts 26:18; cf. Eph. 6:12). This impels men to do the 
evil — works of darkness (Jn. 3:19; Rom. 13:12; Eph. 5:11). Through it the minds 
of the heathen (Eph. 4:18) or in another phrase, ‘“‘their senseless — hearts” (Rom. 
1:21) are darkened. Through it the Jew who is faithful to the law can become so 
blinded as to make, for instance, out of — circumcision a system of false security 
about salvation. So he becomes a blind leader of the blind (Matt. 8:12; 15:14; cf. 
Rom. 2:19). 

In view of the dominating power of darkness — which is to be seen in close con- 
nection with the terms — sin, — flesh, and — desire — Paul goes so far as to identify 
man with this force and say that those to whom he is writing were once darkness 
(Eph. 5:8). This makes it clear that “‘it is not merely a supernatural, dark, spiritual 
power which sets itself up secretly in opposition to Him (God); no, the ‘principali- 
ties and powers’ also assume quite tangible and visible forms in the situations 
facing both world and church” (W. Liithi, Johannes, 1963, 11). 

4. Darkness does not, of course, appear as a power on the same level as God. 
Bultmann points out: “‘skotia is not an autonomous power existing alongside the 
phos, but it is only because of the light that there is darkness at all’’ (op. cit., 47). 
This is hinted at in the passages which speak of God himself as darkening the eyes 
of (i.e. hardening) certain people: the citation from Psalm 69:23 in Rom. 11:10; 
and also Acts 13:11, where God blinds the magician Bar-Jesus by a word of the 
Spirit spoken by Paul. And just as in creation, God now causes light to shine out of 
darkness into the hearts of men (2 Cor. 4:6). He is Lord over darkness also. 

This Lordship of God is displayed above all in Jesus Christ whom he has sent 
into the world in order to call his holy people out of darkness into his wonderful 
light (1 Pet. 2:9), into the kingdom of the son of his love (Col. 1:13). This theme 
is taken up particularly by John who makes great use of the metaphor of light and 
darkness. In the prologue of his gospel it is introduced as a principal theme: ‘“The 
light shines in the darkness, and the darkness has not overcome it” (Jn. 1:5). Light 
and darkness are set over against each other in the Johannine writings in similar 
fashion to other pairs of opposites (— life and — death, — truth and — lie). These 
opposites are mutually exclusive, as in Paul’s rhetorical question, ““What fellowship 
has light with darkness?’ (2 Cor. 6:14). A decision has to be made for one or the 
other, for God or against him who is the light in whom there is no darkness at all 
(1 Jn. 1:5), or to be more precise, for or against Jesus Christ who described himself 
as the light (Jn. 12:46; cf. 8:12). It is his person that provides the yardstick. He 
who rejects him condemns himself by the same act (Jn. 3:18 f.). On the other hand, 
he who believes him (Jn. 12:46) and follows him (Jn. 8:12) no longer walks in 
darkness. 

5. However, it is not enough merely to confess with one’s lips allegiance to the 
light. It is impossible to have fellowship with God and at the same time to walk in 
darkness. He who declares the opposite to be true is a liar (1 Jn. 1:6). Unless he 
has the kind of faith which affects his whole life and being and finds expression in 
love of the brethren, a man is still in darkness (1 Jn. 2:9). He who continues to hate 
his brother is behaving like a man of darkness, wandering around without sight 
(1 Jn. 2:11; cf. Jn. 12:35). He has not yet understood that darkness is passing away, 
and that the one true light is already shining (1 Jn. 2:8). 

For these people who stubbornly reject the light, who refuse to acknowledge 
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Jesus Christ as Lord and perform the works of darkness — here false teachers come 
in for special mention (2 Pet. 2:17; Jude 13) — there is coming one day the deepest 
darkness of all, God’s judgment. In this judgment the Lord will “‘bring to light 
even the hidden things of darkness and expose the counsels of the hearts’ (1 Cor. 
4:5). Whereas others will be accepted, these men of darkness will be cast out into 
the gloomy place of eschatological destruction (Matt. 8:12; 22:13; 25:30; — Des- 
troy). This judgment is expected at the second coming of Christ which, according 
to the NT records leaning on apocalyptic ideas from the OT, will be accompanied 
by manifestations of darkness. ““The sun will be darkened, and the moon will not 
give its light” (Mk. 13:24 and Matt. 24:29; cf. Isa. 13:10; Ezek. 32:7; Joel 2:10f.; 
Zeph. 1:15; cf. also the quotation from Joel 2 in Acts 2:20; Rev. 8:12; 9:2; 16:10). 
Therefore Paul can strongly exhort Christians to watchfulness and soberness in the 
light of the — Parousia which is suddenly to overtake them. “‘Do not be in darkness, 
for that day to surprise you like a thief; for you are all sons of the day. We are not of 
the night nor of darkness. So let us not sleep, as others do” (1 Thess. 5:4-6). 
H-C. Hahn 

—» Light, — Present, Day and the bibliographies under these articles, — Con- 
ceive, Apprehend. 


(a). H. Conzelmann, skotos, TDNT VII 423-45; G. Delling, nyx, TDNT IV 1123-26; C. H. Dodd, 
The Interpretation of the Fourth Gospel, 1953, 201-12, 345-62; A. R. C. Leaney, The Rule of 
Qumran and its Meaning, 1966, 37 ff.; commentaries on John by C. K. Barrett, 1955; R. E. Brown, 
1967; R. Bultmann, 1971; B. Lindars, 1972; J. Marsh, 1968; J. N. Sanders and B. A. Mastin, 
1968; L. Morris, 1972; R. Schnackenburg, 1969; and B. F. Westcott, 1958 reprint. 

(b). S. Aalen, Die Begriffe Licht und Finsternis im Alten Testament, im Spdatjudentum und im Rabbi- 
nismus, 1951; R. Bultmann, “Zur Geschichte der Lichtsymbolik im Altertum,” Philologus 97, 
1948, 1 ff.; H. W. Huppenbauer, Der Mensch zwischen zwei Welten, AThANT 34, 1959; W. Liuthi, 
Johannes. Das Vierte Evangelium, 1963, W. Nagel, ‘‘Die Finsternis hat’s nicht begriffen (Joh. 1, 5),” 
ZNW S50, 1959, 132 ff. 


David 


| david Aaviod (Dauid), Heb. dawid, David. 


oT The origins of kingship in Israel are not as much shrouded in obscurity as beset 

by problems of detail, interesting in themselves but beyond the scope of this 
article. One thing, however, must be examined. The contrast between the pre- 
monarchic and the monarchic periods must not be drawn in terms of a theocratic 
and a non-theocratic system. In Israel, judgeship and kingship were two forms of the 
same theocratic ideal, that Yahweh is both — Judge and — King. Thoughtful 
examination of the traditions shows that the element of divine rebuke occasioned 
by the request for a king did not arise from the fact that monarchy as such beto- 
kened a decline from the theocratic principle, but from the fact that a permanent 
institution such as kingship inevitably meant that the people were not walking in 
absolute confidence that Yahweh would continue to care for them in the provision 
of timely leadership, as he had done throughout the period of the judges. It was in 
this sense that they had rejected him from being king (1 Sam. 8:7) and it is to this 
point precisely that Samuel directs his magnificent farewell speech: that hitherto 
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prayer had sufficed (1 Sam. 12:8, 10) but now, pressed by a new Ammonite threat 
(v. 12), they wearied of the demands of the way of faith and pressed for the security 
of an institutionalized system. Yet monarchy, Samuel asserted, left the theocracy 
and its demands unimpaired: it was still with Yahweh that both king and people 
had to do (wy. 14 ff.). 

It is.one of the continuing stresses of biblical theology that divine purposes are 
fulfilled by an apparent condescension to human needs and failings. Kingship is no 
exception, but it comes without surprise that what was thus introduced as a seeming 
accommodation to need (1 Sam. 12:12), failure (1 Sam. 8:1—3) and stubbornness 
(1 Sam. 8:19) was found to be the highest and best intention of God. This was 
realized in the person of David whose history is recounted in 1 Sam. 16—1 Ki. 2 
and 1 Chr. 11-29. 

At this point another group of problems arises. When David became established 
on his throne, he apparently considered that the time of the Deuteronomic ideal 
had arrived (cf. Deut. 12:10 with 2 Sam. 7:1) and wished to crystallize national 
religious aspiration by building Yahweh’s house in Yahweh’s chosen place. This 
was forbidden, and in the neatest possible way Nathan’s oracle of prohibition was 
turned into an oracle of hope: far from David building Yahweh a house, Yahweh 
would build the house of David (2 Sam. 7:11). In some unspecified connection with 
this oracle, and arising at some time subsequent to it, the Davidic hope began to 
be cherished in Israel. Nathan did not promise an ideal king in David’s line; at 
most he promised an endless succession of kings who, at least potentially, might 
come under Yahweh’s chastening. Yet, somehow, the vision of the ideal grew and 
became focused in a single expectation. 

At what point did the “honeymoon” view of monarchy and its benefits, as 
spelled out in the book of Judges, end, to be replaced by the hope that one day a 
perfect king would arise? And at what point was that perfect king first conceived of 
as David redivivus? There is no sure answer to these questions, though Psalm- 
study, among other factors, has made the late dating of what we may (even if 
loosely) call ‘“‘messianic hope”’ seem less than realistic. If longing for the ideal 
arose by contrast with the short-comings of the actual we need not look beyond the 
days of Solomon for a point of origin. Indeed, in the light of Nathan’s oracle, 
such a hope would more naturally arise while the promised line was still in vital 
existence (i.e. during the monarchic period) than after the Davidic line had run 
out into the arid sands of the exile and post-exile. 

The Psalms clearly show a hope running beyond the dimensions of any actual 
king (e.g. 2, 72) and we cannot be far if at all wrong if we see them as taking their 
origin from the focal points (e.g. coronation, marriage, royal cult ceremonies) of 
the reign of an actual king but consciously reaching forward to the realization of 
that which he was failing to be. 

The main point of such an expectation were as follows: the qualities of the 
kingly person and rule (e.g. Isa. 11:1—9), his universal sway (e.g. Isa. 9:7; Ps. 72), 
the priestly dimension of his kingship (Ps. 110; Zech. 3:8-10; 6:12, 13), even (if we 
follow the clues of Is. 55:3 and elsewhere and identify the Servant with the Davidic 
Messiah) that he would himself perform the priestly rite of substitutionary sacrifice 
(Isa. 532:13-53:12). There is also in the OT what must be called the mystery of the 
person of the expected king: three examples must suffice: he is a shoot from Jesse’s 
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stock, but he is also the root from which Jesse springs (Isa. 11:1, 10); he can be 
addressed as “‘God”’ (the most direct understanding of Ps. 45:6, but see comms.) 
and yet receive anointing from “‘God, thy God” (45:7); he is born in David’s line 
and yet entitled “mighty God” (Isa. 9:6,7), he can spring out from a buried, 
seemingly defunct, root and yet be “‘the Arm of the Lord’’ (53:1—3). This mystery 
finds no solution prior to the NT revelation. 


NT Within the NT the life of David is alluded to in Matt. 12:3; Mk. 2:25; Lk. 6:3; 

Acts 7:45; 13:22; Heb. 11:32; Acts 2:9, 34; 13:36. His authorship of certain 
psalms is asserted in Acts 1:16; 2:25; 4:25; Rom. 4:6; 11:9; Heb. 4:7. But the 
main interest in the NT is to be found in those places where Jesus is connected 
directly with David and where David concepts are applied to Jesus. 

The “‘ancestry theme” is found in Matt. 1:1 ff.; Lk. 1:27, 32; 2:4, 11; 3:31; Rom. 
1:3; 2 Tim. 2:8. There are two stresses to be discerned. An unequivocally human 
ancestry secures the reality of the unequivocal humanity of Jesus, so that both the 
miracle and the power of his resurrection shine out. Theologically, this, in turn, 
secures the truth so prized in Hebrews, that the values exemplified in the life of the 
man, Christ Jesus, are those which have been hall-marked by the act of God. 
Secondly the reality of the descent of Jesus from David makes him the repository 
of the promises vouchsafed to but never secured by his famous ancestor: Lk. 1:69; 
Jn. 7:42; Acts 13:34; 15:16. 

By the time of Jesus, messianism in Davidic terms had developed to the point 
where it was common knowledge and could even be trespassed upon by the non- 
Israelite in hope of securing an Israelite favour (e.g. Matt. 15:22). The general 
acceptance of the terminology of the Davidic hope is seen in the greetings given 
(unwittingly) to Jesus: Matt. 21:15; Mk. 11:10; more thoughtfully it reveals itself 
in the query whether any but the expected son of David could act in such power as 
to heal a demoniac (Matt. 12:23); with complete assurance, it sounds out in the 
descriptions of the royal Christ of the book of Revelation, the possessor of Davidic 
authority (3:8), David’s root (5:5), and in one glorious paradox, the whole OT 
mystery unrolled, David’s root and offspring (22:16). 

This leads us to the passage wherein most completely the self-consciousness of 
Jesus on this point stands revealed: his question to the scribes and Pharisees how 
the expected Messiah could be both David’s son and David’s lord (Matt. 22:41-45; 
Mk. 12:35-37; Lk. 20:41-44). This was certainly no mere debating point to be 
scored and then left, nor is its thrust to be weakened by any specialist hesitations 
concerning the Davidic authorship of Ps. 110. To Jesus the matter appeared thus: 
David, the inspired author, saw a descendant upon his throne, appointed by 
Yahweh, and referred to that descendant as ‘‘Lord’’. How can one and the same 
person be derivative and therefore dependent and also lord and therefore superior ? 

It is germane at this point to remind ourselves that Jesus deliberately shunned 
the ascription of kingship as currently defined. His reply to Pilate (“‘ ‘King’ is your 
word”, Jn. 18:37, NEB) is most pointed: he could not deny being a king, yet he 
could not accept the ascription, tainted and deformed as it was by Pilate’s and 
Jewish political ambitions and half-understandings. Therefore, if possible before 
it is too late, Jesus would have the religious leaders face up to the mystery inherent 
in the expectations they professed, and facing up to the mystery, learn to reform 
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their thinking, first in the light of the total OT revelation of the Messiah, and 
secondly in the light of that revelation illumined, explained and fulfilled in Jesus. 
—> Son of David J. A. Motyer 


(a). A. Weiser, The Psalms, 1962; A. A. Anderson, The Psalms, I-II, 1972; F. D. Kidner, The 
Psalms, 1973; H. Ringgren, The Faith of the Psalmists, 1963; D. Anders Richards, The Drama of 
the Psalms, 1968; H. Ringgren, The Messiah in the Old Testament, 1956; S. Mowinckel, He That 
Cometh, 1959; W. Vischer, The Witness of the Old Testament to Christ, 1949; M. Buber, Kingship 
of God, 1967; NBD, ‘‘Messiah’’; B. B. Warfield, ““The Divine Messiah in the Old Testament’, 
Biblical and Theological Studies, 1952; A. R. Johnson, Sacral Kingship in Ancient Israel, 1955; A. 
Bentzen, King and Messiah, 1955; A. T. Hanson, Jesus Christ in the Old Testament, 1965; R. T. 
France, Jesus and the Old Testament, 1971; R. E. Clements, Abraham and David, 1967; D. F. 
Payne, The Rise and Fall of the Monarchy; David and his Heirs, 1976; O. Eissfeldt, ‘“The Promises 
of Grace to David in Isa. 55. 1-5,” Jsrael’s Prophetic Heritage, ed. B. W. Anderson and 
W. Harrelson, 1962, 196-207; M. Noth, ‘“‘David and Israel in II Sam. 7,” The Laws of the Pentateuch 
and Other Studies, 1966, 250-90; D. C. Duling, ‘““The Promises to David and their Entrance into 
Christianity — Nailing Down a Likely Hypothesis,’ NTS 20, 1973-74, 55-77; S. E. Johnson, ‘“‘The 
Davidic-Royal Motif in the Gospels”, JBL 87, 1968, 136-50. 

(b). A. H. J. Gunneweg, “‘Sinaibund und Davidbund,” VT 10, 1960, 335~41; N.-U. Niibel, Davids 
Aufsteig in der friihen israelitischen Geschichtsschreibung, dissertation Bonn, 1959; L. Rost, “‘Die 
Uberlieferung von der Thronnachfolge Davids,”’ Das kleine Credo und andere Studien zum Alten 
Testament, 1965, 119-253; ‘“‘Davidsbund und Sinaibund,” ThLZ 72, 1947, 129-34; A. Weiser, 
‘“‘Der Tempelbaukrise unter David,’ ZAW77, 1965, 153-68; C. Burger, Jesus als Davidsshon, 1970. 


Deaf, Dumb 


| KWPOC | Kaddc (kdphos), deaf, dumb. 


CL In classical Greek kdphos has the general sense of blunt or dull, but more 
specifically can mean either deaf (Homer) or dumb (Herodotus). The context 
gives the sense required. 


OT This quality is also present in Jewish usage. With the meaning dumb kophos can 

be found in Wisdom 10:21, in Philo (Flacc. 20) and in Josephus (Ant. 18, 135). 
The meaning deaf occurs in Philo (Mut. Nom. 143), and several times in the LXX 
(cf. e.g. Exod. 4:11; Isa. 43:8; Ps. 37:14). In some contexts kophos can be used of a 
deaf mute (Philo, Spec. Leg. 4:197; Sib. 4:28). A figurative use applied to idols 
occurs in Hab. 2:18. 


NT In the NT kophos is to be found only in the Gospels. These occurrences are 
found in five distinct incidents, four of which have to do with cures achieved by 
Jesus. In Mk. 7:32, 37 the word must mean deaf since the text also uses the rare word 
mogilalou (having a speech impediment), and since the miracle includes the gift of 
hearing (7:35). This narrative is peculiar to Mark’s Gospel. In Mk. 9:25 kdéphos is a 
peculiarly Markan feature of the story of the possessed boy. Mark, unlike the other 
Evangelists, has already described the spirit as dumb (a/alos) (9:17), and now, in 
addressing the spirit, Jesus also calls it kKdphos, meaning presumably a spirit of 
deafness. In Matt. 11:5; Lk. 7:22 deafness is again the meaning in this description 
by Jesus to the imprisoned John the Baptist of the content of his ministry. Part of 
the evidence demonstrating Jesus’s messiahship is the fact that the kdphoi hear. 
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The use of kophos to signify dumbness is also attested. In Matt. 9:32, 33; 12:22; 
Lk. 11:14 the criticism that Jesus heals by devilish power is prompted by the healing 
of a man who 1s kophos and who now speaks (cf. also the general observation about 
Jesus’ healing ministry in Matt. 15:30-31 which must also refer to dumbness). In 
Lk. 1:22 Zechariah’s vision in the Temple renders him unable to speak, and he 
remains kophos. 

For all three Evangelists this particular aspect of Jesus’ ministry is a firm 
indication of the fulfilment in him of such prophecies as Isa. 35:5-6; 43:8; 61: 1-2. 
It is in particular a ministry of release involving vigorous conflict with spiritual 
evil (Mk. 9:25), calling for effort (Mk. 7:34), and by its very nature and Israel’s 
hardness of heart open to serious misinterpretation (Matt. 9:34). P. J. Budd 
—> Blind, — Heal, —- Lame 


(a). C. E. B. Cranfield, “St. Mark 9:14-29,” SJT 3, 1950, 57-67; J. Moffatt, “Matthew 11:5,” 
ExpT 18, 1906-7, 286 f.; A. S. Weatherhead, ‘“The Healing of One Deaf and Dumb,” ExpT 23, 
1911-12, 381; R. K. Harrison, ‘‘Disease,”’ DB I 847-54; A. Cole, The Gospel according to Mark, 
1961, 134 f. 

(b). F. Fenner, Die Krankheit im Neuen Testament, 1930. 


Death, Kill, Sleep 

In the NT, as in classical literature, a variety of words describe death and dying 
—those events which remind man that life is something over which he has no 
ultimate control. In addition to the words related to thanatos (death), there are other 
terms which originally have a quite different meaning. Sleep (Aypnos) which was used 
early on as a euphemism for death and dying was used even more in the Christian 
era. Other related terms are katheudo (to sleep), and koimaomai (to fall asleep). 
That which is lifeless, whether it be a corpse or inanimate matter, is nekros (dead). 
teleutaO means to come to an end, finish and thus to die. apokteino (kill) indicates a 
violent extinction of life. The words of the thanatos group and nekros have particular 
theological undertones in the NT. 


j ; | anoKktetv@ (apokteind), kill; teAevtd@ (teleutad), come 
| ANOKTEIV@ 
to an end, die. 


cL 1. The vb. apokteino (Homer), derived from kteino, kill, expresses any kind of 
violent ending to (someone else’s, only later one’s own) life. It can thus mean to 
kill, have put to death, murder, and execute. 

2. teleutad, derived from telos (— Goal, End), and attested from Homer onwards, 
originally had the general meaning of bring to an end (e.g. one’s work), to complete; 
intrans., to come to an end, be fulfilled (e.g. of dreams), and then also to die, lose 
one’s life. 


oT 1. apokteind, kill, is found over 150 times in the LXX, chiefly to render the 

Heb. roots Aarag, kill, and mit, die (especially hiph., cause to die). It can refer 

to homicide (Gen. 4:8, of Cain), penal execution (Exod. 32:27), or the carrying 

out of mass killing in the course of a holy war (Num. 31:7 f.; 1 Sam. 15:3). It also 
occurs in prophetic visions of judgment (Amos 4:10; 9:1; Ezek. 23:10). 
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2. In about 70 instances in the LXX teleutad is used to render the Heb. mit, die, 
almost always in the sense of expire, end one’s life. No distinction is drawn here as 
to whether the death is from natural causes (e.g. Exod. 1:6; Jos. 1:2), or is sudden 
and violent (thanato teleutései, he will, or shall, die the death, Exod. 19:12; 21:16 f.; 
Amos 9:10). 


NT 1. apokteind, kill, occurs 74 times in the NT, especially often in the four gospels 

and Rev. (15 times); only 5 instances are found in the (Pauline) epistles. In these 
passages the vb. nearly always refers to the violent killing of God’s messengers, 
whether in direct narrative (Matt. 14:5, of Herod’s intention with regard to John; 
cf. Mk. 6:19), in parables (Mk. 12:5 ff. and parallels of the labourers in the vine- 
yard; cf. Matt. 23:37 par.), or prophetically with reference to the disciples in the 
synoptic apocalypse (Matt. 24:9). Its use in the three synoptic passion predictions 
(Mk. 8:31; 9:31; 10:34; and parallels) is of central significance. The — witness 
who is to be killed and upon whom the attacks are concentrated is the — Son (cf. 
1 Thess. 2:15). In Jn. it is noteworthy that apokteinod is almost always combined 
with zéted, seek, or bouleuomai, plan (e.g. 7:1; 19 ff.; 11:53). The disciples also 
come within the scope of this threat (Acts 21:31; 23:12-14). This is indicated espe- 
cially in Rev. 6:11 (cf. also 11:7, where the beast kills the two witnesses), though the 
vb. is there used more often of the execution of God’s judgment (by the four riders, 
Rev. 6:8; cf. 9:15-18; 19:21). In a late interpretation of the meaning of the cross, 
Eph. 2:16 declares that by his death Jesus has “‘killed’’ the hostility, i.e. brought 
about reconciliation. Paul uses the word twice in a fig. sense. In Rom. 7:11 — sin 
(hamartia), here regarded as a power, is said to kill man by means of the — com- 
mandment (entolé). It forces man into a conflict which deceives him as to his 
standing before God and thus brings death. It is really the law which brings death 
here. In 2 Cor. 3:6 the meaning is the same: there gramma, letter, is said to kill in 
contrast to the life-giving Spirit. 

2. teleutad is found only 11 times in the NT, and of these 3 are in quotations 
from the OT (Matt. 15:4; Mk. 7:10; 9:48). It is noteworthy that in Matt. 9:18 
(aor). and Jn. 11:39 (perf. part.) the vb. is used with reference to dead persons who 
are subsequently raised to life again by Jesus. The evangelists seem here to use the 
word in order to emphasize the fact that the girl and Lazarus have really died. The 
use of — katheudo or koimaomai (sleep, fall asleep) in the same context implies no 
contradiction of this. The vb. is also used of the death of Herod (Matt. 2:19), in 
the parable of the brothers who died (Matt. 22:25), and in historical allusions to 
the deaths of David, Jacob and Joseph (Acts 2:29; 7:15; and Heb. 11:22). The 
dominant word for die in the NT is undoubtedly apothnésko (— thanatos). 


L. Coenen 
~ Bavatos | Qavatoc (thanatos), death; @avatow (thanatod), kill; 
| ence adavacia (athanasia), immortality; OvyoKm (thnésk6) 


die; axoOvyaKa (apothnésko), die; covano@vyaK@ (synapothnésko), die together, 
with someone; Ovytdc (thnétos), mortal. 


CL thanatos (Homer) means the act of dying or the state of death. But it is also 
used of mortal danger, the manner of death, and the death penalty. Similarly 
thanatod means to put someone to death, kill, and lead into mortal danger. Living 
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creatures subject to death are described as early as Homer as thnétos, mortal. Men 
are referred to as hoi thnétoi (the mortals), in contrast to the gods who possess 
athanasia (immortality). Only in exceptional cases are men elevated as heroes into 
the number of the immortal gods. 

thnésko, die,, and apothnésko, expire (both Homeric) denote the act of dying. 
Where the reference is to a death shared with others we find the compound form 
synapothnésko, die together with someone (Hdt.; cf. the Indian custom of burning 
the widow). 

In the Hel. period the terms thanatos, thanatod, thnéské and apothnésko are also 
used metaphorically of intellectual and spiritual death. 

1. For the Greeks, death meant the end of living activity, the closing of the life- 
span, the destruction of existence, even if the shade (— soul) found a place in the 
realm of the dead (Homer, Od. 11, 204-222). Death is the common destiny of man, 
and its negative side is occasionally made evident, when death appears personified 
as a demon or monster from the underworld (Eur., Alcestis 28 ff.). Since they had 
no doctrine of creation, death did not pose for them the question ““Why?’’. All 
men by nature are subject to it, just as immortality is the natural lot of the much- 
envied gods. Complaints about the mortality of man are frequently expressed 
(cf. Homer, Od. 11, 488). Realization of the inevitability of death found its normal 
consequence in the demand to enjoy — life (zdé) to the full. The maxim cited by 
Paul in | Cor. 15:32, ““Let us eat and drink, for tomorrow we die’’, accords with 
many expressions of Greek and Roman thought on the matter (cf. Eur., Alcestis, 
782 ff.). Roman dining rooms of the imperial period sometimes had pictures of a 
skeleton with the inscription ““Know thyself”. This is an invitation to make sure 
not to miss the pleasures of the moment. Where age mars the enjoyment of the plea- 
sures of life, one might as well die at once (Eur., Hecuba, 1104 ff.). The necropoleis 
of the ancient world lie along the main roads of the city, and are intended to bring 
near to those who are dead the only life that there is, the life of those who have not 
yet died. A gentle death after a long life is regarded as a great blessing (Homer, 
Od., 11, 134 ff.), but comfort is also found in the realization that death is a release 
from the futilities of life (Eur., Troades, 635 ff.). 

2. Death itself does, however, present a problem, and the horror of it becomes a 
subject for reflection. A way of overcoming it is sought, and often the view appears 
that a man lives on in his children (Mimnermus, Frag., 2, 13 ff.). Epitaphs and great 
funeral monuments keep alive the memory of the deceased, proclaiming his deeds to 
posterity and so make death tolerable. 

A special characteristic of the Greeks, however, is to make death a part of life 
by regarding it not as a fate but rather as an act of human achievement. It is 
important to die gloriously, either in fighting courageously or by facing death 
without fear (Eur., Heraclidae, 533 f.). Where in some such way death can be seen 
as one of the achievements of life, it is regarded as a fine thing, ensuring that the 
name of the one who had died will be honoured by those who live on, particularly 
if he died on behalf of the polis (— People) (Eur., Heraclidae, 621 ff.). 

(a) For Plato real life consisted of withdrawing from the constraint of purely 
natural circumstances and living not for the sake of pleasure but for virtue. For the 
man who lives thus even death loses its terrors. For why should I fear death, 
whose nature J cannot comprehend, rather than flee from the evils of this life which 
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are well-known to me? The calm with which a person who has this philosophical 
insight is able to meet death, again turns death into a human achievement (Phaedo, 
80e), especially since death often provides an opportunity for a direct display of 
virtue, especially where it could only be avoided — e.g. in battle — at the price of 
base conduct (Apology, 38e—39b). 

(b) The Stoics took a similar view. For them death lost its terrors when a person 
accepted its natural inevitability and regarded himself as one in the process of dying. 
This enabled the Stoics to feel free with regard to death and to regard his own status 
as a. mortal. He needs no liberation from the power of death. He who is overcome 
by death and the fear of it is the one who is really dead (Epict., Dissertationes, I, 
19, 9). This continual, free readiness to die calmly after a virtuous life again turns 
death into a human achievement (Seneca, Letters, 93; 101, 15), which can even be 
consciously brought about by suicide. ‘““Where one ceases is of no importance. 
Cease when you wish. It only matters that the end be a good one”’ (idem, 77, 20), 

3. (a) In addition to these attitudes, and occasionally in combination with them, 
belief is sometimes found in the immortality of the — soul. This originated from 
the obscure springs of Orphic and Pythagorean mysticism. But Plato was the first 
to discuss it at any length and give it a philosophical basis as the corollary of a 
moral view of personality. In death the soul is freed from the — body, the immortal 
from the mortal, the passionless from the suffering part of man (Phaedo, 80c ff.). 
Since the philosopher’s life is completely devoted to the pursuit of pure reason, a 
wise man can view death, which frees him from a body bereft of reason, only as a 
goal to be coveted (Phaedo, 114a ff.). ([Ed.] The Rep., 10, 614-21, contains a 
doctrine of the transmigration of souls which is connected with rewards and punish- 
ments for actions in life. In the Hel. period such views of immortality became more 
widespread, but they did not find complete acceptance in popular belief.) 

(b) Stoicism in general rejected personal immortality; the individual soul be- 
comes submerged in the divine universal soul, which permeates the cosmos ( — 
Earth, World). 

(c) In the mystery religions coming in from the East, man was elevated from the 
mortal state he had by nature to a divine state by means of initiation rites. These 
gave him a share in the life-force of the god concerned. 

(d) In Gnosticism (~ Knowledge, art. gindsk6) the mild, anthropological body- 
soul dualism of Plato underwent an intensification, becoming a sharp, antithetical 
cosmic dualism. The cosmos is regarded as devilish, and the body as a part of the 
cosmos. The soul, on the other hand, stems from a world of — light and — life 
which is separate from the cosmos, and has become imprisoned in the body. Real 
death is life in the body; liberation from the body means victory over death. 

(e) In Neo-Platonism, Platonic ideas and Gnostic myths were combined to form 
a speculative system, in which an important part is played by the journey of the soul 
and its progressive purification and elevation over the world of the senses. 


oT All the words in this group are found in the LXX, except that athanasia (im- 
mortality) occurs only in late writings influenced by Hellenism (Wis., 4 Macc.). 

The way in which they are used is not much different from that in classical Gk. 

literature. The Heb. equivalent for all these terms is, with few exceptions, mdwet 

(death), or miit (to die, kill). 
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1. (a) In OT thought death means the final end of man’s existence (2 Sam. 12:15). 
“We are like water spilt on the ground, which cannot be gathered up again” (2 
Sam. 14:14). Man has been taken from the ground, and to dust he returns (Gen. 
3:19). Once the soul or shade has descended to Sheol (—> Hell, art. hadés), no further 
life can come to it. This is particularly evident from the frequent complaints that 
death brings with it separation from Yahweh, the source of life (Ps. 6:5; 30:9; 88:5, 
10 ff.; Isa. 38:11). Man has no option but to accept the common lot of death (Gen. 
3:19; Sir. 14:18 f.; 41:1-4). If God allows him to die old and full of days, so that he 
achieves in his life what is possible for man, he may be thankful and content (Ps. 
91:16; Gen. 15:15). That is not to say that he will not sigh over the transience and 
shortness of life (Ps. 90). Where life is marred by sickness and trouble, a man may 
speak in his prayers of the snares of death and of descent into hell (Ps. 116:3,8), 
as if death juts out here and there into life. Death, however, does not become in 
itself an object of fear. What is to be feared is an evil or early death which, accord- 
ing to popular opinion, indicates God’s — punishment for human — guilt. For 
God punishes individuals by death in order to cleanse the community of his people 
of evil-doers. In the same way the community itself condemns individuals to the 
death penalty, in order to ward off —> judgment from the whole people (Deut. 13). 

(b) Death itself is not a divine punishment, since it was not part of the intention 
of creation that man should be immortal. Adam was threatened with early death 
as a punishment for a definite act of disobedience; after the fall had taken place he 
was punished merely by exclusion from the garden of Eden. Even in Ps. 90, which 
refers back to the story of the fall and reflects upon the connection between — sin 
and death, it is never death, but rather the fleeting nature of life, which is attributed 
to human sin (cf. also Ps. 51; 14:2). Although there is thus mention of the univer- 
sality of sin and death (the only exceptions being the cases of “‘translation’’), there 
is in the OT as little mention of inherited death as a consequence of the sin and 
death of Adam as there is of original sin. Since God’s relationship is not primarily 
with individuals, but with the people (— covenant; — Israel), death does not 
represent a threat to faith, and the question “why?” does not arise with regard to 
death. 

(c) Furthermore, since the individual is given his life and can lead it only as a 
member of the people of Yahweh, the idea does not occur to anyone that death 
may be seen or brought about as an act of heroism. Even where the individual 
becomes very keenly aware of the burdensomeness of life, the temptation to com- 
mit suicide is outweighed by the fact that this would be a denial of life, or by the 
desire for a “‘good”’ death. When Saul killed himself after the death of his sons and 
defeat in battle, in order to avoid falling into the hands of the Philistines, there is 
no suggestion that this is a heroic ending to his life (1 Sam. 31; cf. Ahithophel, 2 
Sam. 17:23) 

(d) Only occasionally is Yahweh seen as the Lord of Sheol (Ps. 139:8). Here we 
find that total confidence may be placed in him, even in the face of death (Ps. 73:23 ff. ; 
Job 19:25). It was of such passages that the later doctrine of the — resurrection 
was able to avail itself. 

2. (a) After the Exile the concepts of the — people and the > covenant of 
Yahweh were given a new meaning. The central position came to be occupied by 
belief in the Torah, and in a certain sense we may speak of an individualization of 
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the relationship with God (Jer. 31:29 ff.; Ezek. 18:2). This meant that for the Jews 
of the last few centuries before Christ, death posed a difficult problem. It was 
looked upon as something inappropriate to human destiny, and its origin sought 
in human sin. No longer just untimely death but death altogether is seen as a 
punishment for sin. The line which in the opinion of some scholars may already 
be seen in the Yahwistic tradition of the fall narrative, Gen. 2 and 3, is now extra- 
polated in a heightened form. Adam’s sin first brought death into the world: “‘Thou 
didst lay upon him (Adam) a single commandment of thine; but he transgressed 
it. At once thou didst appoint death for him and for his descendants” (2 
Esd. 3:7). ““From a woman sin had its beginning, and because of her we all die”’ 
(Sir. 25:24). Opinions differ as to whether there are or have been sinless men, who 
have to die only because of the common destiny of death brought about by Adam, 
or whether all men deserve death on account of their own sins (cf. for example Syr. 
Bar. 54:19: ““Adam is the cause of his own soul, and only his; but we have each 
become an Adam for ourselves’’. Further material in SB I 815 f.; III 227 ff.). 

(b) Where death is thus regarded not as the natural destiny of man, but as 
something brought upon him in the course of history, the way is open for reflection 
upon the possibility that God will overcome sin and death. Thus in Jewish apocalyp- 
tic we find the concept of a Kingdom of God at the end of time, in which sin has 
been conquered and death has lost its power. The hope of a resurrection, first found 
in Isa. 26:19 and Dan. 12:2, and then formulated with the help of Iranian ideas, 
further makes possible a faith that even for earlier generations death will be over- 
come by a divine act of new creation. The righteous will enter into eternal life, the 
unrighteous into eternal death (2 Esd. 7:31 ff.). The doctrine of — resurrection 
(art. anastasis OT) naturally remained a subject of controversy. The Pharisees 
defended it, and were opposed by the Sadducees. There were also differing 
opinions as to whether only Israelites will be resurrected, or also Gentiles, only the 
righteous or also the unrighteous (the latter to judgment). 

(c) Where the ancient Jewish view of death is maintained alongside these ideas 
of resurrection, the result can be pessimism. “‘For the fate of the sons of men and 
the fate of beasts is the same; as one dies, so dies the other. They all have the same 
breath, and man has no advantage over the beasts... all are from dust, and all 
turn to dust again” (Eccl. 3:19 f.). 

(d) There is also an increasing use of the language of death in a figurative sense. 
In Deut. 30:15 we already find it being said of the commandments and laws of 
Yahweh, ‘‘See, I have set before you this day life and good, death and evil” (cf. Jer. 
21:8). Death takes place whenever Israel, or (begininng with Ezek.) the individual 
Israelite, breaks away from God (Ezek. 18:21 ff., 31 f.). Here it is the breaking off 
of fellowship with God which is seen as death, just as its enjoyment is seen as —> 
life. 

(e) [Ed.] On the possible implications of life after death in Job 19:25 f. see H. H. 
Rowley, Job, 1970, 172 ff.: ““For I know that my Redeemer lives, and at last he will 
stand upon the earth; and after my skin has been thus destroyed, then without my 
flesh (mg. from my flesh, Heb. mibb*sari) I shall see God” (RSV). Although many 
commentators see this as Job’s faith in vindication in this life, Rowley is inclined 
to see in these words a hope for vindication after death in view of the fact that in 
the preceding verses Job sees no hope of vindication in the present life. 
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3. With the changes of spiritual emphasis which characterized the Hel. period, 
and the greater importance attached to man-centred categories, strongly dualistic 
ideas began to find their way into Judaism to a greater or lesser extent. 


(a) Thus the — soul came to be regarded as immortal (Wis. 3:4; 4:1; 15:3). It 
remains in heavenly places awaiting the resurrection (Eth.En. 102 ff.; 2 Esd. 7:88 ff.) 
except where the concept of resurrection is completely abandoned and an eternal, 
bodiless existence held to begin immediately after death (4 Macc. 16:13; 17:12). 


(b) Another effect of Gk. influence can be seen in the way that Jewish martyrs 
come to see their death as an heroic deed, so that the death of martyrs is extolled as 
glorious (4 Macc. 10:1) and virtuous (2 Macc. 6:31). 


(c) Philo described the body as an “evil and dead companion” of the soul, and 
so saw physical death, which separates the soul from the body, as an act of libera- 
tion (Leg. All., 1, 107). He sees two kinds of death in this world, adopting a Gk. 
idea in that he makes light of natural death and regards real death as the state 
where the body rules the soul and buries it under passions and evil things of every 
kind (Leg. All., 1, 105 ff.). 

(d) Josephus makes the Jewish commander Eleazar produce the usual Hel. argu- 
ments when he is encouraging the Jews in the fortress of Masada to choose death 
rather than surrender to the Romans. If it is impossible to live with honour, one 
ought to die bravely (War, 7, 341). The choice of a death so fine and free (War, 7, 
325 f.) leaves behind it admiration for such boldness (War, 7, 388). He who falls 
fighting for liberty must be regarded as fortunate (War, 7, 372). Moreover, death 
bestows upon the soul freedom from the evil of a mortal body — souls fettered to the 
body are in reality dead — and leads it into its native fields (War, 7, 341 ff.). For the 
soul possesses immortality (War, 7, 340). 


NT In the NT thanatos (death) is found about 120 times: in the gospels mostly with 

reference to the death of Jesus; in Paul mainly of human death. thanato6, kill, 
occurs 11 times in various parts of the NT; thnétos, mortal, 6 times, all in Paul. 
apothnésko, die is used 113 times in the NT (and thnésko 6 times). In the Synoptic 
Gospels it is rarely used of the death of Jesus. But in Paul, on the other hand, this 
use is frequent because of the pre-Pauline confessional formula, ‘‘Christ died for 
our sins” (1 Cor. 15:3; Rom. 5:8). synapothnésko, die together with someone, 
occurs in Mk. 14:31; 2 Cor. 7:3; 2 Tim. 2:11. Only in the last instance has it a 
christological reference. athanasia (immortality) is found 3 times. 1 Cor. 15:53 f. 
speaks of immortality being “‘put on” in an apocalyptic context. In 1 Tim. 6:16 God 
is described as the One to whom alone immortality belongs. 


1. The NT view of death is in direct continuity with the old Jewish view. The Hel. 
influences of intertestamental Judaism have had scarcely any effect. For the most 
part a consistent view is maintained. Whenever the term thnétos (mortal) occurs, it 
indicates that the mortality of man is taken as a self-evident fact. Man lives in the 
shadow of death (Matt. 4:16; Isa. 9:1 LXX). God, the source of all life, is the only 
one to whom immortality belongs (1 Tim. 6:16), whereas man has to live out his 
whole life in the fear of death (Heb. 2:15). As in Judaism death is always seen as the 
death of an individual, and the possibility of relativizing death by reference to the 
continuing life of a community is foreign to NT thought. 
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(a) This being the case, importance is naturally attached to the question of what 
causes death. The answer to this question is summed up by Paul in a pregnant 
statement: ‘““The wages of sin is death” (Rom. 6:23). On the basis of this view, the 
devil (~ Satan) can be regarded as the one who has power over death (Heb. 2:14), 
although, of course, it is God himself who can destroy both body and soul in hell 
(Matt. 10:28; Rev. 2:23). For the NT the question as to the cause of death is not a 
speculative one. Indeed, it is in connection with death that we are made most clearly 
aware that the NT is not interested in scientific problems. The question must be 
interpreted in the light of its answer. This way we can see that Paul does not reflect 
upon death as a biological phenomenon, but as a theological one, in the sense that 
in the universality of death, the universality of man’s guilt and need of redemption 
become evident. Where man turns his back upon God, “‘who gives life to the dead 
and calls into existence the things that do not exist’ (Rom. 4:17), he cuts himself 
off from the root of his life and becomes subject to death. The phenomenon of 
death reveals, on this interpretation, the objective state of man in his lifetime. 
Living by what is created, by natural things over which he exercises control, he 
has cut himself off from the source of true life and thus given himself up to worth- 
lessness. In his ‘‘progress”’ towards death man can catch sight of the basic condi- 
tion of his life. He lives as a sinner in death. Death is thus the power dominating 
his life, and to that extent a present reality. “‘Spiritual’’ death and “‘physical’’ death, 
inextricably bound up together, constitute the reality of a life in sin. This leads the 
sinner to cry: ‘““Who will deliver me from this body of death?’ (Rom. 7:24). In the 
same way the father of the prodigal son calls his son dead (> nekros, Lk. 15:24, 
32). In the Fourth Gospel death and life are also present realities of existence, 
depending on how man responds to Jesus as the divine crisis of his existence (Jn. 
5:24; 8:51; 11:25). He who cuts himself off from the church, in which the life- 
bringing word is proclaimed, is at the point of death (Rev. 3:2). 

(b) It is Paul who among the NT writers reflects most on the connection between 
the guilty state of man and his mortal destiny. After setting out in Rom. 1-4 a 
number of arguments to provide evidence that all men without distinction have 
fallen into sin and thus become subject to death, and that they are called to life in 
Christ, he goes on in Rom. 5:12—21 to develop these themes further with the help 
of — Adam—Christ typology. The life which has been brought about by Christ is 
made to form an analogy to the fact that ‘‘sin came into the world by one man, 
and death through sin’ (Rom. 5:12; cf. 1 Cor. 15:21 f.). Paul explains that death 
has spread to all men “‘because all have sinned’, thus guarding against the idea 
that death as a result of sin is simply a fate we have inherited. He underlines its 
active character, and the fact that death is a punishment for each man’s own sin 
(cf. G. Bornkamm, Aufsdtze, I, 84f.). This does not, however, alter the important 
statement that all men without exception are subject to sin and death. Hence, 
salvation and life, that is victory over death, are not to be expected as a result of 
man’s own efforts, but only through an act of God’s grace coming from outside 
man and appropriated by him. 

In his rebellion against God, man is always seeking to find life through his own 
—> works, and consequently whenever he avails himself of the law as a means of 
salvation, he only finds death. For Paul therefore — law, — sin and death are all 
on the same level. ““The sting of death is sin, and the strength of sin is the law” (1 
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Cor. 15:56). Accordingly, for the man who tries to find life on the basis of law, 
death becomes a present reality: ““When the commandment came sin revived and I 
died” (Rom. 7:9 f.). 

If death is regarded as the historical consequence of human sin, the “natural’’ 
association of human death with that of other living creatures raises the question 
why non-human living creatures are likewise subject to mortality. To this question 
Paul, in line with contemporary Judaism (Gen. R. 12:5), replies that the — “‘crea- 
tion’ has been subjected not by its own will, but as a result of human sin, to futility 
and impermanence. It now waits to be set free from death, together with the ‘‘chil- 
dren of God” (Rom. 8:19-—22). Thus Paul does not regard even death in the world 
of nature as a “‘natural’’ phenomenon. 

(c) From all that we have said it is evident that in the NT death is regarded not as 
a natural process, but as an historical event, indicating clearly the sinful condition 
of man. In this historical sense death is seen as a power which enslaves man in the 
course of this life (Heb. 2:15). Hence it appears sometimes in a quasi-personal form 
(Rev. 20:14). The possibility of removing the horror of death by means of intellec- 
tual insight concerning its inevitability, or through a heroic act of dying, is therefore 
excluded for NT thought. The effect of the latter means would be rather to intensify 
sin. For it would mean that a man was trying to earn salvation by his own effort 
even at the moment of dying, when death itself spells out a definitive condemnation 
of that whole attitude. 

2. Statements about the death of Jesus form the central point of the story of 
salvation in the NT (— Cross, art. stauros NT, 2). They are nearly always found in 
the NT in connection with statements about his — resurrection and the justification 
or new — life of those who believe. 

(a) Even in pre-Pauline confessions it is stated “‘that Christ died for our sins in 
accordance with the scriptures, that he was buried, that he was raised on the third 
day in accordance with the scriptures, and that he appeared” (1 Cor. 15:3 ff.), and 
that he ‘‘was put to death for our trespasses and raised for our justification’ (Rom. 
4:25). Jesus died our human death (Phil. 2:7 f.; Heb. 2:14), and he really died it, 
as the “‘buried”’ of the early confession indicates (1 Cor. 15:3 f.). This death is “‘for 
us’’, i.e. to our advantage (Rom. 5:6 ff.; 1 Thess. 5:10; Heb. 2:9 f.; Mk. 10:45), a 
teaching which is emphasized in various ways by statements about his resurrection 
and exaltation (e.g. 2 Cor. 5:14f.; 1 Pet. 3:18). His death overcomes the law (Rom. 
7:4; cf. Gal. 2:21), sin (2 Cor. 5:21; Col. 1:22; — Reconciliation), and our death 
(Rom. 5:9; 2 Tim. 1:10; Heb. 2:14 f.; Rev. 1:17 f.). It is to make manifest this vic- 
tory that the death of Jesus, the risen, present and coming One (1 Cor. 11:26; 2 
Cor. 5:14 ff.), is proclaimed, in order that his death may not have been in vain (Gal. 
2:21). 

(b) This gospel of victory over death is expressed in many different,kinds of 
language. A very early and widespread concept is that taken from Isa. 53, the 
concept of Jesus’ death as a propitiatory sacrifice (— Reconciliation, art. hilasko- 
mai), which removes the guilt of sin (Rom. 3:25 f., a pre-Pauline formula; 1 Cor. 
11:24 f., pre-Pauline eucharistic words; cf. also Eph. 1:7; 1 Pet. 1:18 f.). Here the 
OT ideas of the covenant sacrifice (Mk. 14:24; Heb. 13:20) and the passover 
sacrifice (1 Cor. 5:7) can also find a place. In addition we find the related concept 
of Christ’s death as a substitutionary sacrifice (2 Cor. 5:21). Frequent too is the 
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idea of ransom, a concept originating in the laws of slavery, but strongly metaphori- 
cal in its christological use (— Redemption, art. /ytron,; cf. Mk. 10:45; Gal. 3:13; 
2 Pet. 2:1). Another concept is that of the descent of the slain redeemer into Hades, 
there to defeat the devil and release from death the people in his power (Heb. 
2:14 f.; Rev. 1:17 f.; cf. 1 Pet. 3:19 f.; cf. J.N.D. Kelly, Early Christian Creeds, 
19722, 378-88). 

The difficulty of the language borrowed from the cultic and forensic spheres 
(propitiation, ransom, substitution) is that it expresses only deliverance from the 
burden of guilt in the past, and from future death as a punishment for the sins 
which brought that guilt. It does not give full expression to the idea of the present 
as the sphere of sin or of — righteousness, of death or life. 

(c) The Pauline literature therefore uses not only theological expressions drawn 
from the cultic and forensic sphere, but also the language of the mystery cults and 
gnosticism, since the categories provided by these religions allow the effect of the 
death of Jesus on human life to be expressed with particular clarity. ([Ed.] Dr. 
Schmithals has dealt with the question of gnosticism more fully in Gnosticism in 
Corinth, 1971, and Paul and the Gnostics, 1972. A contrary position which sees 
gnosticism as essentially post-Christian and therefore not decisive in the background 
has been argued by E. Yamauchi, Pre-Christian Gnosticism, 1973; cf. F. L. Cross, 
ed., The Jung Codex, 1955. See also the discussions in U. Bianchi, ed., Origins of 
Gnosticism, 1967. On the mystery religions see G. Wagner, Pauline Baptism and the 
Mystery Religions, 1967; — also art. Baptism.) The language of the mysteries is 
found especially in connection with the significance of — baptism: “Do you not 
know that all of us who have been baptized into Christ Jesus were baptized into 
his death? We were buried therefore with him by baptism into death...’ (Rom. 
6:3 f.). “To die with Christ’’ thus means to die to the world as the sphere of oppor- 
tunity for finding life (Gal. 6:14), or to the enslaving powers of the world (Col. 
2:20; —> Law), to the slavery of the law (Rom. 7:6), to life in sin (Rom. 6:6), or to 
living “for oneself” (2 Cor. 5:14 f.). Elsewhere there appears to be some relation to 
Gnostic language, with its assumption of a substantial unity of redeemer and re- 
deemed, e.g. in 2 Cor. 4:10: “‘always carrying in the body the death of Jesus, so that 
the life of Jesus may be manifested in our mortal flesh” (cf. also Col. 1:24). 

(d) John, in contrast to the Pauline and pre-Pauline tradition, lays emphasis not 
specifically on the death of Jesus, but on the whole event of his coming (— Come, 
art. erchomai) into this world of death. Jesus’ death on the — cross is the highest 
expression of the incarnation of the Logos (~ Word). At the same time, when seen 
as an exaltation, it is a divine token of the general victory over death (Jn. 12:33; 
18:32). 

(e) The ways in which the death of Jesus is described, in terms of the religious 
concepts of the period, indicate that the early Christians did not attach importance 
to it primarily as a biographical event. Jesus’ death is regarded neither as the death 
of a noble man and martyr for a good cause, nor as that of a political rebel or the 
victim of an error of justice. It is seen rather as a unique, fundamental event of 
salvation history, and is proclaimed as such (Rom. 6:10). 

The various statements of the NT concerning the death of Jesus have in common 
that they proclaim it as a death “‘for’’ (for us, Rom. 5:8; 1 Cor. 15:3; for many, 
Mk. 10:45; 14:24 par. in Matt. 26:28; Heb. 9:28; cf. Jn. 10:15; for you, 1 Cor. 
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11:24; cf. Lk. 22:19 f.). The intention here is to declare that God breaks the power 
of sin by identifying himself with man in the death of Jesus, unmasking the death- 
bringing power of the — law, ending its validity, and thus robbing death of its 
power. Since God seeks out man in the place where he is, namely death, and offers 
his own self as a basis for life, man is freed from compulsion to commit the primal 
sin of self-righteousness. He is acquitted (justification of the sinner), brought into a 
proper creaturely status (new creature), and given new life with Christ. 

3. In the teaching of the NT especial importance is accorded to this defeat of 
death (or of law, or sin), already accomplished through the death of Jesus, and to 
the corresponding promise of life already present. For this purpose particular use 
is made of statements taken from Gnosticism and the Mysteries. 

(a) Compare, for instance, the following statements from Pauline literature. ‘“‘The 
death he died he died to sin, once for all, but the life he lives he lives to God. So 
you also must consider yourselves dead to sin and alive to God in Christ Jesus”’ 
(Rom. 6:10 f.). “For I through the law died to the law, that I might live to God. 
I have been crucified with Christ; it is no longer I that live, but Christ who lives in 
me; and the life I now live...” (Gal 2:19 f.). “If with Christ you died to the ele- 
mental spirits of the universe, ... why do you submit to regulations?” (Col. 2:20). 

These passages are saying: where the “‘scandal’”’ of Christ’s death on the cross 
has been overcome, where a man has given up to death his “‘old”’ self, the “‘old 
man’, i.e. the desire or imagined obligation to find life independently by his own 
efforts, there Christ is experienced in the here and now as the power and wisdom 
of God (cf. 1 Cor. 1:23 f.). True life is the life which comes by God’s grace, and is 
free from the obligation to seek autonomously one’s own fulfilment. It begins with 
faith in Jesus Christ. | 

(b) John expresses the same concept in statements which are given particular 
emphasis: “Truly, truly, I say to you, if any one keeps my word, he will never taste 
death” (Jn. 8:51). “Truly, truly, I say to you, he who hears my word and believes 
him who sent me, has eternal life; he does not come into judgment, but has passed 
from death to life’ (Jn. 5:24). ““We know that we have passed out of death into 
life, because we love the brethren” (1 Jn. 3:14). Freedom from death, in the sense 
of a death-bringing obligation continually to justify oneself, gives to the man who 
knows that he has been accepted by God the freedom to give himself without 
reserve to his neighbour. 

(c) In the Synoptic Gospels the fact that death has already been defeated is 
demonstrated especially by the miracle stories, and in particular the raising of the 
dead. Faced with death, Jesus says: ‘“‘Do not fear, only believe’ (Mk. 5:36). He can 
therefore say to his disciples, ““Follow me, and leave the dead to bury their own 
dead” (Matt. 8:22). All these sayings are consistent in viewing freedom from sin 
as deliverance from the fate of death and the beginning of real life: to live by God’s 
grace is truly to live. 

(d) The defeat of death here and now for the Christian has a natural corollary 
in the final subjection of the unbeliever to death. For the apostle’s preaching is “‘to 
one a fragrance from death to death, to the other a fragrance from life to life’ (2 
Cor. 2:16). 

4. If by the death of Jesus the power of sin has been broken, and the Christian 
delivered from the vicious circle of sin and death, so that he already lives as a new 
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creature (2 Cor. 5:17), the fact that physical death continues to reign over man 
raises a question in view of the direct connection between sin and death. Although 
at the outset of NT thinking “spiritual” and “‘physical’’ death were not distinguished, 
since death in every sense had its origin in sin, reflection on the facts of human life 
resulted in a distinction being drawn. For the believer had been delivered from the 
power of sin and death (“‘as men who have been brought from death to life’’, Rom. 
6:13) and yet had to die. During the period when the end was expected at any time, 
this phenomenon could be overlooked. When it arose, various answers were given. 

(a) For Paul the phenomenon of physical death serves to guard against a sense of 
security with regard to judgment, and the dialectic of ‘“‘now already”’ and “‘not yet” 
is developed. For if the final defeat of death, as the ‘“‘last enemy’’, remains to be 
accomplished (1 Cor. 15:26), man is not yet removed from danger. He continues 
to be utterly dependent on the grace of God which never becomes a possession at 
his own disposal. Thus along with statements about present salvation — “‘Behold, 
now is the day of salvation” (1 Cor. 6:2) — we find future expectation. ‘‘As in Adam 
all die, so also in Christ shall all be made alive” (1 Cor. 15:22). The Christian has 
received the — Spirit as a pledge of eternal life, but he awaits as something future 
the redemption of his body (Rom. 8:23; 1 Cor. 15:53). The expectation of this 
future victory over death takes the concrete form of a belief in the resurrection of 
the dead, which according to Paul has already begun with the resurrection of Jesus 
from the dead (1 Cor. 15:12 ff.). The fact that physical death is to be expected 
means that hope in the God who gives life to the dead (Rom. 4:17) becomes an 
integral part of the faith (2 Cor. 5:1-10; Rom. 5:1—5). Not even the believer can 
become master of his life and of his death. The assurance that death has yet to be 
swallowed up in victory (1 Cor. 15:54 f.) therefore appears side by side with the 
believer’s song of triumph. ““Thanks to be to God, who gives us the victory through 
our Lord Jesus Christ’? (1 Cor. 15:57). 

This thought is developed at the christological level, where the Christian learns 
to regard his sufferings and death, through an act of faith, as suffering and dying 
with Christ. For him it is in the very experience of suffering and death that he finds 
fellowship with God, and thus also assurance of salvation and of eternal life (2 
Cor. 4:11 f.; Phil. 1:20; Rom. 8:36 ff.). In this sense Paul can regard death as sim- 
ply a laying aside of the mortal body. “‘For to me to live is Christ, and to die is gain”’ 
(Phil. 1:21). 

Luke develops this idea in a special way when he portrays the death of Jesus as 
an example of martyrdom, and describes the martyrdom of Stephen in terms 
modelled on the death of Jesus (Acts 7:54 ff.). His purpose here is to show to the 
martyrs of his own day a positive way of looking at the death they have to undergo, 
though he does so of course at the expense of a thoroughgoing theologia crucis. 

(b) For John the fact that the believer has to die is not a subject for extensive 
theological consideration. So radically does he emphasize the present tense of 
salvation, that even the connection between death and the traditional doctrine of 
judgment and resurrection disappears altogether (except for Jn. 5:28 f.). Since 
believers have passed through the judgment and already have eternal life, they will 
not die for all eternity (Jn. 10:28). Hence in Jn. 14:2 f. we read of being taken up 
into the “mansions” of the Father’s house by the returning Son — doubtless a 
reference to the death of believers. 
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(c) In the later writings of the NT, and even in the Synoptic Gospels, we do not 
find the same intensive concern with the dialectic of salvation and judgment, life 
and death, as we do in those of John and the earlier letters of Paul (cf. 2 Tim. 4:7 f.; 
Tit. 3:7f.; 2 Pet. 3:11 ff.). The emphasis on present experience of salvation be- 
comes progressively replaced in the later church by a strong moral interpretation of 
the Christian faith, with the result that physical death ceases to be a problem for the 
Christian. We must all die on account of our sins, only to find grace at the final 
judgment: “If we die with him, we shall also live with him” (2 Tim. 2:11). Since the 
believer will thus stand in the judgment and remain in eternal life, it is easy to 
understand how the concept arises which we find in Revelation, of a second death 
for those who are condemned. ‘He who conquers shall not be hurt by the second 
death” (Rev. 2:11; 20:13 f.). 

(d) At the same time the different traditions have in common the conviction that 
death does not separate the Christian from God, but rather leads him into fellow- 
ship with the suffering and dying Christ, and thus to the source and spring of all 
life. Thus Paul, especially, delimits the Christian view of death by insisting that on 
the one side Christian faith cannot go further than this in its teaching about death, 
but on the other that it must not be content with anything less. “‘Life or death or 
the present or the future, all are yours; and you are Christ’s; and Christ is God’s”’ 
(1 Cor. 3:22 f.). “If we live, we live to the Lord, and if we die, we die to the Lord; 
so then, whether we live or whether we die, we are the Lord’s” (Rom. 14:8). “For 
I am sure that neither death, nor life, nor angels, nor principalities, nor things 
present, nor things to come, nor powers, nor height, nor depth, nor anything else 
in all creation, will be able to separate us from the love of God in Christ Jesus our 
Lord” (Rom. 8:38; cf. Phil. 1:20; 1 Thess. 4:13 f.; Jn. 12:24-26; Rev. 14:13). 


W. Schmithals 


; Kabebow (katheudo), sleep; Koipdouai (koimaomai), 
| Kabevow | Ke 
sleep, fall asleep; Uzvoc (hypnos), sleep. 
cL 1. Whereas katheudo in cl. Gk. is used exclusively to mean sleep, the vb. 
koimao, derived from keimai, to lie, has as its basic meaning, to lull (oneself), 
to sink into sleep (Homer, //., 11, 241). Particularly in its mid. and pass. forms it 
can be used either of natural sleep, or (with or without an explanatory phrase), of 
dying. There is no clear evidence that it is used in the sexual sense, to sleep together 
with. 

2. hypnos (Indo-Germanic* supnos; Lat. sopor) is attested from Homer onwards in 
the sense of natural sleep which refreshes or overcomes man, causing him to forget 
the burdens of the day. However, the fact that in sleep we are inactive and the 
body appears to be lifeless causes philosophers and religious thinkers to draw 
certain conclusions. Inasmuch as life is identified with our waking consciousness in 
which we are involved with the world around us, sleep inevitably comes to be seen 
as useless, obstructive, degrading and animal-like (as early as Heraclitus, but 
particularly in Plato, e.g. Republic, 9, 571c; cf. also Epictetus, Dissertationes, 3, 22, 
95). The similarity between sleep and death led in mythology to the portrayal of 
Hypnos as the twin brother of the god Thanatos (Homer, J/., 16, 671 ff.). In early 
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medicine sleep was regarded as an intermediate, physical stage between life and 
death, the death of the body, not of the soul (cf. Aristotle, De somno et vigilia, 
p 453b 11 ff.). The euphemistic use of the expression in the sense of death hardly 
appears at all, however, before the 2nd cent. B.c. It is much more frequent alto- 
gether in the Ist and 2nd cent. a.p. (cf. the inscriptions collected by E. Peek, 
Griechische Grabgedichte, 1960). This shows the usage to be Hellenistic. 


oT 1. (a) In the LXX katheudo (36 instances) is used chiefly to render the Heb. 

sakab, to lie down (e.g. 1 Sam. 3:2 ff.). It denotes natural sleep, and is never 
used to mean to die. The same applies to the noun hypnos which generally stands 
for the Heb. sénda’, sleep, except for Jer. 51:39 (hypnon aidnion, eternal sleep), and 
Job 14:12, where the context (‘will not awake’’) makes it clear that the noun and the 
vb. derived from it, hypnod, refer to the state of death (cf. also Ps. 13:3, hypnoso eis 
thanaton, to fall asleep into death). There are some 80 instances of the vb. hypnoo, 
sleep. 

(b) The same cannot be said about the more frequently used vb. koimaomai 
(about 150 instances, again chiefly for the Heb. Sakab). The act. form is found only 
in Gen. 24:11 and 1 Ki. 17:19, and means to lay down, or make to lie down. 
Otherwise it is found only in the mid. (lie down, encamp, lie). Hence it comes to 
mean sleep (e.g. 1 Sam. 3:9, like katheudo). In the Pentateuch especially (koimao- 
mai meta, e.g. Gen. 19:32 ff.) it is used of sleeping together. In the later strands of 
the OT, especially in historical narrative, it acquired the meaning to die, in the 
sense of an honourable death, when used in the phrase ekoiméthé meta ton pateron 
autou, he slept with his fathers (36 instances in 2 Ki. and Chron., e.g. 2 Ki. 14:16 
22, 29; 15:7, 22, 38; 2 Cron. 26:2, 23). Hence it came also to be used in this sense 
without any explanatory phrase (Ezek. 32:19 ff.; Job 14:12; Isa. 43:17; 50:11). In 
earlier literature the word is used only occasionally in this sense (e.g. Gen. 47:30; 
Jdg. 5:27). 

2. Heb. Sakab, in the sense of to die, is frequently used by the Jewish Rabbis. But 
katheudo and hypnos are used even by Philo and Josephus of sleep in the physical 
sense only, except where they refer to knowledge and watchfulness. On the other 
hand, as early as Test.Iss. 9:9 the idea is found of an hypnos aidnios, eternal sleep, 
i.e. Sleep of death, from which the departed are to be awakened (cf. Test. Jud. 25:4, 
exhypnizo). This concept of the sleep of the dead (— Soul oT), the so-called inter- 
mediate state, finds further development especially in Jewish apocalyptic (e.g. 
Eth. Enoch 91:10; 92:3), and forms the background of NT teaching about death 
and resurrection. 


NT 1. The noun hypnos, sleep (only 5 instances in the NT), and the vb. katheudo, to 
sleep, always refer to the literal state of sleep (e.g. Matt. 1:24; Lk. 9:32; Jn. 11: 
13). However, in the scene in Gethsemane (Matt. 26:40; Mk. 14:37; Lk. 22:45) and 
in 1 Thess. 5:6 sleep has a negative connotation, in that it indicates a lack of watch- 
fulness. The vb. koimaomai, sleep, (only in mid. in the NT) has, on the other hand, 
in 15 out of 18 instances the meaning, to die. Only at Matt. 28:13; Lk. 22:45 and 
Acts 12:6 is it used in the lit. sense, to sleep. 
It is chiefly Paul who uses the vb. in the fig. sense, emphasizing as it does the close 
relationship which exists for the observer between a person asleep and one dead. 
Accordingly he generally uses participial forms to describe the dead. It is noticeable 
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that in 1 Thess. 4:13, 14, 15 and again in 1 Cor. 15:18, 20 these occur in connection 
with statements about the — resurrection or reawakening by Jesus of the dead. 
The same is true, both in grammar and in meaning, of Matt. 27:52. Since an ambi- 
valence of meaning between sleep and death is attested as early as Homer and also 
in the LXX, we should be careful not to exaggerate this connection. Nevertheless, 
the term is well suited to the purpose of identifying the person who is to be called 
to a new life with the one who has “‘fallen asleep” or died. 

In 1 Cor. 7:39; 15:6, 51 koimaomai is used as an exact equivalent of to die (cf. 
also Acts 7:60; 13:36; 2 Pet. 3:4 of “the fathers’’). John uses the ancient ambiguity 
of the vb. quite deliberately in Jn. 11:11—14, in the story of the raising of Lazarus, 
in order to show a misunderstanding on the part of the disciples. Jesus means that 
Lazarus has died, but the disciples understand him to mean a sleep which will 
bring healing. Perhaps here too the language is intended to draw attention to 
Jesus’ victory over the humanly invincible power of death. For him who overcomes 
these powers, thanatos is no more than hypnos. 

2. Only at 1 Thess. 5:10 is katheudo used in the sense of having died. At Matt. 
9:24 par., where it appears in contrast to apethanen, she is dead, it is used in the 
mouth of Jesus to indicate that for him the child’s state is not final and irrevocable. 

L. Coenen 


~vexpas | vex poc (nekros), dead, dead person; vex pda (nekrod), 
| put to death; véxpwaic (nekrosis), death, deadness. 
cL 1. From the root nek- with its basic meaning of trouble, misfortune (cf. Lat. 
nex, murder, death; neco, to kill; noceo, to harm) are derived both the poetic 
masc. nekys, dead person, corpse, and nekros, with the same meaning. As a noun 
it means a dead person, corpse (e.g. Homer, J/., 6, 71). From Pindar onwards it is 
found as an adj., dead. At first it is used only to refer to the dead bodies of humans 
or animals (Pindar, Fragments, 203), meaning that which is no longer animated by 
the psyché (— Soul), i.e. mere matter (Plotinus, 4, 7, 9). The vb. nekrod, to kill, put 
to death, more often used passively, to die, and the noun nekrdsis, meaning the 
process of dying or the state of being dead, are Hel. forms from the medical sphere. 
They indicate the mortification of a part of the body due to illness (Galen, 11, 265; 
18(1), 156). Later the terms were used to refer to frozen things in nature, a tree 
(Corpus Medicorum Graecorum, 1908 ff. V, 9, 1 p 31, 5); the earth (Plotinus, 5, 1, 2), 
and sometimes even actively of the effect of narcotics (Corpus Medicorum Grae- 
corum, V, 9, 1 p 115, 11). 

2. Whereas cl. Gk. literature throughout uses nekros in the lit. sense, Stoic 
writers use the word as an adj. especially in a fig. sense. They distinguish three 
criteria: (a) What is nekros is what is not controlled by the psyché, soul, or the 
nous, —> mind, or spirit, i.e. the world of the senses (cf. M. Ant., 12, 3, 2). (b) Also 
nekros is the physical part of man, i.e. his séma, —> body, which the nous has to 
drag around with itself, the part of man which he has in common with the zda, the 
animal world (—> Life), and which separates him from what is divine (cf. Epictetus, 
Dissertationes, 1, 3, 3; 2, 19, 27; M.Ant., 9, 24). (c) Finally nekros is also used to 
describe that which does not accord with one’s own standards of judgment, deter- 
mined by nous, e.g. false teachers or philosophers (e.g. Epictetus, Dissertationes, 
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1, 9, 19; 3, 23, 28). All three definitions are based on the assumption that nothing 
but the consciousness of the highest and most sublime in us (nous) is worthy of 
being described as alive. Hence, all that does not come under its control is 
dead. 


OT 1. In the LXX the Hel. verbal and substantival forms are not found at all. 

nekros, along with participles like tethnékos, dead, is attested about 60 times, 
mostly as a noun, but also as an adj. In 28 instances in the Wisdom literature, Tob., 
Jud. and Macc., there is no Heb. equivalent. But otherwise the word is predominantly 
used to render the Heb. participle mét, one who has died, a dead person. In Ezek. 
9:7; 11:6, 7 it renders halal, pierced, slain. Occasionally it stands for other words 
meaning a corpse. It is consistently used literally of people who are in the state of 
death (e.g. Abraham’s wife, Gen. 23:3 ff.; somata nekra, dead bodies or corpses, 
2 Ki. 19:35), whether still visible on earth, or already consigned to the realm of the 
dead (Deut. 18:11). The dead are buried (Tob. 2:8; 12:12). It is regarded as a 
terrible punishment if they are left uncovered, to be eaten by the beasts (Jer. 7:33; 
19:7; Deut. 28:26). In Num. 19:16 the particular nuance of nekros becomes evi- 
dent. It is here distinguished from the one who has just been slain, where it is the 
occurrence of death that has the prominence (as with tethnékds), and from the 
skeleton. In other words, nekros includes recognizable identity, but excludes anima- 
tion. The same chapter of the Mosaic law draws an absolute boundary between the 
sphere of death and that of life, which is also that of the cult and of God. He who 
comes directly or indirectly in contact with the dead is unclean, i.e. separated from 
Yahweh. The dead know and see nothing (Eccl. 9:5; Isa. 26:14; cf. Ps. 88:4 f.). 
God has no more dealings with them (Ps. 88:10). They do not praise God (Ps. 115: 
17). There is no hope for them (Ps. 143:3; Wis. 13:10), and so “a living dog is better 
than a dead lion” (Eccl. 9:4). All this marks off Israel’s religion sharply from the 
cult of the dead and the oracles of the dead which are so common in the surround- 
ing world. Not until the exile and afterwards do we find the beginnings of a hope of 
resurrection, arising from the experience of the suffering of the righteous. This 
hope at first takes the form of a confidence that even death cannot separate from 
Yahweh (cf. Isa. 26:19; Sir. 48:5; cf. also Ezek. 37:9). On the other hand, only in 
late literature influenced by Hellenism are idols characterized in a transferred sense 
as “dead” (Wis. 15:5). 

It is worth noting that in Heb. it is quite possible to combine mét with nepeS, 
soul, life. For nepes means the whole man, his total existence, and it is the whole 
man that dies. In the LXX, however, nekros is not combined with psyché, soul. By 
thus accommodating the Gk. concept of a permanent —> soul contrasted with a 
transient body (the soul does not die), the way was prepared for the later infiltration 
of the doctrine of the soul’s immortality. 

2. The Heb. literature of Qumran does not depart from the usage of the OT. In 
Rab. literature, on the other hand, a metaphorical use is occasionally found. The 
ungodly can be described as dead (SB I 489, on Matt. 8:22). In the Jewish Eighteen 
Benedictions mention is made of the God “who makes the dead (hammétim) to 
live’. Finally, Philo adopted the figurative usage of the Stoics, and with it the 
doctrine that the spiritual and intellectual is life, and that all that is subject to the 
senses is death. 
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NT 1. In the NT there are 130 instances of nekros (dead, a dead person), both as an 

adj. and as a noun. It is rather more frequent than elsewhere in Acts, Rom. and 
1 Cor. 15, and lacking altogether in the Johannine letters, 2 Thess., 2 Pet., Jude and 
2 Tim. The vb. nekrod, kill, is found only at Rom. 4:19, Col. 3:5, and Heb. 11:12, 
and the noun nekrosis, death, putting to death, deadness, only at Rom. 4:19 and 
2 Cor. 4:10. In Rom. 4:19 Paul makes use of these Hel. terms in order to indicate 
the ending of Abraham’s and Sarah’s capacity to beget children (cf. Heb. 11:12 and 
non-Biblical literature). In 2 Cor. 4:10 the nekrosis tou Iésou, the ‘‘dying of Jesus’’, 
which the apostle speaks of carrying about in his own body, is a reference to the 
symptoms of a loss of strength and suffering marked by death. It is, as it were, a 
(sacramental?) sharing in the passion of Christ which takes place in this life. Col. 
3:5, on the other hand, possibly takes up the language used by opponents who are 
advocating asceticism. It launches into an attack on this very thing in its outward 
form, interpreting the me/é, members, which are to be mortified as the passions 
which govern the body and its members. 

2. The NT use of nekros differs both from the normal Gk. usage and from that of 
the OT. In the NT the state of death is no longer a final state for man. It has to be 
viewed in the light of the resurrection of Jesus. This can be seen from statistics alone: 
in no less than 75 places nekros is the object of egeiro, to awaken, or anastasis, 
(— resurrection), or other cognate words. In addition to this, there are a number of 
similar combinations, such as with zdopoied, to make alive (— life; e.g. Rom. 4:17; 
Col. 2:13), and prototokos ek, — firstborn of (e.g. Col. 1:18; Rev. 1:5). 

(a) This association of terms gives expression to a set of doctrines underlying 
them. From the earliest Pauline epistles (1 Thess. 1:10) to the gospels (e.g. Matt. 
27:64; 28:7; Jn. 20:9; 21:14) and right through to later texts like Eph. 1:20, 2 
Tim. 2:8, and Rev. 1:5, the basis of Christian — proclamation lies in testimony 
to the fact that God raised Jesus from the dead (see especially the early chapters of 
Acts, e.g. 3:15; 4:10; 10:40 f.; 13:30, 34), that he is the “‘firstborn of the dead’’, 
and that he is alive (Rev. 2:8). This testimony is most extensively developed in 1 
Cor. 15:3 ff.: ““Now if Christ is preached as raised from the dead... .”’ 

(b) In the OT it was still necessary to say that God is “God not of the dead, but 
of the living” (see above oT 1). This boundary is still to be seen in the background 
of the Lukan question: ‘““Why do you seek the living among the dead?” (meta ton 
nekron, Lk. 24:5). When, however, the statement is taken up in the mouth of Jesus 
at Mk. 12:27 (par. Matt. 22:32; Lk. 20:38), it is put into the context of the expec- 
tation of and testimony to the general — resurrection. It is consequently changed in 
the light of the death and resurrection of Jesus. He is Lord (kyrieusé) both of the 
dead and of the living (Rom. 14:9), or, as Luke has it, “the one ordained by God 
to be judge of the living and the dead”’ (Acts 10:42; cf. 1 Pet. 4:5). Death is no 
longer a realm inaccessible to God and beyond the range of his power. It has been 
conquered by Jesus. The accounts in the gospels of Jesus raising the dead to life 
(Matt. 9:23 ff., par.; Lk. 7:11 ff., especially v. 15; Jn. 11; 12:1, 9) provide graphic 
backing for this assertion, and lead to the claiming of prophetic promises as the 
background of the fulfilment which has taken place in Christ (Matt. 11:5 par.; 
Lk. 7:22). Here the formulae of Isa. 35:5f. and 61:1 ff. are taken up, but are ex- 
tended by the addition of nekroi egeirontai, dead are raised up. Moreover, since 
the conquest of death is seen as a vital part of the Christ-event, it is natural that a 
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similar promise be applied (together with promises that the sick will recover and 
—> demons be cast out) to the disciples in Matt. 10:8 (cf. Mk. 16:17 ff.), and again 
that such a miracle be recorded, in the raising of a dead man by Paul (Acts 20: 9- 
12). 

Associated with the preaching of the resurrection of Jesus in the NT is that of the 
general resurrection (Rom. 4:17, 24; again especially 1 Cor. 15:12 ff.; Mk. 12:25 f. 
par.; Acts 23:6; Jn. 5:21, 25). This was already foreshadowed in Jewish expectation 
(cf. on this also the saying about John the Baptist, Mk. 6:14 par.). Precedence in 
this is accorded to those who have died believing in Christ (1 Cor. 15:23; 1 Thess. 
4:16; Rev. 14:13). 

3. There are only a few places where nekros occurs apart from this context in the 
lit. sense of corpse. Rev. 11:18; 20:5, 12 f. speak of the dead in the final — judg- 
ment. Matt. 8:22 and the par. Lk. 9:60 set the word in its lit. sense alongside a 
figurative usage. “‘Let the dead bury their dead”’ puts ‘“‘those who resist the call of 
Jesus ... on the same level as the dead’”’ (R. Bultmann, TDNT IV 893). For the true 
life is found only in following Christ. In Mk. 9:26 (the state of the epileptic boy) 
and Matt. 28:4 (the state of the guards) nekros is used with hos, like, in a simile. 
Thus strictly speaking the old, literal meaning is present only in Acts 5:10 (of 
Sapphira). 

4. (a) It is a different matter when we come to the fig. sense foreshadowed in the 
Stoic writers. In the parable of the Prodigal Son, Luke calls the one son ‘“‘dead’’ 
(Lk. 15:24, 32) in the sense that as far as the father is concerned he has left the 
number of the living. Paul uses the adj. in sacramental language concerning the 
doctrine of baptism at Rom. 6:11, 13, where he exhorts Christians to consider 
themselves nekrous men té hamartia, dead to sin, and to give themselves to God 
as “‘men who have been brought from death to life.’’ The same probably applies to 
Rom. 8:10, although the terminology seems dualistic. What we have here is not a 
pejorative declaration concerning the nothingness of the séma, body; for even the 
— spirit and — soul of man belong for Paul to the sphere of the sarx, flesh. The 
reference is rather to the fact that man in his independence, man loose from God, 
man without Christ, is subject to judgment and hence to death. This is shown clearly 
also by Eph. 2:1, 5 and Col. 2:13, where the state of being nekros is seen to be 
grounded in transgressions (paraptémasin; —> Sin). 

(b) Typical examples of the fig. use are found in the advanced reflection of Heb. 
and Jas. In Heb. 6:1; 9:14, erga (— works), i.e. the works-righteousness of man 
without Christ, are described as nekros, dead. Jas. 2:17, 26 goes a step further and 
characterizes even pistis (—> faith) as dead, if it does not result in outward manifesta- 
tions of life. Here erga (works) occurs again, but this time of course in a positive 
sense. Belief in the conquest of death makes it impossible to allow even the word 
itself any permanent place in its own right. L. Coenen 
—»> Adam, —> Destroy, — Heaven, —- Judgment, — Law, — Life, — Resurrection, 
—» Sin, and the attached bibliographies. 


(a). H. Balz, hypnos, TDNT VIII 545-56; F. F. Bruce, “Paul on Immortality”, SJT 24, 1971, 
457-72: R. Bultmann, thanatos, TDNT Ill 7-21; and nekros, TDNTIV 892-95; J. B. Burns, “The 
Mythology of Death in the Old Testament’, SJT 26, 1973, 327-40; O. Cullmann, Immortality 
of the Soul or Resurrection of the Dead, 1958; J. Denney, The Death of Christ, 1902; J. D. G. 
Dunn, “‘Paul’s Understanding of the Death of Jesus,” in R. Banks, ed., Reconciliation and Hope 
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(Leon Morris Festschrift), 1974, 125-41; R. Martin—Achard, From Death to Life: A Study of the 
Development of the Doctrine of the Resurrection in the Old Testament, 1960; J. D. McCaughey, 
‘‘The Death of Death (1 Cor. 15:26), in R. Banks, ed., Reconciliation and Hope (Leon Morris 
Festschrift), 1974, 246-61; A. Oepke, katheudé, TDNT \11 431-37; J. Owen, The Death of Death 
inthe Death of Christ, 1960 reprint, also in reprint of Owen’s Works, X, 1967; K. Rahner, On the 
Theology of Death, 1961; H. H. Rowley, ‘‘Death and Beyond,” The Faith of Israel, 1956, 150-76 ; 
E. Schmitt, ‘‘Death’’, EBT I 181-4; E. Schweizer, ‘‘Dying and Rising with Christ,’’ N7S 14, 1967- 
68, 1 ff.; R. L. Tannehill, Dying and Rising with Christ, BZNW 32, 1966. (See also Addenda, p.822.) 
(b). C. Barth, Die Errettung vom Tode in den individuellen Klage- und Dankliedern des Alten 
Testaments, 1947; H.-W. Bartsch, ““Die Bedeutung des Sterbens Jesu nach den Synoptikern,”’ 
ThZ 20, 1964, 87 ff.; E. Benz, Das Todesproblem in der stoischen Philosophie, 1929; E. Branden. 
burger, Adam und Christus, WMANT 7, 1962; G. Braumann, ‘‘Leidenskelch und Todestaufe (Mk- 
10, 38), ZNW S56, 1965, 178 ff.; J. Choron, Der Tod im abendlandischen Denken, 1967. H.Conzel- 
mann, E. Flesseman van Leer, E. Haenchen, E. Kasemann, E. Lohse, Zur Bedeutung des Todes 
Jesu, 1967; H. M. Feret, Das Mysterium des Todes, 1955; F. Hesse, S. Schulz and H. Engell and, 
‘““Tod und Totenreich,” EXKL III 1451 ff.; P. Hoffmann, Die Toten in Christus, NTAbh Neue Folge 
2, 1966; E. Jiingel, Tod, Themen der Theologie, 8, 1971; A. Kassing, ‘‘Der Tod im Leben des 
Christen nach dem Apostel Paulus,’ Pro Veritate, 1963, 7-21; J. Leipoldt, Der Tod bei Griechen 
und Juden, 1942; O. Michel, ‘“‘Jesu Lehre vom Todeschlaf,” ZNW 35, 1936, 285 ff.: G. Pfannmiiller, 
Tod, Jenseits und Unsterblichkeit in der Religion, Literatur und Philosophie der Griechen und 
Romer, 1953; G. Quell, Die Auffassung des Todes in Israel, 1925; E. Rohde, Psyche, Seelenkult und 
Unsterblichkeitsglaube der Griechen, (1893) 1925!°; J. Roloff, *“Anfange der soteriologischen 
Deutung des Todes Jesu (Mk. x. 45 und Lk. xxii. 27),” NTS 19, 1972-3, 38-64; F. Schneider, ‘‘Das 
Problem des Todes in der Biochemie,” Praktische Theologie 58, 1969, 174 ff.: J. Schreiner, ‘“Geburt 
und Tod in biblischer Sicht,’”’ Bul 7, 1966, 127 ff.; A. Schulz, Der Sinn des Todes im Alten Testa- 
ment, 1919; G. Schunack, Das hermeneutische Problem des Todes. Im Horizont von Romer 5 
untersucht, Hermeneutische Untersuchungen zur Theologie 7, 1967; E. Schweizer, “‘Die Mystik des 
Sterbens und Auferstehens mit Christus bei Paulus,” Ev7h 26, 1966, 239 ff.; and ‘‘Die Leiblichkeit 
des Menschen: Leben — Tod — Auferstehung,” Ev7h 29, 1969, 40 ff.; L. Wachter, Der Tod im 
Alten Testament, AzTh II, 8, 1967. 


Defile 
| ve) LLiaivw (miaino), defile; piagua (miasma); plag“dc 
ie (miasmos), defilement, pollution; @uiavtoc (amiantos), 


undefiled, pure. 


CL The basic meaning of miaino is to colour something by painting or staining it. 
In this sense the word is morally and aesthetically neutral. But from Homer on 
it is also used metaphorically for causing oneself or other people or places to be 
‘“stained’’, i.e. unclean, with defilement that needs deliberate ritual cleansing. And 
in a broader moral sense miaino is used for profaning religion and justice (Aeschy- 
lus), sullying one’s father’s fame (Euripides), and polluting one’s soul (Plato). 
miasma, meaning the defilement resulting, and miasmos, meaning the defiled state, 
have a corresponding range of physical, cultic and moral meaning, while amiantos 
signifies freedom from defilement in both the moral and the religious sense. 


oT In the LXX, miainéd frequently renders forms of tamé’, ‘‘defile’’, especially in 
ritual contexts in Lev., Num. and Ezek. In Lev. 13:3 the meaning of miaino 1s 
declarative, ‘‘to pronounce unclean.’ Since the OT does not contrast ritual and 
moral defilement, as modern scholarship tends to do, but rather assimilates the 
two, seeing both as contraventions of God’s revealed will, 1t 1s no surprise to find 
miaino used also of the defilement which moral and spiritual transgressions cause 
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(e.g. Isa. 47:6; Ezek. 14:11; Hos. 6:11(10)). Disregard for God’s law in general 
and sexual license in particular are highlighted as sources of defilement in this 
latter group of passages. In the canonical LXX miasma occurs three times, in the 
apocryphal books miasma is found four times, miasmos twice, and amiantos five 
times; and each word denotes defilement in both its ritual and its moral aspects, 
just as miaino does. 


NT In the NT miaino is used of the ritual uncleanness Jews feared from entering 

- Gentile premises (Jn. 18:28), and also of the moral defilement of mind, con- 
science and flesh (total psycho-physical being) which results from becoming a faith- 
less libertine (Tit. 1:15; Jude 8). Heb. 12:15 expresses the fear that one apostate 
will defile others, presumably by drawing them to follow his bad example. miasma 
comes only in the phrase ‘“‘pollutions of (i.e., incurred and communicated by) the 
(ungodly) world” (2 Pet. 2:20); miasmos appears only in 2 Pet. 2:10, in a phrase 
meaning either “‘in their foul lust’ or “‘in their lust for filthiness’, apparently 
referring to sexual and perhaps homosexual self-indulgence. amiantés is used to 
express the purity of Christ as High Priest (Heb. 7:27), of our heavenly inheritance 
(2 Pet. 1:4), of sexual relations within marriage (Heb. 13:4), and of practical re- 
ligion (Jas. 1:27); what it affirms in each of its applications is the absence of any- 
thing that would constitute guilt before God. 

The adj. koinos, in the sense of common or impure, ceremonially unclean, and the 
corresponding vb., koinoo, in the sense of to make common or impure, defile, pro- 
fane, desecrate, also occur in the NT. For koinos in the sense of common, communal, 
and other related words — Fellowship, art. koinonia. koinos, in the sense of unclean, 
occurs in Mk. 7:2, 5 (cf. koinod in Mk. 7:15, 18, 20, 23; Matt. 15:11, 18, 20) in the 
context of Jesus’ teaching that it is not dirt or anything external that defiles a man 
but the thoughts of the — heart. Likewise Paul declared: ‘“‘I know and am per- 
suaded in the Lord Jesus that nothing is unclean in itself; but it is unclean for any 
one who thinks it unclean” (Rom. 14:14). The vision to Peter in Acts 10 in which he 
was commanded to eat unclean creatures (koinos in 10:14, 28; 11:8; cf. 1 Macc. 
1:62; koinood, in the sense of consider or declare unclean, 10:15; 11:9) symbolized 
God’s acceptance of the Gentiles and their inclusion in the new — covenant. Paul 
was accused of defiling the temple by introducing Gentiles (Acts 10:28), although in 
fact he had refrained from giving offence in this way. koinos refers to defilement 
under the old covenant in Heb. 9:13. But Heb. 10:29 speaks of defiling or profaning 
the blood of the covenant, spurning the Son of God, and thus being worthy of 
greater punishment than under the old covenant. Rev. 21:27 takes up the concept 
and applies it in a moral sense, when it declares that, ‘‘nothing unclean shall enter”’ 
the new — Jerusalem, “‘nor any one who practises abomination or falsehood, but 
only those who are written in the Lamb’s book of life.’ (See further F. Hauck, 
TDNT III 789-97; C. E. Carlston, ‘‘The Things that Defile (Mk. 7:14) and the 
Law in Matthew and Mark’’, NTS 15, 1968-69, 75-96). J. I. Packer 


os Tac oe omer defile, befoul; wodAvapdc (molysmos), 


CL & OT The literal meaning of molyno is ‘“‘besmear, soil’’, as one does by applying 
mud or other filth. Metaphorically, it is used in ethical and religious contexts to 
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signify actions which demean and pollute oneself and/or others, especially in sexual 
matters. The noun molysmos has a comparable range of meaning. In the LXX 
rendering of the canonical OT, molyno occurs ten times (for eight different Heb. 
equivalents!), being used both literally, of dirtying feet and clothes (Gen. 37:31; 
Cant. 5:3; Isa. 59:3) and metaphorically, of causing defilement before God (Isa. 
~ 65:4; Jer. 23:11). molysmos occurs once, in a parallel metaphorical sense, in Jer. 
23:15. 


NT In the NT molyno is used in its metaphorical sense three times: in 1 Cor. 8:7, of 
of a weak conscience that is defiled, i.e. made to feel guilty, through doing things 
about which one had scruples; and in Rev. 3:4; 14:4, of not lapsing into unfaithful 
and disobedient ways, pictured in the first reference as dirtying one’s clothes and 
in the second as losing one’s virginity. molysmos appears once, in 2 Cor. 7:1, sig- 
nifying the moral and spiritual defilement that comes from embracing the pagan 
life-style. J. I. Packer 


F. Hauck, miaind, etc., and molynd, etc., TDNT IV 644 ff., 736 f.; R. C. Trench, Synonyms of the 
NT, 18809, 110 f. 


Demon, Air, Cast Out 

The article on daimoén should be compared with that on pneuma (-— Spirit), for it 
is concerned with spiritual, intermediary powers in personal form. Since in the NT 
it is used only of evil powers, it should be compared also with the article on diabolos 
(— Satan). It is examined here together with aér (air) and ekballo (cast out). For in 
the NT the air is normally the sphere of the demonic powers, and ekballé is theo- 
logically relevant only in connection with casting out demons. 


Gn p ay p (aér), air. 


CL & OT According to cl. concepts the aér, air, filled the space between the earth 

and the moon. The Greeks distinguished qualitatively between aér as the lower, 
impure air (vapour), and the upper, pure air, the ether. Since aér was the less pure 
element, it was the home of the spirits. This idea is already found in Pythagoras 
(c. 500 B.c.). Late Jud. also at times regarded the air as the home of the demons 
(SI. Enoch 31; Asc. Isa. 11:23). 


NT aér appears 7 times in the NT. It is used (a) for the space above us (Acts 22:23; 

1 Thess. 4:17; Rev. 16:17); (b) in idioms: beat the air (1 Cor. 9:26), speak into 
the air (1 Cor. 14:9); (c) in God’s eschatological judgments “‘the air’’ 1s also affec- 
ted. The smoke from the abyss (— Hell, art. abyssos, underworld) darkens both it 
and the sun (Rev. 9:12); one of the angels pours his bowl of wrath into the air 
(Rev. 16:17). 

Since the air fills the space between heaven and earth, it is the place where Christ 
meets the church at the parousia. The church is caught up to meet Christ in the air 
(1 Thess. 4:17). Satan is the evil spirit who rules in the air (Eph. 2:2; cf. 6:12) and 
is at work in the godless. Contemporary Jewish concepts are here brought into 
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relationship. The organized evil spirits are under a ruler, a concept modelled on the 
angels (or lords) of the darkness found in the Qumran writings, from which it may 


have been derived (—> daimdn; — Satan, art. diabolos). H. Bietenhard 
“aga | Oaiu@y (daimén), demon; daludviov (daimonion), demon, 
| QLLOVIOV i ae ti ; Ne eae 

evil spirit; deic1daipovia (deisidaimonia), reverence for 


the divinity, religion, superstition; deicidai@v (deisidaim6én), superstitious, 
religious; dalpoviCopai (daimonizomai), be possessed by a demon. 


CL daimon is derived from daiomai, divide, apportion. It may be connected with the 
idea of the god of the dead as the divider of corpses. It denotes superhuman 
power, god, goddess, destiny, and demon. 

In Gk. popular belief the world was full of demons, beings between gods and 
men which could be appeased or controlled by magic, spells and incantations. They 
were first of all spirits of the dead, especially the unburied (an animistic concept), 
then ghosts which could appear in varying forms especially at night. There is no 
essential difference between —> gods and demons. The latter lived in the air near 
the earth. The work of demons could be seen in the disasters and miseries of human 
fate. Through natural catastrophes they shook the cosmos. Above all they made 
men sick or mad. 

Gk. philosophy was not able to free itself completely from this belief. The world 
was not a system of abstract forces, but was filled with demons. Offensive myths 
about the gods were explained away or opposed by using the idea of demon. The 
problem of divine providence was also approached from this standpoint. In Homer’s 
Il., daimon is still sometimes used for the gods, but in the Od., this was avoided so 
as not to place them on the same level as lower spirits. In Hesiod during the golden 
age men became demons after death. As Zeus’ representatives they watched over 
human behaviour, apportioning rewards and punishments at his command. For 
Empedocles the daimon was a separate spiritual being, not the psyché which accom- 
panied a man from birth. Socrates’ daimonion, his “‘good spirit”’, had the same charac- 
teristics. It dissuaded, but never advised him (Plato, Apology, 31c, 8 ff.). daimén was 
even equated with the hégemonikon (the authoritative part of the soul, the reason) 
of the Stoics. In later systems (Neoplatonism, Porphyry) whole hierarchies and 
courses of demons were drawn up. The demons were mediators between gods and 
men. Sometimes they supervised men. They could also be considered as one of the 
stages leading from deity to matter. 

daimonion is the adj. of daimon, and is used as a noun as the “‘divine’’. It expresses 
that which lies outside “Shuman capacity and is thus to be attributed to the interven- 
tion of higher powers” (W. Foerster, TDNT II 8). In popular belief daimonion was 
used as a diminutive of daimon. 

Philo and Josephus stood entirely in the Gk. tradition. Philo considered that 
—> angels and demons were of the same nature, but angels kept their distance from 
the earth and were used by God as messengers. Josephus used daimonia especially 
for evil spirits. 


or 1. Traces of the general popular belief are also to be found in the OT (1 Sam. 
28:13; Isa. 8:19). Necromancy was forbidden in Israel (Deut. 18:11; Lev. 19:31; 
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1 Sam. 28:36), as were sacrifices to evil spirits (Lev. 17:7). Demonic beings are 
called the §*‘irim (satyrs, demons, BDB), sédim (demons), /ilit (lilith) and ‘4za’zél 
(Azazel) (Isa. 13:21; 34:14; Deut. 32:17; Lev. 16:8, 10, 26; Eth. En. 6:6 onwards). 
Demons are mentioned in connection with Israel’s idolatry. It may be that heathen 
gods were mockingly called demons (Deut. 32:17; 2 Chr. 11:15; Ps. 106:37). 

The general trend in the OT is to exclude belief in demons. An example is the 
way in which sun, moon and stars in Gen. | are simply called “luminaries”, while 
the surrounding nations looked on them as demons and feared and honoured 
them. Another example is the manner in which calamities and evil are attributed 
to God (1 Sam. 16:14; 2 Sam. 24:1; — Satan). The mediators between God and 
man are not demons, but the — angel of Yahweh. The Israelite may not turn to 
any power other than Yahweh. Above all he had to keep himself from — magic. 

In the LXX daimoén occurs only in Isa. 65:11. daimonion is found 19 times, 9 
times in Tob., twice in Bar. Psa. 96:5 is important: all the gods of the peoples are 
daimonia (cf. Deut. 32:17; Psa. 106:37; Isa. 65:3; Bar. 4:7). Heb. séd is rendered 
by daimonion, as is sé‘ir in Isa. 13:21 and 34:14. The concept in Tob. 6:7, 13 f. is 
late. It holds that an evil spirit, hostile to a man, can gain power over him and kill 
him (but cf. Exod. 4:24 ff.). The LXX’s use of daimonia, rather than daimon, 
influenced Josephus and the NT, where the evil spirits of popular belief are so 
named. 

2. Judaism. (a) Rab. Jud. abandoned the strict reserve of OT piety. Belief in 
demons became widespread, though the Jews never felt themselves as strongly 
threatened by them as did their neighbours. The scribes also were steeped in belief 
in demons. They had many names for them; sédim, powerful ones, lords, demons; 
mazzigim, harmers; m*habb‘lim, destroyers; p*ga‘im, attackers; s*‘irim, satyrs; 
riiah ra‘Gh, evil spirit; rtiah, spirit. In the earlier period it was believed that demons 
were the result of sexual relations between fallen angels and women. This thought is 
sometimes attributed to Gen. 6:1-4. Others thought that some of the generation of 
the Tower of Babel were turned into demons, or that they were the result of sexual 
relations between Adam and Eve and female or male spirits, or that they were a 
special creation by God. 

The demons are spirits, but they have bodily organs such as wings. They need 
food and drink. They can propagate themselves and appear in human or other 
forms. They are innumerable and fill the world. They are led by Ashmedai, a 
figure borrowed from the Parsees who has lesser leaders under him. The demons 
have access to heaven, where they can discover God’s counsels. They live both on 
the earth and in the air, preferably in deserts, ruins and impure places, especially 
cemeteries. Though they belong to Satan’s kingdom, God gives them authority to 
inflict the punishments imposed on sinners. Their power began in the time of 
Enosh (Gen. 4:26) and will end in the days of the Messiah. Their main goal is to 
lead men into sin. They can also kill. They are the cause of some, but not all, 
diseases. God and the holy — angels, God’s word, the keeping of commandments, 
amulets, and exorcisms protect men against against them. Traditionally Solomon 
was the controller of the demons. Among the people, including some rabbis, there 
was much magic. In contrast to the Gk. world, the demons were not intermediate 
stages between God and man, nor were they the spirits of the dead. A clear distinc- 
tion was drawn between angels and demons. 
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(b) Pseudepigrapha. The commonest name for the demons is ‘“‘spirit’’ (unclean, 
evil). Gen. 6:14 is important as giving the origin of demons. They are sometimes 
called Satan’s angels. They lead astray to magic, idolatry, war, conflict and blood- 
shed (cf. Jas. 3:15). They also tempt men to penetrate into hidden secrets. Eth. 
Enoch 8:1 attributes the gains of culture to them. The heathen worship them (Eth. 
Enoch 99:7; Jub. 1:11; 22:17). Fallen angels generate giants who lead men astray 
(Eth. Enoch 7:2 ff.; Jub. 5:1). The angels are already kept incarcerated for judg- 
ment. Unclean demons led the descendants of Noah astray (Jub. 7:27; 10:1 ff.). They 
are bound at the place of condemnation, but a remnant is at the disposal of Mas- 
tema, “‘the Lord of the Spirits’, so that he can lead men astray and harm them. 

(c) Qumran. The Qumran documents present a cosmological dualism mitigated 
by monotheism. Two spirits are subordinate to God: Michael, the spirit (angel) of 
light, and Belial (— Satan), the spirit (angel) of darkness (cf. 1QS 1:18; 3:17-25; 
4:1, 9-11; 1QM 13:11 f.). 1QS 4:9-11 gives a list of the vices of the spirit of dark- 
ness, which also applies to the characters of those who belong to his “‘lot’’. ‘“‘Angels 
of destruction” (1QS 4:12) serve under the evil spirit and execute God’s temporal 
and eternal judgments on evil-doers. Belial seeks to cause evil-doing and create 
guilt (1QM 13:11 ff.). His angels walk according to the laws of darkness. In these 
writings we find the concept of a prince of evil, controlling a kingdom of evil spirits. 
This was probably developed under the influence of Parseeism. In the Qumran 
community’s rites both at men’s entry into the covenant and at the covenant re- 
newal ceremonies, the Levites had to recite the transgressions of Israel under the 
lordship of Belial (1QS 1:23) and to curse all ‘‘men of the lot of Belial” solemnly 
(1QS 2:4 ff.). A man is not freed from responsibility, because he belongs to the lot 
of Belial. In the final, eschatological battle Belial and his angels fight alongside the 
enemies of the “sons of light” (1QM 1:10f., 13-15). After the fight a curse is 
pronounced against Belial and his angels (1QM 13:1-5S). 

In the night after Pharaoh had taken Sarah (Gen. 12:15 ff.) God sent a destruc- 
tive spirit who did all kinds of harm in the palace. Only the prayer of Abraham was 
effective against him (1QGenAp 20:16 ff., 28 f.). 


NT In the NT daimon occurs only in Matt. 8:31 in the plur. Otherwise we always 
find daimonion (63 times) or pneuma (— spirit). On phantasima, apparition, 
ghost, —> Revelation, art. epiphaneia NT 5 (e). Angels and demons appear as oppo- 
sites. The fear of demons disappears because of faith in the triumph of Jesus Christ. 
Since dealings with demons lie behind sorcery (— Magic), it is rejected (Gal. 
5:20; Rev. 9:20f.; 18:23; 21:8; 22:15). Heathen worship brings men into 
contact with demons (1 Cor. 10:20f.), for demons stand. behind paganism in 
general (Rev. 9:20). They will be specially active in this sphere in the last times 
(1 Tim. 4:1; Rev. 16:13 f.). Demons are active today (Eph. 6:12), and teach their 
wisdom (Jas. 3:15). Hence it is important to discern the spirits (1 Jn. 4:1; 1 Cor. 
12:10). The demonic powers are destined for judgment (Matt. 25:41; 8:29). The 
idea of the demons being chained and kept for judgment which appears in the 
Pseudepigrapha is found in 2 Pet. 2:4 and Jude 6. 


Demons are subordinate to — Satan, and are his angels (Eph. 2:2; Mk. 3:20 ff., 
the prince of the demons). They have power to do evil. Above all they cause illness. 
In Lk. 13:11, 16 the woman who had “a spirit of infirmity”’ had been bound by 
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Satan (cf. Acts 10:38; 2 Cor. 12:7). But not all illness is attributed to them. In the 
gospels we find demon-possessed persons whose personality had been eliminated by 
the evil spirits who spoke out of them (Mk. 5:5 ff.). Because the kingdom of God 
was present in Jesus, he broke the power of the demons (Matt. 12:28) through his 
word of command (— ekballé). Demons have more than human knowledge. They 
knew Jesus and their own fate (Matt. 8:29; Jas. 2:19). The reproach was made 
against Jesus himself that he had a demon (Jn. 7:20; 8:48 f., 52; 10:20 f.). This 
was the most complete rejection of Jesus because of its religious motivation. Had 
it been true, no one would have been justified in listening to him. In his answer 
Jesus claimed that he honoured the Father (Jn. 8:49). 

deisidaimonia is compounded of deidd, to be afraid, and daimén, and means 
reverence for the gods, fear of God, superstition, religion. In the NT it is found 
only in Acts 25:19, where it means religion (so NEB; RSV “‘superstition”’). Festus 
told Agrippa and Bernice that the Jews had certain disputes about their deisidai- 
monia and a certain Jesus. 

deisidaimon, reverent before gods or God, superstitious, religious, is found only 
in Acts 17:22. Paul addressed the Athenians as being especially religious. This 
agrees with other writers who said the same about them. 

daimonizomai, “‘be possessed by a demon” is found 7 times in Matt., 4 times in 
Mk., once each in Lk. and Jn. H. Bietenhard 


| éxPaddw 


CL & OT ekballd is used in secular Gk. and in the LXX (in the latter some 50 times). 

It has the sense of drive out: Gen. 3:24, of man from Eden; Lev. 21:7, lit. ““driven 
away from her husband” hence divorce; Jdg. 6:9 (for garas) and Exod. 34:24 (for 
yaras) for forcible throwing out, rejection and driving out of enemies, demons and 
similarly unwelcome beings from a house. Not until the Ist and 2nd cent. A.D. is it 
used in the favourable sense of sending out. 





Ex Baddow (ekballd), drive out, expel, send out, take out. 


NT The 81 cases in the NT illustrate the whole gamut of its range of meanings. The 

slave-wife is cast out (Gal. 4:30; cf. Gen. 21:10). A disciple of Jesus is cast out 
of synagogue fellowship (Jn. 9:34 f.). The name of Christ (i.e. the Christian) is 
despised (Lk. 6:22). While Jesus rejects no one who comes to him (Jn. 6:37), 
Diotrephes excludes Christians from the church (3 Jn. 10). The taking out of a 
splinter (Matt. 7:4) and the removal of an eye (Mk. 9:47) still imply the use of 
force. But other passages like Mk. 1:12 (where the Spirit “drives’’ Jesus into the 
wilderness) and Jn. 10:4 (the shepherd ‘“‘drives” the sheep out) show the transition 
to the positive sense of sending out reapers (Matt. 9:38 par.), sending away (Acts 
16:37, “smuggle out’? NEB; Jas. 2:25), leaving out (Rev. 11:2), and bringing out, 
distributing (Matt. 12:35; 13:52; Lk. 10:35). 

The word has a theological bearing only in connection with casting out demons 
(cf. Matt. 7:22; 8:16 par.; 9:34; 12:26f.; 17:19 par.; Lk. 13:32). Jesus and the pri- 
mitive church shared the conceptions of their contemporaries about demons (— 
daimonion). But while the pagans and Jews of the contemporary world environ- 
ment tried to drive out the demons by magic, exorcisms and other magical practices, 
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Jesus needed only his word of command (Matt. 8:16). The driving out of the 
demons was as much an accompaniment of his proclamation as were his 
acts of healing (Mk. 1:39). Because Jesus with the authority of God showed him- 
self the stronger (Mk. 1:24 par.), the demon had to yield to him and bow to his 
power. In his majesty Jesus also gave his disciples authority to cast out demons 
(Matt. 10:1, 8). His dominion over these powers was a sign that the kingdom of 
God had come in his person (Matt. 12:22-28). H.. Bietenhard 
—> Accuser, — Magic, — Satan 


(a). Arndt, 19 f., 168 f.; K. Barth, CD III, 2, 519-31; B. J. Bamberger, Fallen Angels, 1952; G. A. 
Barton, ‘‘Demons and Spirits (Hebrew),” ERE IV 594 ff.; H.-W. Bartsch, ed., Kerygma and Myth, 
I, 1953; II, 1962; G. B. Caird, Principalities and Powers: A Study in Pauline Theology, 1956; S. 
Eitrem, Some Notes on the Demonology in the New Testament, 1950; W. Foerster, aér, TDNT I 
165 f.; and daimén, TDNT II 1-20; F. Hauck, ballé etc., TDNT I 526-29; E. Langton, The Essen- 
tials of Demonology: A Study of Jewish and Christian Doctrine — Its Origin and Development, 1949; 
R. Leivestad, Christ the Conqueror: Ideas of Conflict and Victory in the New Testament, 1954; H. 
Loewe, ‘“‘Demons and Spirits (Jewish), ERE IV 612 ff.; J. Michl, ‘‘Demon’’, EBT I 191-96; G. 
H. C. Macgregor, ‘‘Principalities and Powers: the Cosmic Background to St. Paul’s Thought,” 
NTS 1, 1954-55, 17-28; W. Manson, ‘‘Principalities and Powers: the Spiritual Background of 
the Work of Jesus in the Synoptic Gospels,” Bulletin of the Studiorum Novi Testamenti Societas, 
1952; M. Prager, ‘‘Possession by evil spirits,’’ EBT II 669 ff.; H. Schlier, Principalities and Powers, 
1961; M. F. Unger, Biblical Demonology: A Study of the Spiritual Forces behind the present World 
Unrest, 1952. 

(b). F. Andres, ‘‘Daemon,”’ Pauly-Wissowa Supplement III 267 ff.; O. B6cher, Damonenfurcht und 
Damonenabwehr, 1970 (extensive bibliography); E. Dhorme, ‘“‘La démonologie biblique,” 'Hom- 
mage W. Fischer, 1960, 46-54; M. Dibelius, Die Geisterwelt im Glauben des Paulus, 1909; A. 
Dupont-Sommer, “‘L’Instruction sur les deux Esprits dans le ‘Manuel de Discipline’ ”’, Revue de 
l’ Histoire des Religions 142, 1952, 5-35; G. Gloege, ‘“‘Damonen,”’ RGG? II 2 ff.; H. W. M. de Jong, 
Demonische ziekten in Babylon en Bijbel, 1959; H. Kaupel, Die Damonenim Alten Testament, 1930; 
B. Noack, Satanas und Soteria: Untersuchungen zur neutestamentlichen Damonologie, 1948; F. 
Notscher, ‘‘Geist und Geister in den Texten von Qumran,” Mélanges bibliques A. Robert, 1957, 
305-15; B. Otzen, “‘Die neugefundenen Sektenschriften und die Testamente der zwolf Patriarchen’”’ 
StTh 7, 1953-54, 125-57; E. von Petersdorff, Damonologie, 1, Damonen im Weltplan, 1956; J. 
Samain, “‘L’Accusation de Magie contre le Christ dans les Evangiles,” Ephemerides Theologicae 
Lovanienses 15, 1938, 449-90; J. Smit, De daemoniacis in historia evangelica, 1913; H. Wohlstein, 
‘Zu den altisraelitischen Vorstellungen von Toten- und Ahnengeistern,” BZ 5, 1961, 30-38; M. 
Ziegler, Engel und Damonen im Lichte der Bibel, 1957. 


Deny 

| pera? apvéopial (arneomai), refuse, deny, dispute, disown, 
_apvéopar disregard; azapvéouial (aparneomai), deny, disown, 
renounce. 


CL The primary meaning of arneomai (Homer) is to deny. In the context of a 

demand or challenge the denial becomes definite: to refuse, reject, decline 
(Hesiod, Works and Days, 408; Demosthenes, 18, 282). The opposite is didonai, 
to grant, give (e.g. Hdt., 3, 1, 2). With reference to a matter needing clarification, 
or to a question, arneomai means to dispute, contest, gainsay (Thuc. 6, 60). The 
opposite is homologed, to agree, assent to (e.g. Hdt., 2:81; — Lie, art. pseudomai.). 
In Hel. literature (e.g. Appian, Bella Civilia, 2, 39) and especially thé NT arneomai 
has the further meaning of disown, renounce. It is in this sense that the originally 
intensive form aparneomai is mostly used in the NT. 


454 


DENY 


oT Only in Gen. 18:15 does arneomai in the LXX have a Heb. equivalent: kahas 
dispute, deny. aparneomai occurs only at Isa. 31:7, where it stands for md’as, 
reject. This is not to say that the concept which arneomai expresses is not present 
in the OT. But in the LXX kaha is mostly rendered by pseudomai, lie, and ma’as 
usually by exouthened, despise, reject. In the few places in later Jewish literature 
where arneomai occurs, it has the sense of refuse (Wis. 12:27; 16:16; 17:10), and 
renounce (4 Macc. 8:7; 10:15). Rab. texts speak of rejecting (kdpar)) the com- 
mandments (Shabbath 116a) or God (Sanhedrin 102b; cf. SB I 585, II 518). 


NT 1. In the NT arneomai (32 times) is found chiefly in the gospels and Acts, and 

occasionally in the Pastorals, 1 and 2 Pet., and Rev. aparneomai (12 times) is 
found only in the synoptic gospels. In addition to the senses of refuse (e.g. Heb. 
11:24) and deny (Jn. 1:20), the vb. has the specific sense of disown in relation to 
Jesus Christ. 

2. Denial and rejection of Jesus Christ can be the result of ignorance (Acts 3:13 f., 
cf. 17). Generally, however, arneomai means to fall back from a previous relation- 
ship with him into unfaithfulness. This is the meaning of the denial of Peter (Mk. 
14:30, 68, 70). The opposite to this denial is “to hold fast” (Rev. 2:13), or ‘‘to be 
faithful’’ (2:10). Used absolutely, arneomai can mean to abandon fellowship with 
the Lord (2 Tim. 2:12). Instead of the person of Jesus (2 Pet. 2:1; 1 Jn. 2:22 f.; 
Jude 4), it can be his name (Rev. 3:8) or faith in him (Rev. 2:13) that is denied. 

(a) Denial of Jesus is not only a matter of the lips; it is failure in discipleship. 
The above verses in Rey. show that in the situation of suffering there is particular 
danger of denying the Lord (cf. also the contrast between denying and dying, or 
suffering with, Christ, 2 Tim. 2:11 f.). The motive for denial is usually fear of men, 
anxiety about what others will think, or the thought that to confess faith in the one 
who was crucified may mean suffering ridicule and persecution. 

(b) According to | Jn. 2:22, denial consists of disputing that the earthly Jesus is 
the Messiah. Here an attack is being made on (gnostic?) teaching, which would 
distinguish the true, spiritual redeemer from the one who has come in the flesh. 
That would be to separate Jesus from God (v. 23), and to set oneself in opposition 
to him and hence to God. 

3. Denial of Christ is also present where the claims of one’s neighbour go unre- 
cognized and unfulfilled (1 Tim. 5:8; 2 Tim. 3:5; Jude 4). Such a denial of God 
on man’s part can only be met by a denial of man on God’s part (Lk. 12:9; 2 Tim. 
2:12). For denial is a rejection of God’s offer of salvation and a conscious renuncia- 
tion of the grace which has appeared. The only apparent contradiction to this is in 
2 Tim. 2:13. In contrast to v. 12, we read here: “‘He cannot deny himself,” i.e. he 
remains true to his own nature. He holds fast to his commission and his claim, in 
spite of our faithlessness. 

4. To follow him who ‘‘emptied himself” (Phil. 2:7) implies “‘to deny oneself” 
and ‘‘to take up one’s cross” (Matt. 16:24; Mk. 8:34; Lk. 9:23). If we interpret 
this in the light of Peter’s denial (“I do not know the man” Matt. 26:70; 72, 74; 
Mk. 14:68, 70 ff.; Lk. 22:57 ff.; Jn. 18:25 ff.), this means to say no to one’s self 
and to surrender oneself totally. It may be that the thought here is on the necessity, 
if circumstances demand, of dying a martyr’s death. But the connection with Paul’s 
remarks about “‘being buried with Christ’ (Rom. 6:4 f.) and being crucified with 
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Christ so that Christ lives in him (Gal. 2:20), should not be overlooked. “‘To deny 
oneself”? is not therefore a legalistic demand, but the way forward into life ‘‘in 
Christ.”’ H.-G. Link, E. Tiedtke 


(a). O. Cullmann, Peter: Disciple — Apostle - Martyr, 19627; M. Goguel, ‘“‘Did Peter Deny his 
Lord?” ATR 25, 1932, 1-27; R. Koch, “‘Self-Denial,” EBT III 833-39; G. W. H. Lampe, ‘“‘St. 
Peter’s Denial’, BJRL 55, 1972-73, 346-68; H. Riesenfeld, ‘“The Meaning of the Verb arneisthai,” 
Coniectanea Neotestamentica 11, 1947, 207-19; H. Schlier, arneomai, TDNT I 469 ff.; M. Wilcox, 
“The Denial-Sequence in Mark xiv. 26-31, 66-72,” NTS 17, 1970-71, 426-36. 

(b). E. Dinkler, “Jesu Wort vom Kreuztragen,”’ Neutestamentliche Studien fiir Rudolf Bultmann, 
1954, 110-29; A. Fridrichsen, “Sich selbst verleugnen,” Coniectanea Neotestamentica 2, 1936, 1-8; 
6, 1942, 94 ff.; Sv. exeg. Arsbok, 5, 1940, 158-62; G. Klein, ““Die Verleugnung des Petrus — eine 
traditionsgeschichtliche Untersuchung,”’ Z7K 58, 1961, 285 ff. (= Rekonstruktion und Interpretation, 
BEyTh 50, 1969, 49 ff.); J. Lebreton, ‘‘La doctrine du renoncement dans le Nouveau Testament,”’ 
Nouvelle Revue Théologique, 65, 1938, 385-412; and ‘“‘Le Renoncement,” Lumen Christi, 1947, 
171-96; E. Linnemann, ‘“‘Die Verleugnung des Petrus,’”’ Z7K 63, 1966, 1 ff. (= Studien zur Passions- 
geschichte, FRLANT 102, 1970, 70 ff.). 


Desire, Lust, Pleasure 

A whole range of words — desire, longing, greed, craving, lust —expresses man’s inner 
striving for an objective which may be a person, a thing or an experience. They also 
indicate the sort of action that may follow. The same is found in Gk. The most 
important word is epithymia (desire, lust). hédoné (pleasure) which is familiar in 
ordinary speech and especially in philosophy is less important. orexis (desire) and 
epipotheo (long for, desire) are little used, the latter being somewhat commoner. 


| éiGouia rit alagee (epithymia), desire, lust; é10vpé@ (epithymeod), 
esire, want. 

CL Both these words are found already before Socrates, especially in Hdt. From 

the basic meaning of being excited about something (cf. thymos, urge, passion) 

they already had in secular Gk. the meaning of impulse, desire. The word is first 

found in literature in a neutral sense. But later it is ethically bad, because epithymia, 


like the other three passions, fear, pleasure and sorrow, results from a false evalua- 
tion of the possessions and evils of this life. 


OT In the LXX epithymia and epithyme6 each occur about 50 times. They are used 

in the first place for human aspirations in general, and normally translate Heb. 
’awah and hamad. They express: (a) a morally indifferent desire (e.g. Deut. 12:20 f., 
as much as you want); (b) a praiseworthy desire (e.g. Gen. 31:30, the desire for one’s 
father’s house; Isa. 58:2, the yearning of the righteous for God); (c) an evil desire, 
which is opposed to God’s will (e.g. Num. 11:4; Num. 11:34; Deut. 9:22 ([Tr.] cf. 
Kibroth-hatta’avah, graves of craving)). If the tenth commandment (Exod. 20:17) 
forbids such desire, it is because God desires from men not merely obedience in acts, 
but also in their words, thoughts, looks, efforts and wishes. He desires love from 
the whole heart (Deut. 6:5). 


NT 1. Apart from Lk., where it is found 5 times, the word-group is not found in the 
Gospels and is rare in Heb. and Rev. It is quite lacking in 2 Cor, and 2 Thess. 
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Most of the occurrences are found in the other Pauline writings (19 of the 38 cases 
of epithymia and 5 of the 16 cases of epithymeo). The noun is found in a neutral or 
good sense only in Lk. 22:15; Phil. 1:23; 1 Thess. 2:17 and perhaps Rev. 18:14. In 
all other cases its connotation is bad. Normally the vb. is used in a good sense. 
Only in Paul and Matt. 5:28 has it a bad connotation. Paul uses epipothed when 
the desire is praiseworthy. 

2. Where the terms are used in a neutral or good sense (cf. CL, OT), they express 
a particularly strong desire (cf. Matt. 13:17; Lk. 15:16; Phil. 1:23; 1 Thess. 2:17; 
Heb. 6:11). It is to be noticed that the vb. is more often used in a good sense than 
the noun, and — oregomaican stand parallel to it with the same meaning (cf. 1 Tim. 
3:1). 

3. Theologically those passages are more important where epithymia is used in a 
bad sense of evil desire or lust. 

(a) In the Synoptics this bad sense is found only in Matt. 5:28 (where it refers to 
sexual desire and lust) and in Mk. 4:19 (where it is used of the desire for all kinds of 
other goods and values of this world, like riches (~ Possessions)). It is clear from 
both these passages that Jesus considered epithymia as a sin with a highly destruc- 
tive power. It chokes the word (Mk. 4:19, where it is compared to an exuberantly 
growing thorn thicket which always tries to spread if it is not prevented). It breaks 
marriage (Matt. 5:28). In other words, Jesus is far from making little of desire, 
because it “‘only’’ operates in the thoughts and wishes of the — heart, and not in the 
realm of deeds. For Jesus, evil desires, just like evil deeds, flow out of and betray 
the evil heart which has separated itself from God. 

(b) Paul sees epithymia as an expression of the — sin which rules man. He sees 
in it the driving power in man’s — “‘flesh”’ (sarx), his sinful being which has turned 
from God. epithymia seeks gratification (Gal. 5:16). It urges man to activity. When 
all is said and done, it expresses the deeply rooted tendency in man to find the focus 
of his life in himself, to trust himself, and to love himself more than others. Paul 
equates this tendency with the flesh and the passions (Eph. 2:3), the powers which 
draw a man away from God. The power of the “‘old nature’’ (Eph. 4:22) is seen in 
epithymia. 

Desires can find their expression in every direction: sexual desire, material en- 
joyment, coveting another’s possessions (cf. Rom. 1:24; 1 Tim. 6:9; Tit. 3:3; Gal. 
5:16-21). By directing a man’s attention, they can bring him completely under their 
domination. The recognition expressed in Rom. 6:12 that anyone who allows him- 
self to be driven by his desires is already under the reign of — sin recurs frequently 
in the Pauline writings (Eph. 2:3; 2 Tim. 3:6; Tit. 3:3). The desires determine and 
enslave a man. While he becomes the — slave of their allurements and temptations 
(Eph. 4:22), his “heart’’, i.e. the centre of his whole personality (Rom. 1:24), comes 
under their control. When that happens, all decisions of the will, and even the 
best and highest impulses and powers of a man are determined by these desires. 
Only the life that is turned to God’s will and regulation and is subject to God and 
determined by him, presents the opposite picture (Rom. 6:12 ff.; Eph. 4:22 ff.; Tit. 
2:12 ff.). 

Since there is something primitive and instinctive in human desire, Paul maintains 
that it is recognized as what it really is when the law speaks to it (as in the com- 
mandment, ‘You shall not covet’’). This causes desire to become conscious sin 
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(Rom. 7:7 f.) which flagrantly contradicts God’s commandment. Before I know 
the law, desire is instinctive and not yet a consciously desiring will. 

God’s answer to desire is the —> Spirit. The man who walks by the Spirit has the 
power to resist desire (Gal. 5:16; cf. Rom. 8:9 ff.), because the Spirit replaces 
desire as the determining power in his life (Eph. 4:23). 

When Paul speaks of desire and longing in a good sense, he uses epipotheo (cf. 
Rom. 1:11; 2 Cor. 5:2; 9:14), epipothésis (2 Cor. 7:7, 11) and epipothia (Rom. 15: 
23). This word-group is used 13 times in the NT, 11 of them being in the Pauline 
writings and always in a good sense. 

(c) In the Johannine writings the origin of desire is traced even further back. It 
does not originate merely in man but in the — ‘“‘world”’ (1 Jn. 2:16), and ultimately 
comes from the devil (Jn. 8:44; — Satan). World here means the sphere of enmity 
to God and Christ, the sphere in which one recognizes the authority of “‘the prince 
of this world”’. He entices with “‘the lust of the flesh and the lust of the eyes and the 
pride of life’? (1 Jn. 2:16), i.e. with external allurements appealing to the senses, 
material in their nature, by which he tries to gain our “love” He awakens the 
dormant thoughts of hatred in man and his tendencies to lie, for “‘he is a murderer 
from the beginning” and “‘the father of lies” (Jn. 8:44). 

Since desire originates “from the world’’, it is transient like this world. He who 
builds on it and allows himself and his life to be determined by it will “pass away”’ 
with it. Conversely he who is led by God’s will “abides for ever” (1 Jn. 2:17). 

(d) In the Catholic Epistles the use of epithymia is either neutral or shows the 
same trend as in Paul and John. It represents the “flesh” and its passions (1 Pet. 
2:11; 2 Pet. 2:10). It is related to other lusts of the senses in their desire for the 
material, in revels, drunkenness, carousing (1 Pet. 4:3), and debauchery (2 Pet. 2:18 
NEB). It is a power which draws, entices, and lures a man, so as to bring him under 
its domination (Jas. 1:14; 1 Pet. 1:14; 2 Pet. 2:18). It promises him complete free- 
dom and liberty but in reality abjectly enslaves him (—> Slave). It is always lying in 
wait within a man, so that at the right moment he may yield his will to it and be- 
come subject to it (Jas. 1:14). When that happens it “gives birth” to sinful action, 
which makes a man guilty before God (Jas. 1:15). And so it leads finally to “death” 
(Rom. 7:5) and “‘corruption”’ (2 Pet. 1:4). 

Since epithymia is so bound up with man’s nature, the Christian needs constantly 
to be attentive and awake in turning from it. He can conquer it, if he constantly 
allows himself to be controlled by the Spirit of God and lives “‘by the will of God” 
(1 Pet. 4:2). H. Schénweiss 


[ae | noovy (hédoné), pleasure; diAndovoc (philédonos), lover 
| raat | of pleasure. 


CL hédoné is from the same root as hédys, sweet, pleasant, pleasing. Originally it 

meant something pleasant to the taste, and then pleasant generally. In Hdt. it 
means the pleasures of the senses. It occurs in an extended sense as feelings of 
pleasure, enjoyment (already in Homer in the form hédos). Finally, just as with 
—> epithymia, it came to mean desire for pleasure (Xen.). When regarded as a gift 
of nature, hédoné was considered good. Plato called pleasure in the good, true and 
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beautiful hédoné. Aristotle used it as a synonym of chara, joy, in expressing pleasure 
in practising the virtues and for aesthetic pleasure in works of art (Eth. Nic. VII 
12:1 (1152b 25 ff.)). 

In Hellenism a distinction was made between higher and lower hédonai, between 
those of the mind and soul and those of the body. Then the concept was confined to 
its ethically bad elements, and it was used in contrast to chara, joy, and areté, 
virtue. In the language of the Cynic-Stoic travelling teachers it meant the pleasure 
of the senses, of sex, and then the unrestricted passions. The growing pessimism of 
the late classical period caused the concept to mean man’s involvement in his 
material surroundings, which held down the soul trying to mount up to God. It was 
considered that the one who let himself be ruled by hédoné had missed the purpose 
of life. 


oT In the canonical books of the LXX the word is only used with a Heb. equivalent 

in Num. 11:8, where it represents the Heb. ta‘am, (good) taste. In the par. Exod. 
16:31 geuma is used. It is used first in a good sense, meaning a quality in a thing 
which gives a man pleasure. It has the same meaning in the three other passages 
where it is used: Prov. 17:1 (no equivalent in Heb.); Wis. 7:2; 16:20. It is not until 
4 Macc. (11 occurrences) and especially Philo, who uses hédoné as the power in 
revolt against Jogos, that the word is used in the same sense as in Cynic-Stoic 
teaching. Here hédoné is a root of all evil impulses and can bring only ponos, 
trouble, pain. There are many parallels in Rab. writings. The feeling of pleasure so 
characteristic of the Gk. concept is hardly mentioned, but there are repeated 
warnings against the “‘evil impulse” (yéser ha-ra‘) which makes a man reluctant to 
study the Torah (cf. SB IV 473 f.). 


NT Inthe NT hédoné is found only 5 times. All are in later books and all have a bad 
connotation. 

1. The desire for pleasure fills the man estranged from God. He thinks that he is 
living out his own irresistible desire for pleasure, and in so doing he revolts against 
God and his will, but in fact he becomes the slave of the hédonai. He has become a 
doulos — slave and lives in — sin. He is separated from God, unless God delivers 
him from this slavery (Tit. 3:3 ff.). 2 Pet. 2:13 ff. give a picture of these people who 
have given themselves over to their hédonai, showing how they have become the 
victims of the destructive powers which are in revolt against God. 

2. Men estranged from God are not the only ones threatened by the insatiable 
desires of the impulses (Tit. 3:3). The Christian also remains exposed to this power. 
Even prayer can be misused as a means to satisfy these passions. Jas. 4:3 shows 
how vain prayer is under these circumstances. Where unrestricted impulses have 
their way and hédoné rules the life, man’s relationship to God is inevitably threatened, 
inner — peace is destroyed, and good relationships with one’s fellow-man are 
poisoned. If a man gives way to his desires, he is entangled in perpetual dissatis- 
faction and finds himself in a chaotic condition (Jas. 4:1). The NT lists of vices 
picture clearly and in detail the characteristics and results of hédoné. They range 
from unrestrained sexuality through all the symptoms of lack of self-discipline to a 
self-centred indifference to one’s fellow-man. 

3. The dangers which unchecked impulses have for faith are seen most clearly in 
the interpretation of the parable of the sower. The word is used only in Lk. 8:14, 
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hédonai tou biou “pleasures of life’’ (cf. the par. in Mk. 4:19 and Matt. 13:22). 
Where hédoné reasserts its mastery, faith dies, choked among the thorns. 

4. This process is seen most clearly in false teachers. They entangle themselves in 
false teaching, lead others astray into it, and become victims of a moral self- 
destruction. This is described in vivid detail in 2 Tim. 3:1—5 as one of the ways in 
which “‘the last days” can be recognized. Here Paul uses the Hel. forms philédonoi, 
lovers of pleasure, and in contrast philotheoi, lovers of God (both NT hapax 
legomena, but used already by Philo). 

5. Both in epithymia and hédoné the sinister power of the instincts is expressed. 
It is insatiable and directed against God. It lives in man, threatens his ethical 
standards and enslaves him. The NT warns the Christian not to be driven by them 
— even if the hédonai are expressly mentioned only in Tit. 3:3 — and not to neglect 
watchfulness. hédoné as the drive to self-expression can be conquered only by the 
power of God. 

We must beware of confounding hédoné with the desire for true — joy (chara) 
which is never rejected by the NT. Joy is satisfied rather by communion with God, 
often even in the midst of suffering and persecution. If G. Stahlin (T DNT II 926) 
is correct in seeing the contrast to 2 Pet. 2:13, ““They count it pleasure (hédonén) to 
revel in the daytime”’, in Jas. 1:2, ‘““Count it all joy (charan)... when you meet 
various trials’’, then it is clear how paradoxically the Christian’s longing for joy 
finds its fulfilment and goal. E. Beyreuther 


| 0 péyoual | Opéyopal (oregomai), strive; Opecic (orexis), desire. 


CL oregomai, the mid. voice of oregé — both forms are found from Homer onwards 

—is connected with the Lat. regere and the Eng. right, and means stretch one- 
self, stretch out. It is found especially with a metaphorical meaning. Like the noun 
orexis (Plato onwards) it denotes striving (a) of the heart and mind, (b) of bodily 
desire (relatively seldom). The Stoics gave it the special sense of a striving of the 
soul, following on a deliberate decision of the will guided by human reason. When 
the power and discipline of reason are removed the striving becomes desire (— 
epithymia). The highest ideal of life is striving in conformity with one’s own self 
(kata physin). Philo sees in orexis the soul’s homesickness for the world of ideas. 


OT The concept is first found in the post-canonical books of the Bible. It is used 

in a good sense in Wis. 16:2 f., where God satisfies the desire of Israel in the 
wilderness with quails. In a bad sense it is found in Sir. 18:30 and 23:6 where Ben 
Sira warns against perversions at banquets. The influence of Gk. philosophy can 
be recognized here. 


NT oregomai is found 3 times in the NT and orexis once. In 1 Tim. 3:1 and Heb. 

11:16 they are used in good sense; in 1 Tim. 6:10 and Rom. 1:27 in a bad one. 
In Heb. 11:16 oregomai continues the thought of epizéted in v. 14. It speaks of the 
desire of faith for a better and heavenly homeland, i.e. a home with God. This 
desire does not come from immanent impulses in man or from his essential nature 
but from response to God’s promise (Heb. 11:9, 13, 15). It manifests itself in utter 
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reliance upon the promise and the obedience of faith (Heb. 11:8, 17). This means 
that it is no inner emotional feeling divorced from reality. It brings the will into 
line with a goal given by God which is expressed in the real things of this world. 
When the goal of desire and striving is not the salvation given by God, we fall 
victim to destructive powers, such as love of money (1 Tim. 6:10). The same letter 
praises the desire for office in the church (1 Tim. 3:1). 

In Rom. 1:27 orexis is used for sexual desire. But Paul is not rejecting physical 
desire on the basis of Gk. dualism. He is attacking only perverted forms of that 
desire, e.g. homosexuality, which find their origin in the fact that men have ex- 
changed the truth of God for a lie (Rom. 1:25). J. Guhrt 
—> Belly, — Command, — Flesh, — Law, — Sin, — Virtue 


(a). F. Biichsel, epithymia, TDNT III 167-72; J. Gamberoni, ‘“‘Desire,’”” EBT I 206-9; H. W. 
Heidland, oregomai, TDNT V 447 f.; G. Stahlin, hédoné, TDNT II 909-26; P. Tillich, Systernatic 
Theology II, 1957, 59 ff. 

(b). B. Bartmann, “Die Konkupiszenz, Herkunft und Wesen,” ThG 24, 1932, 405 f.; A. M. 
Dubarle, “‘Le péché originel dans la Genése,” RB 64, 1957, 5-34; and “Le péché originel dans les 
suggestions de l’Evangile,”” Revue des Sciences philosophiques et theologiques 40, 1956, 213-54; K. 
G. Kuhn, ‘‘Peirasmos-hamartia-sarx im Neuen Testament und die damit zusammenhangenden 
Vorstellungen,” ZTK 49, 1952, 200-22; S. Lyonnet, ‘‘ “Tu ne convoiteras pas’ (Rom. vii 7)’’, in 
Neotestamentica et Patristica (O. Cullmann Festschrift), 1962, 157-65; R. Storr, ““Das From- 
migkeitsideal der Propheten,”’ Biblische Zeitfragen 12, 1926; SB IV 466-83. 


Despise 
: 7 k - 7 e - 
[ Kxatagpovéo pulled aad ( ataphroneo), TLE plp poverd (periphroneo), 
| espise; Katadpovytyc (kataphronétés), despiser. 

CL In classical Gk. kataphroneo is a common word, used with a single or double gen. 

or, more rarely, with the acc. in the general sense of acting in a way that shows 
contempt or disregard for somebody or something, or for somebody on account of 
something. Whether it is used as a compliment or a censure depends on who or 
what it is that is being disparaged. kataphronétés, late and rare, means “‘one who 
despises’’, usually in a bad sense. periphroneo is used with both genitive and accusa- 


tive as a synonym of kataphroneo, though its primary meaning, both etymologically 
and in use, is simply to think hard about something. 


oT In the LXX, kataphroneo usually renders biiz and bazah. Objects of contempt 

include God (Hos. 6:7), one’s father (Gen. 27:12), one’s mother (Prov. 23:22), 
the ways of the law (Prov. 19:16). Such contempt was, of course, profoundly im- 
pious. periphroneo appears only in 4 Macc., in a good sense, of despising distress 
(6:9), torments (7:16), and pains (14:1). kataphronétés renders forms of bagad, 
which signifies dealing treacherously and unfaithfully, in Hab. 1:5; 2:5; and Zeph. 
3:4. In the second of these references the noun is used absolutely; in the first and 
third the object of contempt is God. 


NT In the NT, kataphrone6é occurs 9 times. In the proverbial saying of Matt. 6:24 = 

Lk. 16:13 it is morally neutral; its sense is good in Heb. 12:2, where Jesus is said 
to have despised the shame of the cross; but it is bad in the warnings against des- 
pising God’s kindness (Rom. 2:4), God’s church (1 Cor. 11:22), Christ’s little ones 
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(Matt. 18:10), a youthful leader, or a leader for his youth (1 Tim. 4:12; the double 
genitive can be rendered either way), and Christian masters of slaves (1 Tim. 6:2). 
So, too, it is bad when Peter censures heretics for despising ‘““dominion”’ (kyriotés: 
possibly angelic powers, but more probably the lordship of Christ exercised through 
church officers) (2 Pet. 2:10, based on Jude 8, where the verb is atheted, reject). 
periphroneo occurs only in Tit. 2:15, which is parallel in sense to 1 Tim. 4:12, cited 
above. kataphronétés appears only in Paul’s citation of Hab. 1:5 (LXX) at the end 
of his evangelistic sermon to Jews and proselytes in Antioch of Pisidia (Acts 13:41). 
In the NT, as in the LXX, the common use of this word-group is in contexts deal- 
ing with lack of due respect for the words, works, ministers and people of God. 


J. I. Packer 
| OAlY@ pEw | OAlympéw (oligdred), despise. 


cL Derived from oligos, “‘little’’, oligdred in secular Gk. means ‘“‘think little of, 
make light of, disregard’’. Like kataphroneo and periphroneo, it usually takes 
the gen. (of comparison). 


OT & NT In the LXX, oligoreo is used only in Prov. 3:11, where a warning is issued 
against despising God’s paideia (training, instruction, corrective discipline). 

This warning is quoted in Heb. 12:5, as an admonition from the heavenly Father 

to his persecuted children telling them to see their sufferings as a providential means 

of sanctifying them for the life with God that is in store for them. 

—» Abolish, Nullify, Reject J. I. Packer 


C. Schneider, kataphroned, TDNT lI 631 ff.; R. Macpherson, “‘Despise’’, DCG I 453 f. 


Destroy, Perish, Ruin 

The terms considered here deal with destruction, annihilation, disaster, ruin and 
downfall. A distinction may be made between apollymi and the related nouns 
apoleia (destruction) and olethros (ruin, perdition) which are more strongly asso- 
ciated with physical destruction, and the vb. phtheird which includes moral and 
religious destruction. Theologically related concepts include — Darkness, — Hell 
and — Judgment. 


STA anwAeia (apoleia), destruction; andAAvui (apollymi), 
destroy; "AzoAAbwv (Apollyon), Apollyon, Destroyer. 
CL 1. The vb. apollymi is a compound of ollymi (destroy, make an end of, lose). 
It is related to the noun apdleia, and is found at an early stage in cl. usage both 
‘In a trans. form and in an intrans. middle form. 

In Homer the trans. form is found with a dual meaning: (a) to lose (e.g. father, 
spouse, courage, life); and (b) to annihilate (e.g. a crowd of people in war), destroy, 
kill (/. 5, 758). The mid. can be rendered according to context: (a) to disappear, get 
lost, be lost (Od., 11, 586); or (b) to die, go to ruin through financial disaster or 
violence resulting in loss of life (cf. Hdt., 5, 126; Epictetus, Dissertationes, 2, 19, 16). 


462 


DESTROY 


apoleia which is not found until the 4th century (Aristotle, Eth. Nic., 1120a2) 
means destruction, downfall, annihilation. apollyon is a personification of the Heb. 
*4baddon, ruin. It means the destroyer, and contains a pun on the name of Apollon, 
the god of plagues (Aesch., Agamennon 1081). (See below NT 4.) 

2. The ideas conveyed by this group of words usually involve injury (of a violent 
nature), destruction or the final end of earthly existence. Accordingly, at one point 
in a dialogue of Plato concerning the immortality of the soul, the conclusion is 
reached that ‘‘evil is everything that corrupts (apollyon) and destroys (diaphtheiron), 
and good is that which preserves (sdzon) and strengthens (6pheloun)” (Rep., 608e). 
Among the destructive forces mentioned in the passage which follows are sickness 
for the body, rot for wood, and rust for iron. 


oT 1. In the LXX apollymi represents 38 different Heb. words. Most frequently it 

stands for ’abad, to be lost, perish, or, to destroy. In non-religious contexts it is 
used variously of the destruction of a city, a group of people or a tribe (cf. Num. 
16:33; 32:39; 33:52). As with the similar concept apokteind (kill, —> Death), 
apollymi (often used in the active) threatens the very existence of an individual or 
group, such as one’s enemies. Of great importance are the requirements of the 
Holiness Code. These warn transgressors of the law, such as those who make child 
sacrifices to Moloch and those who consult fortune-tellers or the spirits of the dead, 
that they will be “‘cut off’ from the people of the covenant. In other words, they 
will be stoned (Lev. 20:3, 5, 6). The exhortations which conclude the book of Deu- 
teronomy confront the whole nation with the alternatives of receiving the blessing 
of a long life by means of obedience, or the curse of extinction by disobedience 
(Deut. 28:20; 22:24; 30:18 etc.). Thus apdleia involves not only exclusion from 
belonging to Yahweh, but also destruction and loss of life. The LXX brings out 
more strongly than Gk. literature the element of guilt in destruction. Although in 
most of the OT writings destruction is understood in the sense of earthly death and 
extinction, later texts occasionally link the words of this group with the concepts of 
hadés, the underworld (— Hell), and thanatos, — death (Prov. 15:11; 27:20; cf. 
Job 26:6; 28:22). They give to destruction a far-reaching significance, relating to 
the state after death. 

2. In Jewish apocalyptic of the intertestamental and NT period, the idea appears 
of an eschatological destruction of the world, sometimes conceived in terms of a 
world conflagration. The ungodly will perish along with the world. Hence in the 
Qumran texts they are often called “men of perdition”’ (1QS) or “‘sons of perdition’”’ 
(CD). 


NT While the simple form o//ymi is not found in the NT, verbal forms of apollymi 
or apollyé occur 90 times, and apdleia 18 times. 

1. These words occur in the lit. senses already mentioned. Lk. 15:4, 8 tell of the 
loss of a sheep and a coin. Similarly the mid. is used of the state of being lost in the 
case of the sheep and the son (Lk. 15:4, 6, 24, 32). apollymi is found in the sense of 
kill, destroy, in Matt. 2:13; 27:20; Mk. 3:6 par.; 9:22; 11:18 par.; Lk. 6:9. In 
each case it is with reference to a person. On the other hand, the vb. has an imper- 
sonal object in the text quoted from Isa. 29:14 in 1 Cor. 1:19, “I will destroy the 
wisdom of the wise.”’ Again the mid. is found in the sense to die or perish, both with 
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reference to things (Jn. 6:12, 27 fragments, food; 1 Pet. 1:7 gold; Heb. 1:11 heaven; 
2 Pet. 3:6 the world). More frequently it refers to people (Mk. 4:38 par., the dis- 
ciples’ cry for help, ““Do you not care if we perish?”; Matt. 26:52 “by the sword”’; 
Lk. 11:51; 13:3, 5, 33; 15:17; 1 Cor. 10:9 f.; 2 Cor. 4:9). Finally, the noun apéleia 
has in most instances the intrans. meaning of ruin, destruction (Matt. 7:13; Rom. 
9:22; Phil. 1:28; 2 Pet. 2:1; Rev. 17:8). But occasionally it appears in the trans. 
sense of waste, squandering (Mk. 14:4 par.). 

2. The fig. theological use of these words in the NT follows in part the usage of 
the LXX. In the three parables of Lk. 15 the human condition of being lost is 
portrayed. People without God are like lost — sheep (cf. Ps. 119:176), doomed to 
perish unless rescued by the —> shepherd. Jesus is pictured as this shepherd (cf. Jn. 
10:11 ff.). He has come “‘to seek and to save the lost” (Lk. 19:10). He is commanded 
not to lose those whom the Father has given him (Jn. 6:39; 18:9). It is in relation 
to him that the question whether a man is lost or saved (— Redemption) is decided. 
He who endeavours to secure his life by his own efforts will lose it. But he who 
loses it for Christ’s sake and the gospel’s by giving himself to him and following him 
(cf. Matt. 8:19-22; 16:24) will keep it (Mk. 8:35 par.; Matt. 10:39; Lk. 17:33; Jn. 
12:25). For with him is life. In him God reveals his love “‘that whoever believes in 
him should not perish but have eternal life” (Jn. 3:16). 

3. The specific theological sense of these words in the NT is brought out by Jn. 
and Paul. Just as sdtéria (salvation) and z0é aidnios (eternal life) connote sure and 
lasting salvation, so apollymi and apdleia mean “definitive destruction, not merely 
in the sense of the extinction of physical existence, but rather of an eternal plunge 
into Hades and a hopeless destiny of death” (A. Oepke, TDNT I 396). Besides those 
who receive eternal life (Jn. 10:28) there will also be those who “‘perish”’ (1 Cor. 
1:18; cf. 2 Cor. 2:15; 4:3). ‘“‘As from now on there are only believers and unbe- 
lievers, so there are also now only saved and lost, those who have life and those 
who are in death” (R. Bultmann, The Gospel of John, 1971, 155). Over against life 
with God there stands the terrible possibility of eternal perdition. The NT use of 
—> olethros and related words is characterized by the way in which destruction is 
set in the light of eternity. Perdition is the fate that awaits the man who does not 
come to repentance (2 Pet. 3:9; cf. Matt. 13:3, 5), who rejects love of the truth (2 
Thess. 2:10), who goes on the broad way ‘“‘that leads to destruction” (Matt. 7:13), 
or who is one of the enemies of the cross of Christ (Phil. 3:18 f.). Judas (Jn. 17:12) 
and the — Antichrist (2 Thess. 2:3) are specifically described as “‘sons of perdition’”’ 
(see above, OT 2). Perdition can be brought on a person by another who corrupts 
his soul (Rom. 14:15; Jn. 10:10), or by one commissioned by God (Mk. 1:24; but 
cf. Lk. 9:56 v.1.; cf. also the curse formula in Acts 8:20), or by God himself as — 
judge (Jas. 4:12; Matt. 10:28; 22:7; Mk. 12:9 par.). God’s role as judge appears 
also in the manifestation of his wrath. Commenting on Rom. 9:22 f., O. Michel 
writes: “‘orgé and apoleia belong together: the future destruction is revealed just as 
much in the wrath of God as the future glory is revealed in his mercy” (Der Brief an 
die Rémer, KEK 41, 214). 

4. This group of words includes also the substantive part. Apollyén which occurs 
only once in the NT at Rev. 9:11. It is given as a translation of ’*badd6n (cf. Job 
26:2; 28:22; Ps. 88:12; Prov. 15:11; Eth. En. 20:2; — above cL 1). Here it refers 
to the angelic king of the underworld, the prince of the scorpions, describing him 
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as Destroyer, and so illuminating once again the contrast between God’s salvation 


(sotéria) and eschatological ruin (apoleia). H-C. Hahn 
%1e0 D0 O4€O pos (olethros), destruction, ruin, death; dAo@petw 
aks | (olothreud), destroy, ruin; é¢€oAeOpet@ (exolethreud), 


destroy utterly; dAo@pevtyc (olothreutés), destroyer. 


CL olethros (Homer, e.g. //., 22, 325) is related to o/lymi (destroy), and means des- 

truction, ruin, death. It can also refer to that which brings destruction. olothreud 
similarly means to destroy (e.g. Philo, Leg. A/l., 2, 34). The intensive form exolethreud 
means to destroy utterly, annihilate. o/othreutés (only found in Christian literature) 
means destroyer. In classical Gk. olethros often has the connotation of sudden 
destruction (olethros aipys). It especially refers to destruction of life (o/ethros 
psychés). But in some cases it can mean the loss of things (e.g. olethros chrématon, 
loss of money, Thuc. 7, 27). The other three words in the group are seldom found in 
classical Gk. 


OT In the LXX, on the other hand, apart from o/othreutés these words are found 
more often. ol/ethros, especially in the prophets, often carries the meaning of an 
eschatological destruction as a result of God’s judgment (e.g. Jer. 5:6; 22:7; 25:36; 
Ezek. 6:14; 14:16; Hag. 2:22). The vb. exolethreud is also used especially in Deut., 
Jos. and Pss. to describe punishment by God. It expresses his wrath (— Anger) 
over the sin of man and. the disobedience of his people Israel. 
This language continued to be used later, particularly in Jewish apocalyptic and 
the Qumran texts which frequently refer to the eschatological destruction of sinners. 


NT In the NT olethros occurs only 4 times, all in Paul. olothreud and olothreutés are 
found only in Heb. 11:28 and 1 Cor. 10:10, while exolethreud comes only once 
in Acts 3:23. | 

In comparison with — apoleia, the olethros group is used to a much more limited 
extent. Whereas apoleia embraces various points in a wide spectrum of ideas con- 
cerned with destruction, including even the loss or extermination of objects, o/ethros 
~ like the three words derived from it — is used.in the few places where it occurs in 
the NT exclusively of persons. 

1. exolethreuomai is found in Acts 3:23 in connection with a quotation of Deut. 
18:15, 18 f. which is actually made more severe by the use of this word While Deut. 
18:19 only says that God will ‘‘require’’ of the sinner his disobedience to the words 
of the prophet, the actual punishment is now named. He will be “‘cut off from his 
people”’ (cf. Lev. 23:29). This is probably done in order to bring home to the hearers 
of this sermon the full seriousness of their own situation and the possibility of 
repentance. The same object may lie behind the use of o/othreutés in 1 Cor. 10:10. 
Here Paul warns his readers in a reference to the plague of serpents in the wilder- 
ness (Num. 21:4-9): ‘“‘we must not... grumble, as some of them did and were 
destroyed by the Destroyer.” olothreutés here means something like the ‘“‘destroying 
angel” (cf. 1 Chr. 21:12—15). This is likewise the meaning of olothreudn, destroyer, 
who is mentioned in Heb. 11:28, again in the context of a kind of sermon from OT 
history (cf. Exod. 12:12 f., 23; Wis. 18:25). 
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2. In | Thess. 5:3 olethros refers to eschatological destruction suddenly breaking 
into a situation of apparent security and surprising men like labour pains coming 
upon a pregnant woman. Special candidates for final destruction are the rich whose 
end will be olethros and apoleia (1 Tim. 6:9). They, of course, are only one group 
among the ungodly, who will all suffer the same punishment of ‘‘exclusion from the 
presence of the Lord,”’’ 1.e. “‘eternal destruction’’ (2 Thess. 1:9; cf. Ps. 37:17). 

H-C. Hahn 


3. The context of 1 Cor. 5:5 indicates that destruction may even fall within the 
province of the judgment of the church. The Corinthian church has apparently 
countenanced a case of gross immorality and Paul urges that it should be dealt with 
and the offender “‘removed from among you” (5:2). ““For though absent in body I 
am present in spirit, and as if present, I have already pronounced judgment in the 
name of the Lord Jesus on the man who has done such a thing. When you are 
assembled, and my spirit is present, with the power of our Lord Jesus, you are to 
deliver this man to Satan for the destruction of the flesh, that his spirit may be 
saved in the day of the Lord Jesus” (1 Cor. 5:3-5). 

The passage has been taken to refer to secret execution (J. Klausner, From Jesus 
to Paul, 1944, 553). Later ages have seen in it justification for the torture and burn- 
ing of heretics. But the similar expression in 1 Tim. 1:20 can hardly mean that, 
when Paul “delivered to Satan Hymenaeus and Alexander that they may learn not 
to blaspheme,”’ he had them privately done away with. In discussing baptism and 
its significance in Rom. 6:6, Paul writes: ““We know that our old self was crucified 
with him so that the sinful body might be destroyed (katargéthé), and we might no 
longer be enslaved to sin.”’ Although a different vb. is used here, the thought is a 
similar one. Clearly, physical destruction is not envisaged: The thought of 1 Cor. 
5:5 suggests rather expulsion from the church into the realm dominated by “‘the 
god of this world” (2 Cor. 4:4). If Rom. 6:6 and 1 Cor. 5:5 are comparable, the 
inference might be as follows: what the man has failed to accomplish through the 
-~ means of grace within the church, he must now accomplish without them, in the 
hope that he would be driven back to God in penitence. The offender would thus 
be excluded from the sphere of grace and its promises, as mediated by the Word 
and sacraments. This expulsion would take place at a formal meeting of the church 
which met in the name of the Lord Jesus and with his power (— Might) (5:4). 
Paul’s recommendations suggest the proceedings laid down in Matt. 18:15-—20, 
where the — church is given power to — bind and loose in heaven and on earth 
and where the presence of Jesus Christ 1s made to those who gather in his name. 
An instance of such an assembly may be the case of Ananias and Sapphira who 
actually died on being told that they had lied to God and had tempted the Spirit 
of the Lord (Acts 5:1-11; cf. also 13:11). 

The idea of being delivered to an evil power or to death is paralleled outside the 
Christian community. C. K. Barrett cites the papyrus formula: ““‘Daemon of the 
dead..., I deliver to thee so-and-so, in order that...’ (4 Commentary on the 
First Epistle to the Corinthians, 1968, 126; cf. A. Deissmann, Light from the Ancient 
East, 1910, 304; London Magical Papyrus 46. 334 ff.; = K. Preisendanz, Papyri 
Graecae Magicae, I, 192). He also cites Sanhedrin 6:2 where the criminal about to 
be executed is instructed to say: May my death be an atonement for all my sins. 
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But as Barrett points out, atonement for Paul is not through our death but through 
Christ’s. 

Elsewhere in both the OT and the NT, — Satan is seen as one who in the provi- 
dence of God is permitted to afflict the flesh for the ultimate benefit of man. He is 
allowed to afflict Job to show that despite every trial, Job retains his faith and 
integrity (Job 2: 3-10). Paul’s own “thorn in the flesh” and “‘messenger from Satan”’ 
(2 Cor. 12:7) brings him to the realization that God’s strength is made perfect in 
man’s weakness (v. 9). Here, however, the word destruction (olethros) and the 
circumstances of the offence suggest that the case was so serious that the judgment of 
exclusion from the church and thus from the realm of grace might lead to the person 
succumbing to physical death, as in the case of Ananias and Sapphira (cf. also 
those mentioned later who had profaned the Lord’s Supper, 1 Cor. 11:30). For 
Christ alone is the victor over the powers of evil and death (1 Cor. 15:24-27; cf. 
Phil. 1:10 f.; Col. 2:15). And to be cut off from the — body of Christ (1 Cor. 12: 
12 ff.) is to be exposed to the reign of evil and death. In the same way, the idolaters 
and immoral persons in Israel who turned back from Christ were “‘destroyed by the 
Destroyer” (1 Cor. 10:10; cf. 10:1-13; see above NT 1). The destruction of God’s 
temple invites destruction by God (1 Cor. 3:17). 

At the same time, there is the expressed intention “that his spirit may be saved 
in the day of the Lord Jesus” (5:5; cf. 1:8; 3:13; 15:22 ff.). Like the hardening of 
Israel in Rom. 9-11, the destruction here envisaged is not the final and complete 
outworking of the wrath of God (—> Anger), such as is mentioned in 2 Thess. 1:9 
and 1 Tim. 6:9. The — spirit here refers to the man’s essential self. The body may 
waste away, but the self will be clothed in life (2 Cor. 4:16; 5:4). Behind the remark 
may lie the conviction that, whilst a man’s work may be destroyed in the day of 
judgment, he himself will be saved ‘‘but only as through fire” (1 Cor. 3:15). Paul’s 
hope of the man’s ultimate salvation may be related to the hope that the judgment 
will bring about in him the “‘godly grief” that ‘produces repentance that leads to 
salvation and brings no regret’’ and not the “worldly grief” that “produces death’”’ 
(2 Cor. 7:10). Paul’s remarks in 2 Cor. 2:5—-11 about the restoration to fellowship 
and forgiveness of one who has erred lest ““he may be overwhelmed by excessive sor- 
row’ (v.7) and to ‘“‘keep Satan from gaining the advantage over us”’ (v. 11) may be 
an indication that this was in fact what had happened. However, from Tertullian 
onwards (De pudicitia 13-15) there have been those who have held that the two 
cases were quite distinct on the grounds of Paul’s apparent leniency in 2 Cor. 

See further C. K. Barrett, op. cit., 124-27; P. E. Hughes, Second Corinthians, 1962, 
59 ff.; F. F. Bruce, / and 2 Corinthians, 1971, 54 f., 184.; H. Conzelmann, Der erste 
Brief an die Korinther, KEK 5, 19691", 117f.; C. K. Barrett, “ho adikésas (2. Cor. 7, 
12), in O. Bocher and K. Haacker, eds., Verborum Veritas: Festschrift fir Gustav 


Stahlin, 1970, 149-57. C. Brown 
pepo 0 ei pw (phtheird), destroy, ruin, corrupt, spoil; dd@apata 
| P (aphtharsia), incorruptibility, immortality; dé@aptoc 


(aphthartos), imperishable, incorruptible, immortal; d1a¢@eipam (diaphtheiro), spoil, 
destroy, ruin; d1a¢@opda (diaphthora), destruction, corruption; ¢80pa (phthora), 
ruin, destruction, perdition, corruption. 
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cL In classical Gk. from the time of Homer onwards, and also in Philo and the 

Test. XII, phtheiro means to ruin, corrupt, destroy, kill. The term has various 
shades of meaning: to corrupt morally (Aristotle, Eth. Nic., 1103b), to bring down 
the state of laws (Plato, Laws 958c), to bribe (Dem., Orationes 18, 247), to seduce a 
woman (Dem., Orationes, 45, 79), to defile a virgin (Lucian, Cataplus sive Tyrannus 
26). In the pass. it means to go to ruin, perish, be corrupted, destroyed; and in the 
mid. to destroy oneself (Thuc., 3, 113, 5). 

Derived from the word are phthora, destruction, corruption (Plato, Timaeus, 23c), 
and diaphthora, destruction (Polybius, 1, 48, 3, 8), murder (Euripides, Jon, 617), 
which is later used in the sense of corruption, disorder. Later words are aphtharsia, 
indestructibility, immortality (not before Epicurus, according to Diog. Laert., 10, 
123), and aphthartos, incorruptible (Aristotle, De longitudine et brevitate vitae, 4, 
466a 1; cf. also Wis. 12:1; Philo, Sacr., 95). 

diaphtheiro can mean, in combination with other terms, to frustrate attempts to 
help (Thuc., 3, 113, 5), to change one’s mind (Aesch., Agamemnon, 932). 


oT In the LXX the words of this group are used chiefly to render the Heb. roots 
Sahat (91 times, 51 of these diaphtheiro), and much less often habal. They can 
mean to kill people (2 Sam. 24:16), to lay waste a stretch of country (1 Chr. 20:1), a 
city (1 Sam. 23:10), or to destroy weapons (Isa. 54:16). In Gen. 6:11 and Hos 9:9 
phtheiro is used to describe a sinful and fallen world. God is the one who can re- 
deem life from destruction (phthora, Ps. 103:4). In the cultic sphere a sacrificial 
animal which is not free of blemish is described as marred (phthartos, Lev. 22:25). 
The contrast between phthartos, perishable, and aphthartos, imperishable, ac- 
quired a special significance in the writings of Philo. Man will pass away utterly, 
for he is mortal (Aet. Mund., 143), whereas God is immortal (Leg. All., 3, 36). The 
man who is good and wise can gain a share in the immortality of the divine world, 
if he lives according to the “right Jogos” (— Word), which is identified with the 
—> Law (Ebr., 142). 


NT It is interesting that in the NT this group of words occurs nowhere in the gospels 
except for Lk. 12:33 (of moths destroying (diaphtheird) clothes). Of the 8 
occurrences of phtheird, 5 are in Paul (1 Cor. 3:17; 15:33; 2 Cor. 7:2; 11:3; Eph. 
4:22). The others are in 2 Pet. 2:12; Jude 10 and Rev. 19:2. A similar pattern emerges 
in the other words of this group. diaphthora occurs only in Acts 2:27, 31; 13:34 f. 
From this it may be concluded that the words are used mostly within a Hel. environ- 
ment. As in classical Gk., various shades of meaning are found in the NT. In Rev. 
11:18 diaphtheiro expresses the extermination of men as a result of divine judgment. 
1. (a) In dealing with the shortcomings at Corinth, Paul writes in the emphatic 
style of a cultic law: “If anyone destroys (phtheirei) God’s temple, God will destroy 
(phtherei) him” (1 Cor. 3:17). The divine penalty is announced in the form of a legal 
judgment, though the possibility of avoiding it is left open. In this way God him- 
self protects his church. Paul, for his part, can claim that “‘we have wronged no 
one, we have corrupted (ephtheiramen) no one, we have taken advantage of no one”’ 
(2 Cor. 7:2). He is therefore in a position to require the church to make room in 
Corinth for himself and his message. He exhorts this church not to be led astray. 
He fears that just as Eve was once “‘deceived’’ by the serpent, so the church will be 
led into rebellion by his opponents and the confusion they sow. Thus “your 
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thoughts will be led astray (phtharé) from a sincere and pure devotion to Christ” 
(2 Cor. 11:3). And to demonstrate that false teaching and apostasy are not without 
their effect on human relationships, Paul refers in 1 Cor. 15:33 to a saying which 
had become proverbial, originating in the lost comedy Thais by the Attic poet 
Menander (342-291 B.c.): ““Bad company ruins (phtheirousin) good morals.”’ In 
this context Paul uses the saying to warn the Corinthians not to make common 
cause with those who deny the resurrection of the dead. 


(b) According to 2 Pet. 2:12, heretics are “like irrational animals’, born of na- 
ture to be caught and killed (eis halésin kai phthoran). They will “be destroyed in the 
same destruction with them”’, they will perish like the beasts (cf. also Jude 10). Those 
who serve Christ, on the other hand, are “‘to put off the old nature which belongs 
to your former manner of life and is corrupt (or “being destroyed”’ [ phtheiromenon]) 
through deceitful lusts’ (Eph. 4:22). They are no longer enslaved to the “‘corrup- 
tion (phthora) that is in the world because of passion’’; they live a new life in the 
power of Christ (2 Pet. 1:4). The church is warned therefore not to sow “‘to the 
flesh’’. For as a man sows, so shall he reap (Gal. 6:7 f.). 


(c) In the Rev. the harlot Babylon is the epitome of apostasy against God. In the 
visionary triumph song it is said that she has corrupted (ephtheiren) the earth with 
her “‘fornication’’. But now she is judged. In other words, God’s victory over the 
sin of the world has been made manifest (Rev. 19:2). 


2. (a) Immortality (aphtharsia) is one of the terms used, as in honorific titles for 
royalty in late Gk. usage, to describe the character of God. In the doxology of 1 
Tim. 1:17 the church praises him as “‘the King of ages, immortal, invisible, the only 
God” (cf. Philo, Vit. Mos., 3, 171; and Epicurus according to Diog. Laert., 10, 123). 
The sin of the heathen is that they “exchange the glory of the immortal God for 
images resembling mortal man” (Rom. 1:23). 


(b) Immortality is not however attributed only to God himself; it 1s also attri- 
buted to Christ as the Kyrios (— Lord). In the closing words of Eph. (6:24) peace 
is pronounced on all those who “love Jesus Christ en aphtharsia.’’ RSV paraphrases 
this as “‘with love :ndying’”’. But M. Dibelius takes it to mean “‘love Jesus in his 
immortality’ (HNT 12, ad loc.). As the exalted One, he shares fully in the immor- 
tality of the Father. It is this Christ whom the church confesses, declaring that he 
has ‘‘abolished death and brought life and immortality to light through the gospel’ 
(2 Tim. 1:10). In spite of the delay of the Parousia the church lives in the know- 
ledge that her salvation is something present and already given. She knows that 
because of the manifestation of Christ she has been taken up into his immortality. 
Believers are already in possession of the inheritance which is “imperishable, 
undefiled and unfading”’ (1 Pet. 1:4). They are called by the apostolic command to 
love one another, seeing that they have been born again. They are no longer of 
natural and therefore perishable origin. They have been born of imperishable seed 
by the living and abiding word of God (1 Pet. 1:23). This should be apparent even 
in outward things. Gentleness and quietness, not outward adorning of every kind, 
are the proper, God-given and hence “imperishable jewels” of the Christian (1 Pet. 
323°T,). 

(c) In 1 Cor. 9:24-27 Paul compares the life of the Christian with an athletic 
contest (cf. Rom. 9:16; Gal. 2:2; 5:7). In both there is a victory to be striven for; 
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both demand utter dedication and self-denial. But the aim is a high one. The victor 
is beckoned by the prize (—> Fight, art. brabeion), which for the athlete is a perish- 
able one. The glory and honour brought by sport are as passing as the laurel of 
which the perishable — crown (phthartos stephanos) was made. But for the Christian 
there awaits an imperishable prize, to be with God for eternity (cf. Rom. 2:7). 

3. (a) The contrast between mortality (phthora) and immortality (aphtharsia) 1s 
used by Paul in describing the resurrection of the dead (1 Cor. 15:42 ff.). Using the 
illustration of the seed sown in the ground, he makes it clear that there is no coming 
to life without a previous dying. It is only when the seed disintegrates in the earth 
that it becomes changed into a new form (1 Cor. 15:35—42a). It is the same with the 
resurrection of the dead — and yet it is quite different. All comparisons which can 
be used are inadequate. “‘What is sown is perishable, what is raised is imperishable’”’ 
(1 Cor. 15:42b). A body tied to the “‘flesh”’ is sown, but a spiritual —> body (séma 
pneumatikon) is raised (v. 44). Resurrection is a new creation of life by means of total 
transformation. Paul thus guards against the idea that there is anything intrinsically 
imperishable about man. Everything passes away, because the whole man is subject 
to — sin and hence to — death (Rom. 6:23). The “outward nature is wasting away 
(diaphtheiretai)” (2 Cor. 4:16). Resurrection is a new existence, gained by being 
raised to immortality. Accordingly it is not simply the resuscitation of bodies lying 
in the grave. “‘Flesh and blood cannot inherit the kingdom of God”’, any more than 
‘‘the perishable [can] inherit the imperishable” (1 Cor. 15:50). 

(b) Paul again emphasizes the same truth when he comes to speak of those who 
will not yet have died at the time of the Parousia. They do not simply continue their 
life in immortality; they will be changed (v. 52). It is just as true for them as for the 
dead, that mortality cannot attain immortality. ““Once more must the miracle of 
God step in between corruption and incorruption, so that the latter may inherit the 
former” (K. Barth, The Resurrection of the Dead, 1933, 217). When the end comes, 
the great transformation will come for all. The illustration is used of putting on 
new clothes (— Clothe, art. dyd). This idea may be understood in the context of 
the initiation rites of the Hel. mystery cults. The inward transformation of the 
initiate would be symbolized by the laying aside of his old garments. New clothes 
would be put on. The perishable is laid aside; the imperishable, the divine is put 
on. The initiate was changed into the divine nature, made like the deity (cf. E. 
Dinkler, ‘““Die Taufterminologie”’, 183 ff., see bibliography). Similarly here, the 
perishable puts on the imperishable; out of what is mortal comes what is immortal 
(v. 54). Thus ‘“‘death is swallowed up in victory’’, which is given ‘“‘through our Lord 
Jesus Christ” (vv. 54, 57). Cf. also 2 Cor. 5:1-5. 

(c) Jesus is the first to have been resurrected by God, and thus is vindicated as — 
Messiah. “‘He did not see corruption (diaphthora)” (Acts 2:27, 31; 13:35 ff.), a quo- 
tation from the LXX of Ps. 16:10 which gives an interpretative translation of Heb. 
Sahat (pit, grave). The latter word has the same root as the vb. Sahat (destroy). The 
grave or pit is the place where the body is destroyed. 

The defeat of — death through the victory of Christ affects the whole cosmos. 
Through the — sin of man it has been subjected to mortality, but the — redemption 
of mankind means also the redemption of the — creation. It will be set ‘‘free from its 
bondage to decay and obtain the glorious liberty of the children of God” (Rom. 
8:21). F. Merkel 
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| sLaleibo | 2£adeide (exaleiphd), wipe away, blot out. 


cL In classical Gk. exaleiphd, a derivative of aleipho which means to anoint and 

rub with oil, and so to polish by rubbing smooth, signifies literally to plaster, 
whitewash or wash something over, and metaphorically to wipe out, obliterate, 
cancel or destroy. 


oT In the LXX exaleiphé carries both these meanings. In the literal sense of “‘plas- 

ter” it appears in Lev. 14:42, 43, 48; in its metaphorical sense, in which it 
usually renders forms of mahdh, it denotes God’s judicial work of wiping out life 
(Gen. 7:23) and the names and memory of offenders (Exod. 17:14; Deut. 9:14), 
and of erasing names from the book of life (Exod. 32:32 f.); also it denotes his 
gracious work of obliterating sins (Ps. 50[51]:9, 108:14; Isa. 43:25). 


NT In the NT, exaleiphé appears 5 times as a metaphor for obliterating sins (Acts 

3:19), erasing names from the book of life (Rev. 3:5), wiping away tears (Rev. 
2:14; 7:17), and cancelling a bond of debt, an IOU (Col. 2:14). The image expressed 
by the verb here and perhaps elsewhere is most probably smoothing the surface of 
a wax writing-tablet for re-use (cf. “wiping the slate clean’’). The bond in Col. 2:14 
is our obligation as God’s creatures to keep his law on pain of death — a bond which 
becomes an actual death-warrant as soon as we sin. J. I. Packer 
— > Death, > Judgment 


(a). G. Harder, phtheird, TDNT IX 93 ff.; A. Oepke, apollymi, apdleia, Apollyon, TDNT I 394-97; 
J. Schneider, olethreud etc., TDNT V 167-71. 

(b). E. Dinkler, ‘‘Die Taufterminologie in 2 Kor. 1 21 f.,” in Neotestamentica et Patristica, Fest- 
chrift for O. Cullmann, 1962, 173-191 especially 183 ff. (= Signum Crucis, 1967, 99 ff. especially 
109 ff.); H. Koéster, ““Verdammnis,’” RGG* VI 1260. 


Determine, Appoint, Present 
Several words are used in the NT to express appointment. The following are dealt with 
in this article: kathistémi, horiz6, paristémi, procheirizo, tasso, tithémi, prothesmia, 
cheirotoneo and lanchand. In addition, keimai (lit. lie, recline; fig. be appointed, set, 
destined) is used in Lk. 2:34 (“this child is set for the fall and rising of many in 
Israel’’), Phil. 1:16 (“I am put here for the defence of their gospel’’), and 1 Thess. 
3:3 (‘this is to be our lot”, RSV). 

See also the art. on Foreknowledge, Providence, Predestination for the vbs 
proginosko (know beforehand), pronoeo (think of beforehand), prohorad 
(foresee), prohorizo (predestine), protithémi (plan, intend) and their cognates. 


[ KaBiormun | as (kathistémi), bring, appoint, put in charge, 


CL kathistémiis acompound of histémi, stand, place, set. It has three main meanings 
which are basic for our understanding of its NT use: (a) lead or bring in; (b) 
appoint, especially to an office or position; (c) bring it to pass that, and in perf. 
(intrans.) have become something, appear as. This expresses both the objective fact 
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and also the subjective representation of, or judgment on, a matter (A. Oepke, TDNT 
III 444 f.). 


oT The commonest meaning in the LXX is to place somewhere, and appoint to an 
office (cf. Deut. 17:15; 1 Sam. 8:1; Ps. 105:21). 


NT Meaning (a) is found only in Acts 17:15 “‘those who conducted Paul’’; (b) is 
found in Acts 6:3 of deacons, Tit. 1:5 of elders, Heb. 5:1; 8:3 of the high priest, 
Matt. 24:45 par. of the controller of a household. 
The usage (c) is theologically important, and occurs in Rom. 5:19; Jas. 4:4; and 
2 Pet. 1:8. Rom. 5:12-21 is a passage of major theological importance. In it > 
Adam and — Christ are contrasted. Adam’s act of disobedience has binding results 
for all; they stand there (katestathésan) as sinners. Through Christ’s obedience they 
are to be reckoned (katastathésontai) as righteous. In v. 19 this contrasted pair of 
facts is thus in each case described by kathistémi. Paul uses this verb to describe 
God’s judgment on man; he draws on the language and ideas of the OT and late 
Jud. This anthropomorphic way of expressing it presents two contrasting aspects: 
existence as a sinner and —> justification. The decisive event is seen to be Christ’s 
obedience even to death (cf. Phil. 2:5-11). Through it the real possibility is granted 
to all of standing as righteous before God. Adam here is a representative of “‘man”’ 
used to illustrate the fact of man’s being a “‘sinner’’ because of his disobedience. 
((Tr.] cf. the discussion of Rab. teaching on Adam in W. D. Davies, Paul and 
Rabbinic Judaism, 19557, 36-57.) The reality of man under the judgment of God, as 
seen by faith, is revealed to him above all in the salvation from his lost state which 
1s offered to him. S. Wibbing 


a7 opil@ (horizé), determine, appoint; ad¢dopila (aphorizo), 
separate, set apart, appoint. 
CL horizé is connected with horos, boundary, and horion, region. Originally it 
meant to set bounds, bound, and hence to establish, determine. In the Sth cent. 
B.C. it is found frequently in Aesch. and Hdt. In Soph. the gods establish laws, and 
in Eur. they determine human fate. Plato and Dem. transfer the spatial force of 
horizé to temporal relationships. This occurs also later in Josephus. The compound 
aphorizo (Soph. and Plato onwards), has first the meaning, separate, and then 
choose, determine. 


oT horizo is found 17 times in the LXX. In its original meaning of setting a boundary 

it occurs in Num. 34:6; Jos. 13:27; 15:12; 18:20. In Num. 30: 3-12 it is used a 
number of times for ’dsar, bind oneself by a vow. In Prov. 18:18 it represents parad 
(hiph.), separate, decide between. In Prov. 16:30 it is used freely as a par. to 
logizomai, think, plan. aphorizo is found c. 50 times in the LXX. It has no pre- 
dominant Heb. equivalent, but all the Heb. concepts represented by it have the 
connotation of separating, cutting off (cf. Gen. 10:5, “‘the peoples . . . separated”’ 
NEB; Deut. 4:41; Lev. 13:4). 


NT horiz6é is found 8 times in the NT (6 in Lk.) meaning determine, establish, 
appoint. aphorizo is found 10 times meaning separate, choose for, determine. 
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1. Jesus’ messianic claim and his death on the cross were irreconcilable, self- 
contradictory opposites for the Jews. Peter wished to counter this offence by show- 
ing that it was God’s “deliberate (hdrismené) will and plan’ (Acts 2:23 NEB) by 
which Jesus was crucified by blinded Jewry. Similarly in Lk. 22:22 the Son goes the 
way ‘“‘determined”’ by God for him, “‘but woe to that man by whom he is betrayed”’. 
It is this Jesus who is the one “‘ordained”’ by God to be the judge of the last judg- 
ment (Acts 10:42). 

Paul made a similar statement to the Areopagus. After God had “determined” 
allotted periods and boundaries for the men that he had created so that they should 
seek him, he ‘‘appointed”’ a man to judge the world on the day appointed for it 
(Acts 17:26, 31). 

It has been suggested that an adoptionist credal form might lie behind the horizd 
of Acts 10:42 and 17:31. But in context the passages must doubtless be understood 
in sense of a predestination from all eternity. 

Heb. 4:7 declares that after the day of testing in the wilderness (3:8) God 
appointed another day, a new period of salvation, beginning with Christ, which 
offers the opportunity to turn. 

In Rom. 1:3 f. Paul is apparently quoting a primitive Christian creed to show that 
he is linked with the tradition of the fathers. In this creed the human mode of Jesus’ 
existence (““descended from David according to the flesh’’) is contrasted with his 
divine mode of existence (“designated Son of God in power according to the Spirit 
of holiness”). The word “designated’’ suggests an advance: Jesus is the Davidic 
Messiah, but also much more; he is God’s Son in power. It also suggests temporal 
sequence: he was born as a man but designated Son of God by the resurrection. 
Many German scholars see in this sequence a primitive, adoptionist christology, 
because “‘in the earliest Church Jesus’ messiahship was dated from the resurrection’”’ 
(R. Bultmann, Theology of the NT, I 1952, 27). We must remember, however, that 
Paul does not indicate anywhere else that he thought that Jesus was installed as 
Son first at his resurrection (cf. Rom. 8:3). He holds that Jesus was God’s Son from 
all eternity. That is why K. L. Schmidt maintains that horizo does not have the force 
here of institute or appoint but that of determine beforehand (TDNT V 453). O. 
Michel is no doubt correct when he writes in his commentary on Romans, “Paul is 
here concerned with a double truth, with understanding Jesus in his human and in 
his divine aspect” (KEK 4? 1963, 40). 

In one place alone (Acts 11:29) the vb. is not used of God, but of men, as norm- 
ally in secular Gk. The disciples “‘determined”’ to send relief to the brethren in 
need. 

2. The word aphorizo is always concerned with separating. The good are separated 
from the evil (Matt. 13:49; 25:32). The unbelievers exclude the believers (Lk. 6:22), 
and conversely the church withdraws from unbelief (Acts 19:9; 2 Cor. 6:17). In 
Gal. 2:12 Paul accuses Peter of separating himself from the common Lord’s Supper 
with the Gentile Christians after Jewish Christians had come from Jerusalem to 
Antioch. The importance of Peter’s step for Paul was that by separating himself he 
recognized the validity of the old Jewish dietary laws, which were thereby given 
greater importance than the one body of Christ composed of Jews and Gentiles. 

There are passages, however, where the meaning separate can hardly be disting- 
uished from determine, appoint. Thus Paul knows himself to be set apart and 
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chosen for the service of the gospel (Rom. 1:1; Gal. 1:15). He did not appoint 
himself as an apostle, but God set him apart for the office (Acts 13:2). G. Dulon 


| xapiornu | Tapiaotnul (paristémi), place, put at the disposal of, 
present. 


CL paristémi (from the 2nd cent. B.c. also paristand) is a compound of histémi 

(stand), the root being connected with the Lat. sistere (place, stand). Its basic 
meaning is (trans.) place beside, (intrans.) stand beside, and (mid.) place before 
oneself. In secular Gk. this was widely developed in various directions but without 
any fixed connotation. The following are worth mentioning: (a) (trans.) put down, 
place at someone’s disposal, to bring (especially as a technical term in Hel. sacri- 
ficial language), bring before (the emperor or the court); (b) (intrans.) approach (the 
emperor or an enemy), help someone (already in Homer), wait on (of a female 
servant, Homer, Od., 1, 335), be present (also used of the time of death and of 
harvest). 


OT The word is used in the LXX c. 100 times. One third of these represent Heb. 

‘amad and ydsab. The godly watch for God’s coming (Ps. 5:3(4)). Foreigners 
enter his service (Isa. 60:10). When paristémi is used with a prep., in contrast to 
secular usage, it means stand as a servant before his master which always implies 
special honour (cf. 1 Sam. 16:21; 2 Ki. 5:25). It is so used of angels (Job 1:6) and 
martyrs (4 Macc. 17:18) before God. Standing before God expresses the purpose of 
the choice of the prophet (1 Ki. 17:1) and priest (Deut. 10:8; 18:5, 8 where it is par. 
to leitourged —> Serve). The word also expresses God’s standing by someone to 
reveal himself (Exod. 34:5), to help (Ps. 109:31), or to charge him with his sins (Ps. 
50:21). 


NT 1. In the NT only paristan6é is found in the present. It is used intrans. of standing 

before Caesar (Acts 27:24), God’s judgment (Rom. 14:10), God’s support in 
standing by someone (2 Tim. 4:17), that of the local church (Rom. 16:2), and of the 
coming of an angel (Acts 27:23). Gabriel stands before God (Lk. 1:19), because 
according to contemporary Jewish concepts there was no sitting in heaven. Only 
God sits, as a sign of his uniqueness and grandeur. All that has been created must 
stand before him. 

2. The trans. use is of more importance and is found virtually only in Acts and 
the Pauline writings. It is used in Lk. 2:22 of Jesus’ presentation to the Lord where 
it carries with it the idea of consecration (cf. Exod. 13:2). (paristemi is used of 
Jeroboam’s “‘placing”’ of priests in Bethel in 1 Ki. 12:32 (LXX).) 

Those passages where paristémi is used almost in the sense of make, set up, place, 
are of special theological importance. Col. 1:22 implies that a holy community has 
been made by the death of Jesus Christ from a humanity until then estranged from 
God. Since Christ is perfect, the church can also be presented perfect to God (Col. 
1:28, RSV, NEB “‘mature’’). Just as Jesus presented himself after Easter to his 
apostles in various appearances as alive (Acts 1:3), so God will present the believers 
raised to a new life with Jesus in his presence (2 Cor. 4:14; — Election and above 
oT). By his self-sacrifice Christ has presented the church in splendour of a bride 
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(Eph. 5:27; cf. Col. 1:22). Corresponding to this act of God, we should do our best 
to present ourselves as approved (2 Tim. 2:15, “worthy of God’s approval’? NEB). 
Where such a church has come into being through the preaching and pastoral work 
of the messenger, Paul can picture himself as the match-maker who brings the bride 
to the bridegroom (2 Cor. 11:2, parastésai). 

Neither the supposed freedom of those who consider themselves strong, nor the 
scrupulous self-denial of those weak in faith will “bring us into God’s presence”’ 
(1 Cor. 8:8 NEB). Rather the members that were once yielded to impurity are now 
to be yielded (parastésate) to the service of righteousness. Sin has no longer a right 
to claim lordship (Rom. 6:13-19), and those who are justified by faith present their 
“very selves’? (NEB) to God as a sacrifice (Rom. 12:1). Hel. sacrificial terminology 
made Paul’s readers familiar with his linguistic usage. paristémi is a sort of codeword 
for changing the form of one’s existence by changing one’s lord. The justified 
recognize that Jesus is Kyrios, Lord, and practise submission. Moreover, they live 
in sanctification in view of his presence and the coming perfection. ““‘He who is 
dead in sins will hardly say that he places himself at the disposal of sin; but when he 
is alive, he can place himself at God’s disposal’ (J. A. Bengel on Rom. 6:13). 

K. Munzer 


| TM poyxeElpil@ | mpoyelpicw@ (procheirizo), determine, appoint. 


CL procheirizo is derived from the adj. procheiros (from pro in front of, and cheir, 

hand), which means (when used of things) handy, ready, ready for use, and (of 
persons) decided on an action or ready. procheirizé consequently means prepare 
something or someone for a purpose, or keep ready. It is seldom used in the act., 
and is found especially in the participial forms in the pass. It is used of the benefits 
which would accrue to the Athenians if peace were made, and which were spoken 
of in terms which suggested that they had already been prepared and were ready 
(prokecheirismena kai hetoima, Dem. 7, 33). 

The mid. is most used with the meanings: (a) prepare for oneself, keep something 
at one’s disposition (e.g. resources in Aristoph., Ecclesiazusae 729; troops, Dem., 
4, 19). (b) When used in political and military settings, where it is often found, it 
means determine, nominate, elect. With the acc. of the person it is used for the 
election of leaders of the people (Isoc., 8, 122) or the appointment of a prosecutor 
by the general assembly (Dem., 25, 13). With two acc. it is used of the election of a 
stratégos, general (Diod. Sic., 12, 27, 1) or of a dictator (Dio Cass. 54, 1, 3). It is also 
used of the allotment of land (P. Cair. Zen. 132,3) or of legions to a general (Polyb., 
3, 40, 14), or of the resolutions of a legislative or executive body; these resolutions 
are recorded in the infin. (Polyb., 3, 40, 2) or with an acc. and infin. (S7G? 457:15- 
20, Thespiae). The term is one that belonged at first to the life of classical Athens, 
but then became common in Hel. writers and the legal language of the inscriptions 
and papyri. 


oT The Gk.-speaking Jewish Diaspora knew both words, but in the LXX procheiros 
is found only in Prov. 11:3, whereas the vb. occurs 6 times. In Jos. 3:12 it repre- 
sents /a@qah, but the par. Jos. 4:2 has lambano. In Exod. 4:13 it is linked with Salah, 
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send. It is introduced in Dan. 3:22 without any Heb. equivalent. It means the 
choice and commissioning of someone by God (Exod. 4:13) or men (Jos. 3:12; Dan. 
3:22) to carry out a particular task, especially one of a political or military nature 
(2 Macc. 3:7; 8:9; 14:12). Prov. 8:23 is difficult. Wisdom says mé‘6lam nissakti, I 
was poured out from eternity (Eng. versions “I was set up’). The Gk. translators 
varied in their renderings. Symm. (and perhaps also Theod.) has ap’aidnos pro- 
kecheirismai. He may have thought of wisdom standing at God’s disposal from the 
first, or having been appointed by God for a particular task. 


NT The adj. is not found in the NT, but the vb. is found 3 times in Acts, where it 
must presumably be understood from common Gk. usage. In Acts 26:16 it is 
used with two acc. in the words of Christ to Paul who is appointed as a minister and 
witness to what he had seen and would see (cf. Acts 16:9 f.; 22:17—21; 23:11). This 
appointment which made him the apostle to the Gentiles is made by the risen Christ’s 
words to him. Ananias’ words (Acts 22:14) are to be similarly understood. The God 
of Israel has elected or appointed Paul to know his will, to see that Just One, and 
to hear a voice from his mouth. Paul’s work of witness rested on this seeing and 
hearing which demanded his response. The determining is presented as something 
that has come to pass without any mention of — time. The grammatical construc- 
tion which this interpretation presupposes, viz. linking procheirizo with the acc. of 
the person and the inf. of purpose, is apparently unparalleled at present. So it may 
be better to take it as an acc. and infin. as in an inscription from Thespiae, dating 
from the 3rd cent. B.c. (see above cL). In that case it would not mean that God 
appointed Paul, but that he determined that Paul should know the divine will. 
Acts 3:20 urges repentance “‘that he may send the Christ appointed for you, 
Jesus” (ton prokecheirismenon hymin Christon, Iésoun). P. Schmidt 


75 aR | Tago (tasso), arrange, appoint; 2 podTdaaw (prostass6), 
| tdoom command, appoint. 


CL & OT tass6 is common in classical Gk. Its first meaning is military: to draw up 

troops (or ships) in battle array, and so to post or station them. From this the 
verb comes to mean to direct or appoint someone to a task, and to arrange, set up 
and put in order things or plans which would otherwise be indefinite and uncertain. 
prostasso means first to attach someone somewhere, and then simply to command, 
in which sense it occurs frequently. Both verbs imply an acknowledged authority 
and power residing in the person from whom the decisions or directives issue. In the 
LXX both verbs are used for a wide range of Heb. equivalents, with both God and 
men as the arranging or directing agents. 


NT In the NT both verbs appear in their ordinary meanings. Lk. makes more use 

of them than any other writer. In addition to being used of such things as 
Claudius’ edict banishing Jews from Rome (Acts 18:2), tasso denotes God’s appoint- 
ment of “‘the powers that be’? (Rom. 13:1), of a career of service for Paul (Acts 
22:10), and of individual persons to attain eternal life through believing the gospet 
(Acts 13:48). prostassd, with its emphatic and rather official sense of ““command’”’, 
is used with the angel of the Lord (Matt. 1:24), Moses (Mk. 1:44), Peter (Acts 10:48), 
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Jesus (Matt. 21:6) and God as its subject. In Acts 10:33 it refers to what God has 
charged Peter to say, and in 17:26 (where the Received Text has.protetagmena, 
“appointed beforehand’’) to God’s determining definite epochs (kairos) in human 
history. J. I. Packer 


oor *|d TION (tithemi), put, place, set, render, appoint. On 
| tiOn Ut | Lt reo oem 
protithémi —> Foreknowledge, art. protithémi. 
CL & OT tithémi is the standard and very common Gk. word for “‘put”’ in all sorts of 
connections, both literal (putting something in a place) and metaphorical 
(putting something into a category, or a plan). With a predicate in apposition 
tithemi means ‘‘cause to be” or “regard as’’. In the LXX tithémi is frequent, ren- 
dering no less than 37 Heb. equivalents. 


NT In the NT tithémi occurs 100 times with the wide range of meaning which it has 
in secular Gk. It has God as its subject on occasion in both its active and middle 
voices. In the active voice it signifies God’s destining someone for something, both 
in Heb. 1:2 (the Son appointed heir of all things) and also in four major testimonia 
cited substantially from the LXX: Ps. 110(109):1, ‘‘until I make thine enemies thy 
footstool” (quoted in Mk. 12:36; Matt. 12:44; Lk. 20:43; Acts 2:35; 1 Cor. 15:25; 
Heb. 1:13; 10:13); Gen. 17:5, “A father of many nations have I made thee [Abra- 
ham] (quoted in Rom. 4:17); Isa. 49:6, “I have set thee [Christ the servant] for a 
light of the Gentiles’’ (quoted in Acts 13:47); Isa. 28:16, “I Jay in Zion a stone. . .” 
(quoted in Rom. 9:33; 1 Pet. 2:6; both times with tithémi as the verb, though oddly 
the LXX has emballé). In the middle voice (which insofar as it differs from the active 
accentuates the thought of action for the agent’s own benefit) God fixes times (Acts 
1:7), arranges parts of the body (1 Cor. 12:18), sets gifted men in the church (1 Cor. 
12:18), appoints presbyters as overseers (Acts 20:28), and Christians to obtain 
salvation (1 Thess. 5:9), puts Paul into ministerial work (1 Tim. 1:12), making him 
a herald and apostle to further the gospel (1 Tim. 2:7; 2 Tim. 1:11), and placing 
the word of reconciliation in his hands (2 Cor. 5:19). The thought of God settling 
what shall be by sovereign decision runs through all these passages. J. I. Packer 


| 1 po0ec pia | 1 poQec ia (prothesmia), appointed date. 


CL & OT Derived from thesmos, meaning “‘law’’ in the sense of what is laid down, 

prothesmia, a feminine adjective with which hémera, “‘day’’, should be under- 
stood, signifies a time-limit appointed in advance for the completing of legal, 
financial or political transactions. It appears in the papyri though not the LXX, 
and in secular Gk. is found from the fourth century B.c. 


NT In the NT prothesmia occurs once, in Gal. 4:2, where the words “‘of the father”’ 
seem to envisage, as the matter of the illustration, a special guardianship 
operating during the father’s lifetime rather than the regular guardianship of an 
orphaned minor, which was ended automatically not by the father’s will but by 
law when the orphan reached the age of 25. (See E. de W. Burton, Galatians [ICC], 
1921, 212 ff.) J. I. Packer 
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yvEelpotovew (cheirotoned), appoint; mpoyelpotovéwm 


XELPOTOVEC (procheirotoned), appoint beforehand. 


CL & OT cheirotoned, from cheir, “‘hand’’, and teind, ‘“‘stretch’’, means to vote or 

elect by a show of hands, as was regularly done in the Athenian assembly. From 
this the verb came to mean appoint, and its pro- compound means appoint before- 
hand (or, in some instances, take a preliminary vote). Neither word appears in the 
LXX. 


NT In 2 Cor. 8:19 cheirotoneo refers to the churches’ appointment of their repre- 
sentative to accompany Paul to Jerusalem to deliver the collection, and in Acts 
14:23 it refers to the appointment by Barnabas and Paul of elders in the Galatian 
churches; from whence, apparently, it became the standard term for ordination in 
later ecclesiastical Gk. In Acts 10:41 procheirotonedé signifies God’s appointment of 
the apostles, prior to Jesus’ resurrection, to be witnesses of that event. 
J. I. Packer 


| Aayxava | Aayyav@ (lanchan6), obtain as by lot; draw lots for. 


CL & OT The basic classical meaning of /anchano is to obtain something by lot. At 

Athens, both political offices and permission to bring suits in the law courts were 
awarded by lot, and Janchano often appears in these contexts. More broadly, it 
denotes getting anything as if by lot, 1.e. out of the blue, seemingly by luck rather 
than as a consequence of effort or desert. In the canonical LXX lanchano is used 
once, of Saul obtaining the monarchy, which he did by God’s appointment divorced 
from any action of his own (1 Sam. [1 Ki.] 14:47). 


NT In Jn. 19:24 /anchano appears in the non-classical sense of casting lots for some- 

thing (Jesus’ coat). Otherwise, it indicates divine appointment irrespective of 
personal quality. In Lk. 1:9 Zechariah obtains by lot the honour of offering incense 
in the Holy Place of the temple, where the angel meets him. In Acts 1:17 Peter 
refers to Judas having obtained through Christ’s choice a share in the apostolic 
ministry. In 2 Pet. 1:1 Peter addresses those who have obtained (through God’s 
grace-gift; not by personal merit) “‘like precious faith with us” — probably meaning 
by this Gentile believers. J. I. Packer 
—> Elect, — Foreknowledge, Providence, Predestination 


(a). L. C. Allen, ““The Old Testament Background of (pro)horizein in the New Testament’’, NTS 
17, 1970-71, 104-8; H. Conzelmann, The Theology of St. Luke, 1960, 149-57; G. Delling, fasso etc. 
TDNT VIII 27-48; C. Maurer, tithémi etc., TDNT VIII 152-58; W. Michaelis, procheirizé, TDNT 
VI 862 ff.; A. Oepke, kathistémi, TDNT III 444—47; G. Bertram and B. Reicke, paristémi, paristand, 
TDNT V 837-41; K. L. Schmidt, horizé etc., TDNT V 452-56; commentaries on Acts by F. F. 
Bruce, 1951; and E. Haenchen, 1971; commentaries on Romans by C. K. Barrett, 1965; F. F. Bruce, 
1963; J. Murray, 1967; A. Nygren, 1952; W. Sanday and A. C. Headlam, (ICC) 1902°; M. Black, 
1973. 

(b). E. Lohse, Die Ordination im Spdatjudentum und im Neuen Testament, 1951; O. Michel, Der 
Brief and die Rémer, KEK 4 1966"; U. Wilckens, Die Missionsreden der Apostelgeschichte, 1961, 
152 ff. 
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Dirt, Filth, Refuse 
, ; TE pi a (peripséma); néepikadGapua (perikatharm 
ely, neprBapna|Hepivngn prema) prepa (perikarharme 


CL From peripsad, meaning to wipe round, rub clean, and so clean out, peripséma 

in secular Gk. means (a) that which is wiped off, refuse, scum (and in inscrip- 
tions peripséma sou is used, Chinese-style, to mean “‘your humble servant’’); (b) that 
which effects cleansing — literally, a sweat-rag or bath-towel, and metaphorically 
an expiatory sacrifice putting away cultic impurity. It was a recurring Gk. custom 
for communities to placate angry gods by offering a human sacrifice as a scapegoat 
(citizens might rub their hands on him to impart to him their own uncleanness). 
For such sacrifices the “‘scum” of society —criminals under sentence, paupers, 
deformed persons ~ were regularly recruited; thus the pejorative sense of peripséma 
was reinforced. perikatharma, a late noun from perikathairé, meaning to cleanse all 
round, is a more intensive form of katharma, and is almost synonymous with 
peripséma: it signifies (a) a guilt-laden expiatory sacrifice, particularly a human one, 
and (b) a term of contempt for the kind of persons who volunteered as victims 
— “human rubbish’’. 


OT In the LXX peripséma occurs only in Tob. 5:18, meaning a sacrifice or ransom 

in virtue of which God will protect Tobias’ life (RV and RSV are wrong here in 
giving it the sense “‘refuse’’, “‘rubbish’’). perikatharma occurs only in Prov. 21:18, 
with which cf. 11:8. The thought is that God in providence expends the wicked to 
preserve the upright (cf. Isa. 43:3 f.); a pattern of procedure which Christ’s cross 
entirely reversed (cf. 1 Pet. 3:18). 


NT In the NT, both words occur once only, in 1 Cor. 4:13, as Paul’s ironic descrip- 
tion of the apostles as men regard them (peripséma, sense (a); perikatharma, 
sense (b)), with the undertone, clear from the context, that by throwing away their 
lives as they do the apostles are bringing benefit to others (peripséma, sense (b); 
perikatharma, sense (a); see 2 Cor. 4:10 ff., 6:10; Phil. 2:17; Col. 1:24). 


J. I. Packer 
[ pinoc poutoc (rhypos), dirt; punapia (rhyparia), filthiness; 
fore ponapds (rhyparos), ditty; pundw@, ponaivw, purapebw 


(rhypoo, rhypaind, rhypareud), make filthy. 


cL In classical Gk. rhypos is used of literal dirt, liquid and solid, and rhypo6 (also 

rhypao) is used intransitively for being dirty. rhyparos and rhyparia carry both 
literal and metaphorical meanings; with rhypaind the metaphorical meaning, to 
‘“‘mess up” one’s life and character, seems to be primary. 


OT rhypos appears twice in the LXX for literal dirt (Job 9:31; 11:15) and twice for 
defilement before God (Job 14:4; Isa. 4:4). rhyparos is used twice in Zech. 3:4 f. 
of dirty clothes. The other words in this group do not appear. 


NT In the NT, rhypos occurs once, of physical dirt (1 Pet. 3:21); rhyparia once, of 
moral filthiness (Jas. 1:21); rhyparos once of dirty clothing (Jas. 2:2) and once 
of a morally unclean person (Rev. 22:11); and each verb appears in some manu- 
scripts of Rev. 22:11, where the sense is ‘‘let him who 1s defiled continue to be 
defiled.”’ J. I. Packer 
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| aoKvpadiov | akvBadov (skybalon), refuse, dung. 


CL In secular Gk. this depressing word means rubbish and muck of many kinds: 

excrement, rotten food, bits left at a meal as not worth eating, a rotting corpse. 
Nastiness and decay are the constant elements of its meaning; it is a coarse, ugly, 
violent word implying worthlessness, uselessness, and repulsiveness. Gnostics 
applied the word to the human body to express their low view of it, as the tomb of the 
soul. 


OT skybalon occurs once in the LXX; signifying moral uncleanness and defilement 
(Ecclus, 27:4). 


NT The only NT usage is Paul’s in Phil. 3:8, where he says of all the natural and 
religious privileges which once seemed sweet and precious, and all the things he 
has lost since becoming a Christian, “I count (estimate, evaluate) them as (nothing 
but) dung.’’ The coarse and violent word shows how completely Paul had ceased 
to value them. J. I. Packer 


: : KOmpoc, KOmpov, KOnplov (kopros, kopron, koprion), 
| Kénpoc, Kompiov _ dung; xompia (kopria), dunghill. 
CL & oT In classical Gk. and LXX, kopros (which is feminine), kopron and koprion 


are the ordinary words for dung, and kopria the ordinary word for a dunghill. 
In Ecclus. 27:4 kopria is used for dung caught in a sieve. 


NT In the NT, koprion and kopria are each found once, in their literal sense (Lk. 
13:8; 14:35), and kopros and kopron do not appear. This fact has no theological 
significance. J. I. Packer 


G. Stahlin, peripse¢ma, TDNT VI 84 ff.; F. Hauck, perikatharma, TDNT Ill 430f.; F. Lang, 
skybalon, TDNT VII 445 ff. 


Disciple, Follow, Imitate, After 

Men are dependent upon one another and their lives are shaped by each other in 
many ways. Sometimes it is through a casual relationship, an interested companion 
or hanger-on. But it may be the more lasting relationship of a pupil or disciple to 
his master or teacher. In the NT, the words connected with discipleship are applied 
chiefly to the followers of Jesus and describe the life of faith. akolouthed (follow) 
denotes the action of a man answering the call of Jesus whose whole life is redirected 
in obedience. A mathétés (disciple) is one who has heard the call of Jesus and joins 
him. mimeomai (imitate) can be distinguished, in so far as it mainly emphasizes the 
nature of a particular kind of behaviour, modelled on someone else. The prep. 
opiso (after) is characteristic of the call to follow Jesus. 


| axodovbéoo | axodov0éw (akolouthed), follow; &éaxolovOém (exa- 
koloutheo), follow; énaxoAov0éw (epakolouthed), follow ; 
mapaKkodAov0éw (parakolouthed), accompany, understand; avvaxodovGéw (syna- 


koloutheo), follow. 
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cL 1. akolouthed is formed from keleuthos, a path (Homer onwards), and is used in 

cl. Gk. from Thuc. onwards. It means (a) go somewhere with someone, accom- 
pany; (b) go behind someone, follow, and also (with hostile intentions) pursue. 
Alongside the lit. meaning there soon grew up a metaphorical one: follow the drift, 
understand (Plato), follow someone’s opinion, agree (Plato), adapt oneself (Thuc.). 
Substantival forms meaning disciple or discipleship also occur. Compound vbs. are 
also found: exakoloutheo, follow, reconnoitre; epakolouthed, follow, pursue; 
parakolouthed, accompany, comprehend; synakolouthed, follow closely, accom- 
pany; follow (in logic). 

2. Among the Stoics akoloutheo has religious and philosophical connotations. 
It is used to refer to the conformity of the wise to the law of the world (—~ Reason 
art. nous; — Nature, art. physis). To “follow” nature or God is the basic direc- 
tion of the philosophical life. Following here virtually means identification of one’s 
being through incorporation. Behind this lies the Gk. view of the innate relationship 
of rational man with God. 


oT 1. The corresponding OT phrase is hdlak ’ah‘ré, lit. go behind (in 1 Ki. 19:20 with 

—> opiso where Elisha wants to follow Elijah as his servant). It is used contemp- 
tuously in the sense of pursue (Hosea 2:7 (LXX v. 5) similarly with opisé where Israel 
is compared to a whore chasing her lovers). On most occasions the words are used 
with no particular theological force (e.g. Ruth 1:14). There are no OT precedents 
for the more specific NT usage of akoloutheo. Even where other words are used for 
following, such as poreud, they are applied to Yahweh only with great care (cf. 
Deut. 13:5 (EVV v. 4) and 1 Ki. 14:8). They never mean becoming like God, but 
only obeying him. God remains above this world and incomparable even as the 
—> Covenant God. The negative usage of halak ’ah*ré is therefore the dominant one. 
It is used as a fixed phrase for backsliding into paganism by going after other gods 
(cf. Jdg. 2:12; Deut. 4:3; Jer. 2:5). 

2. In post-exilic Jud. the general OT usage is found (cf. SB I 372). The negative 
variant survives in the Qumran texts, denoting association with a deceiver. halak 
"ah*ré and akoloutheé both assume particular significance among the Rabbis. The 
words describe the relationship of a pupil to a teacher of the Torah. The pupil 
(the talmid) who chooses to subordinate himself to a Rabbi follows him everywhere 
he goes, learning from him and above all serving him (— mathétés). The pupil’s 
obligation to — serve is an essential part of learning the Law. The goal of all his 
learning and training is a complete knowledge of the Torah, and ability to practise 
it in every situation. Without this true piety is scarcely deemed possible (cf. SB I 
527; > mathétés OT 2). 


NT 1. The very nature and restricted use of the NT occurrences of these words is of 
importance. 

(a) akolouthed appears almost exclusively in the gospels: 56 times in the Synop- 
tics and 14 times in Jn.; only 3 times in Acts, once in Paul and 6 times in Rev. In 
other words, it occurs in the writings that are nearest to the Rab. world. Whereas 
secular Gk. knew of an abundance of derivative words, only the vb. occurs in the 
NT and usually in its simple form. The compound vbs. are less used and are not 
normally applied to people. Except for synakolouthed, accompany (Mk. 5:3-7; 
14:51; Lk. 23:49), they hardly occur at all in the gospels. 
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(b) But following does not in every instance involve being a disciple. Where the 
Synoptics speak in the ind. of crowds of people who followed Jesus (akoloutheo; cf. 
Matt. 4:25; 8:1; 21:9; Mk. 10:32), the word is used in a neutral sense. No particu- 
lar calling or conviction can be inferred from this. 

(c) The word has special significance where it refers to individuals. On Jesus’ lips 
it often appears as an imperative, as when he calls the disciples (Matt. 9:9 par.; 
19:21 par.; 8:22 par.; Jn. 1:43; 21:19 ff.; cf. Mk. 1:16 ff. par. with — opiso). The 
response of those called is described as following (e.g. Lk. 5:11). akolouthed is 
always the call to decisive and intimate discipleship of the earthly Jesus. It always 
points to the beginning of discipleship. Jn. hints at its spiritual implications for 
fellowship with the Exalted One (especially 12:26 ff.). 

(d) The occurrences in the Pauline letters and in Acts are not theologically sig- 
nificant. In Rev. 14:4 akolouthed denotes those who have shared in the lot of 
suffering of the slaughtered and exalted — Lamb. 

2. For a theological analysis two observations are important. 

(a) The simple akoloutheo is never used purely metaphorically in the NT. The 
semi-literal sense of ‘‘going behind”’ remains even in the special sense noted above 
(NT 1 (c)). On the other hand, akoloutheo is always used (except in Jn. 21:19 ff. and 
Rev. 14:4) with reference to the earthly Jesus. This fact supports the supposition 
of an affinity with the teacher-pupil relationship of the Rabbis. 

(b) Nevertheless, there are characteristic differences between the disciples of 
Jesus and those of the Rabbis. 

(i) Jesus did not wait for voluntary followers. He called men with divine authority 
as God himself called the prophets in the OT (Mk. 1:16 par.; Matt. 8:22). 

(ii) Jesus did not call men to acquire and master traditional modes of conduct. 
He pointed them to the future dawn of the Kingdom of God (Lk. 9:59 f.). To be a 
disciple of Jesus was an eschatological calling to help in the service of the “kingdom” 
which is ‘at hand’? (Mk. 1:15). Those who were called to discipleship shared 
accordingly in Jesus’ authority. They are sent to the same men (cf. Matt. 15:24 with 
10:5 f.), with the same message (cf. Matt. 4:17 with 10:7), to do the same mighty 
deeds (Mk. 3:14 f.). They will sit with him on the throne of the Judge of the world 
(Matt. 19:28; Lk. 22:30). 

(iii) As a rule, one who takes up the new “‘calling”’ gives the old one up. It is not 
an oppressive pre-condition, however. It follows almost self-evidently (Mk. 1:16 ff. ; 
Matt. 9:9), as the figure of the Rich Young Ruler makes clear (Mk. 10:17 ff.). He 
founders “‘when confronted with the unheard-of offer of ‘eternal life’, and turns 
again to the emptiness of his worldly possessions” (G. Bornkamm, Jesus of Nazareth, 
148). He could not free himself from the old ties. Even the disciple who is already 
following Jesus is not thereby exempt from the danger of making new reservations 
in his discipleship (cf. Matt. 8:21 f. par.). It is a question here of “the repeated 
demand for a new decision in terms of complete obedience within discipleship”’ 
(H. J. Held in G. Bornkamm, G. Barth and H. J. Held, Tradition and Interpretati~ 
in Matthew, 1963, 203). 

(iv) Since the disciple cannot expect any better fortune than his Lord (cf. Matt. 
10:24 f.), readiness for — suffering becomes a part of discipleship. “If any man 
would come after me, let him deny himself and take up his cross and follow me”’ 
(Mk. 8:34; cf. Matt. 10:38). ““To take up the cross” means “‘to be ready for death”’ 
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(G. Delling, TDNT IV 6). But readiness to suffer is only made possible through the 
‘‘self-denial’’ which consists in freedom from oneself and all forms of personal 
security. Such self-denial is possible only when man gives himself to God in uncon- 
ditional discipleship. 

(c) John takes over synoptic phraseology (1:43 ff.), but tends to see it less in its 
particular historical context and more within the framework of his total vision. 
Jesus appeared as — Light and — Life in the world of death and darkness. Anyone 
who “‘follows”’ him (8 :12) walks in the light and is saved. Accordingly following here 
means believing acceptance of the — revelation. akolouthed means having —faith 
(cf. Jn. 12:44). In discipleship men’s lives find a new settled purpose as they are 
directed into the true life. To follow the call of the Shepherd (10:4, 27) means 
both safety in Christ and fellowship in suffering with him (12:26) which in turn 
means ‘‘exaltation’’ with him (12:32). ‘‘But just as for Jesus himself the exaltation 
on the cross is at the same time his doxasthénai, so also the promise of following him 
and being where he is means the promise of participating in his doxa’’ (R. Bultmann 
The Gospel of John, 426). The call to discipleship in Jn. has, therefore, the character 
of invitation (8:12) and promise (13:35 f.). 

3. The word akolouthed is essentially restricted to the gospels. In the rest of the 
NT writings one can sense a struggle to find another terminology to describe the 
Christian’s fellowship with Christ, such as Paul’s concept of being ‘‘in Christ’’, or 
“imitation”? of Christ (cf. Phil. 2:5-11 —- mimeomai) with its ethical overtones. 

C. Blendinger 


paOnthc (mathétés), learner, pupil, disciple; avOava@ 


HaQntHs (manthano), learn. 


CL manthano in the pres. tense has already various stages of development behind 

it when it first appears in Pindar. Homer uses only the strong aorist forms 
mathon, emmathes, emmathen, from the stem math-, from which 1s formed mathétés 
(first used by Hdt.). 

1. (a) In Homer’s writings manthand has the sense of adapting oneself, pre- 
paring for, growing accustomed to (cf. Homer, //., 6, 444; Od., 18, 226f.). In 
another area of development it comes to mean acquire or adopt (whether through 
teaching or experience) and learn (cf. Hdt., 7, 208). 

(b) manthano denotes the process by which one acquires theoretical knowledge 
(Heraclitus, Protagoras and others). The word therefore plays an important role in 
speculative thought from Socrates onwards. Socrates held that, when a man is 
learning something, he should penetrate deeply into the nature of everything 
(including his own nature). He should be able to proceed beyond this “‘insight”’ 
to a knowledge of morality so as to be able to act according to ethical principles. 
See especially Plato’s Dialogues (e.g. Tim., 88a; Theaetet., 114b, 150b ff.; Apol. 
33af.; and Xen., Mem., 1, 4, 17; 4, 7, 1). Plato goes further than Socrates in 
defining learning (manthanein) “as anamneésis, i.e. the recollection of what was known 
before time” (K. H. Rengstorf, TDNT IV 396). There exists in the human soul, 
albeit unconsciously, a factual knowledge of ideas and truths, known in a pre- 
vious existence of which people can only be made aware through the process of 
teaching (Plato, Phaed., 72e; Meno., 86b). In later Gk. philosophy manthan6é was 
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rationalized and applied to the acquisition of theoretical knowledge. In the mystery 
religions the use of the word approximates more closely to that of gindsko (— 
knowledge). 

2. (a) A man is called a mathétés when he binds himself to someone else in order 
to acquire his practical and theoretical knowledge. He may be an apprentice in a 
trade, a student of medicine, or a member of a philosophical school. One can only 
be a mathétés in the company of a didaskalos, a master or teacher, to whom the ma- 
thétés since the days of the Sophists generally had to pay a fee. An obvious exception 
to this is when mathétés refers to spiritual dependence on a thinker long since dead. 
Socrates never wanted to have any mathétés and never regarded himself as a dida- 
skalos (Plato, Laches, 186e; Apol., 33a). The reason for this was his concern that a 
man should use the company of his master to enable himself to fathom the nature 
of things and gain insight independently. This particular kind of communal rela- 
tionship, in which both the teacher and the one taught felt themselves committed to 
the same common goal (such as the knowledge of morality) led far beyond the 
category of “‘pupil’’ to that of ‘“‘disciple’’. But the word mathétés could no longer be 
used because of its impersonal and commercial associations. By contrast with the 
Sophists, Socrates refused any kind of payment from his pupils. From the time of 
Socrates (for this reason ?) the word mathétés, in the sense of a disciple in relation to 
his master, largely fell into the background among succeeding Gk. philosophers. 
Alternative words came to be used such as hetairos, friend; gnorimos, expert; 
akolouthos, follower. 

(b) In a wide range of ancient philosophical schools, including the Pythagoreans 
and Neo-Pythagoreans, clearly-defined master-pupil relationships grew up where 
the disciples developed and represented their masters’ case. In these schools a 
principle of tradition is to be found which scholars long believed only existed in the 
mystery religions (cf. K. H. Rengstorf, TDNT IV 425 f.). 


OT 1. (a) manthano is used c. 40 times as a translation of a Heb. equivalent. It is 

used 28 times to render Heb. /amad, grow accustomed to, make oneself familiar 
with, learn. In most of these passages manthano has no special theological emphasis 
(e.g. ‘they will not learn war any more” (Mic. 4:3; Isa. 2:4); “he grew accustomed 
to tearing his prey’’ (Ezek. 19:3, 6)). 

The theologically relevant usage of manthand is particularly clear in Deut., where 
Israel is in great danger of forgetting Yahweh’s goodness, of taking no further notice 
of Yahweh’s will and of forfeiting its election and the divine promises of salvation 
(cf. Deut. 6:10-12; 8:17; 9:46; 11:2). Israel must now learn again to obey and 
perform the revealed will of God (Deut. 4:10; 14:23; 17:19; 31:12 f.). In each of 
these cases the object of manthano is phobeisthai kyrion ton theon, to fear the Lord 
God. Learning means the process by which the past experience of the love of God is 
translated by the learners into obedience to the Torah of God (cf. Deut. 4:14). It 
means fully understanding the Torah which in Deut. is the whole story of the saving 
actions of God’s will. This understanding is to lead to an inner acceptance of the 
divine will (cf. Deut. 30:14). 

Similarly in Ps. 119(118):7 f., 71,73 (cf. Isa. 1:17; 26:9) the Psalmist prays (‘‘that 
I may learn’’) for a right attitude to the Torah which is here understood as an all- 
embracing guide and direction. H.-J. Kraus sees it as both the canonical law of God 
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and oral instruction from the priest (Psalmen, II, 822). The goal of learning is action 
which corresponds to the word (Ps. 119(118):101). Even in Isa. 1:17 “‘it is not 
primarily a question of individual actions or fulfilment of the Law, but of a funda- 
mental re-direction of human existence. Isaiah is not looking for a new ‘disposition’ 
but for a completely different basic attitude, which will express itself in practical 
dealing with all one’s fellow men” (H. Wildberger, Jesaja, 47). The objects of 
manthano are, therefore, phronésis, disposition (Bar. 3:14); synesis, power of deci- 
sion, insight (Sir. 8:9); sophia, wisdom (Wis. 6:9; 7:13). All these denote qualities 
and gifts that are needed to do God’s will. 

(b) mathétés is found in the LXX only in alternative readings of Jer. 13:21; 20:11; 
26:9, and is accordingly weakly attested. Even the Heb. noun corresponding to the 
vb. /amad, talmid, a pupil, which plays such an important part in later Rabbinic usage, 
is found onlyin 1 Chr. 25:8. The lack of any OT vocabulary for a learner, such as the 
teacher-pupil relationship describes, is bound up with Israel’s consciousness of 
being an elect people. What the individual Israelite has to learn in respect of God’s 
will does not make him a “‘pupil’’ in relation to his “‘master’’, God. For even as a 
learner the individual always remains a part of the whole chosen people, all of whom 
encounter in the divine Word the authority of the Electing One. This excludes any 
possibility of a disciple-master relationship between men, because even the —> priest 
and the —> prophet do not teach on their own authority. This is shown, for example, 
in the fact that the attendants of Moses and the prophets are not called pupils but 
servants (m*sarét). Joshua is the servant of Moses (Exod. 24:12; Num. 11:28); 
Elisha is the servant of Elijah (1 Ki. 19:19 ff.); Gehazi of Elisha (2 Ki. 4:12); 
Baruch of Jeremiah (Jer. 32:12 f.). “There is no place for the establishment of a 
master-disciple relation, nor is there the possibility of setting up a human word 
alongside the word of God which is proclaimed, nor of trying to ensure the force of 
the divine address by basing it on the authority of a great personality” (Rengstorf, 
TDNT IV 431). 

2. (a) The situation is different in Rab. Judaism. Here the talmid is someone 
whose concern is the whole of Jewish tradition. According to Shammai 
(Shabbath 31a), this was the written Torah (the biblical writings of the OT) and the 
oral Torah, the paradoseis tén presbyterOon (the traditions of the fathers) which 
includes the Mishnah, Midrash, Halachah and Haggadah. The talmid now, as 
originally the Gk. mathétés, belongs to his teacher, to whom he subordinates him- 
self in almost servile fashion. It was the distinct casuistic form of Rab. theology, 
built around emphasis on achievement in the religious thought of developed Ju- 
daism, which created the pre-requisites for attributing a value of its own to human 
authority which previously was entirely unknown in Israel and Judaism. Since the 
Rabbi’s knowledge gives him direct access to the Scriptures which facilitates right 
hearing and right understanding, he becomes a kind of mediator between the 
talmidim and the Torah. To listen to the Scriptures without the guidance of a 
teacher is something to be avoided at all costs (cf. B. Berakoth 47b). Jamad and 
manthano still mean to learn, to occupy oneself with the Torah in order to discover 
God’s will in it. But now learning is determined by the authority of the teacher and 
his interpretation of the Torah — not by a personal and, as far as possible, unbiased 
study of the Torah. Therefore learning means primarily that the talmid appro- 
priates the knowledge of his teacher and examines it critically by comparing it 
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against the Torah. Only one who had studied and served under a hakam (a Jewish 
scholar) for an extensive period, and had thus concluded his essential study, could 
later become a hadkam with authority to teach his own tradition in his own school. 
The pupil-teacher relationship of Rab. Jud., in contradistinction to the OT, thus 
became an important institution for detailed study of the Torah. 

(b) Not only the Rabbi, but also the talmid originated through Judaism’s contact 
with Gk. philosophy (cf. Rengstorf, TDNT IV 437 ff.). The way in which the various 
scholars (like many Gk. philosophers) regarded their differing methods and doc- 
trinal opinions as possessing absolute validity gave rise to schools in the Rab. 
world and then to rival circles of disciples grouped around a master. Hel. influence 
on Judaism led to a simultaneous intellectualism and dogmatism concerning the 
revelation of the divine will in Israel. 


NT The vb. manthano occurs only 25 times in the NT and only 6 times in the Gospels, 

where one would have expected it most as a mark of discipleship (3 times in 
Matt., 1 in Mk., 2 in Jn.; Lk. has it only once in Acts). Much more common in the 
NT is didasko, teach. The noun mathétés occurs 264 times in the NT, exclusively 
in the Gospels and Acts. It is used to indicate total attachment to someone in 
discipleship. The secular Gk. usage of the word in the sense of apprentice, pupil or 
student is not found. Matt. 10:24 ff. and Lk. 6:40 (‘“‘the disciple is not above his 
master’’) cannot be used as evidence against this, since the issue here is not simply 
that of the relationship of a pupil to a teacher, but that of a disciple to the kyrios, 
Jesus. 

1. manthané means learn, following secular Gk. usage, in Acts 23:27 and Rev. 
14:3. In some cases it is debatable as to whether the word is used in an OT or a 
secular Gk. sense (cf. Gal. 3:2; Eph. 4:11; Col. 1:7). In many passages it is used 
in the specifically OT sense of /amad, learn the will of God, or learn to direct the 
whole of one’s human existence towards the will of God (cf. oT 1). 

(a) This is the case with those usages of manthano which refer directly to the will 
of God, as it comes to the hearer in Jesus (Matt. 9:13; 11:29; Jn. 6:45; cf. Mk. 
13:28 par). Jesus himself is the central point of reference, where alone man can 
know the will of God (Matt. 11:29). In living and preaching the compassion of 
God, Jesus does not introduce a new — Law which must be learnt. Instead he 
restores to the Law its original function of enabling men to recognize the will of 
God and directs men to it (cf. G. Barth, op. cit., 58-164). Learning here is not 
appropriation of knowledge. It comes about through “‘the surrender of one’s own 
judgment” (Bultmann) and keeping oneself open to the word of the Father which 
leads men to follow Jesus (Jn. 6:45). Learning here includes the OT emphasis on 
doing God’s will. In concrete terms it means putting one’s — faith in Jesus and 
following him in his work of compassion (cf. Matt. 9:13). 

(b) manthano has a similar meaning when it is used in the epistles to refer to the 
message or teaching (— Teach) of Jesus (Rom. 16:17; Eph. 4:20; 2 Tim. 3:14). To 
hold to the teaching which the recipients of the letters received means to hold to 
their faith. For learning is no mere intellectual process by which one acquires 
teaching about Christ. It implies acceptance of Christ himself, rejection of the old 
existence and beginning the new life of discipleship in him (cf. Phil. 4:9; 1 Cor. 4:6). 
It is possible that the unique formulation, ““You have not so learned Christ”? (Eph. 
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4:20), is a reminder of previous baptismal instruction in which the Ephesians 
learned that understanding of the teaching is revealed in one’s conduct. 


(c) The Hel. play on words in Heb. 5:8 is unique. Speaking of Christ himself, it 
says that he learnt obedience by virtue of his suffering (emathen aph’ hon epathen, 
he learnt through what he suffered). Learning here means recognition of the 
Father’s will in his suffering and affirmation of that will in his acceptance of the 
suffering. 

(d) In the Pastorals one can be fairly certain that there are reminiscences of the 
Jewish use of manthand. For example, the ref. in 2 Tim. 3:7 to women who let 
themselves to be lead astray by false doctrines (of a Judaizing syncretistic gnosticism) 
is most probably an allusion to legalistic instruction about the Law (cf. also 1 Tim. 
5:13). 

2. The main interest in this word-group in the NT falls on the noun mathétés. 
The evangelists who, as we saw, are the only ones to use the word probably took 
it over from Hel. Jud. But despite possible overtones of the figure of the Rab. 
talmid, it is given a completely new character through its association with Jesus. 
That they found the word with a wider frame of reference is also clear from the fact 
that it was used in circles unrelated to Jesus, such as the disciples of John the 
Baptist (Matt. 11:2 par.; Mk. 2:18 par.; 6:29; Lk. 5:33; 11:1; Jn. 1:35, 37), the 
disciples of Moses (Jn. 9:28), and the disciples of the Pharisees (Matt. 22:16; Mk. 
2:18). 

(a) John the Baptist has “a solid group, closed both inwardly and outwardly” 
(Rengstorf, TDNT IV 456). His disciples were not far away when he was in prison 
(Matt. 11:2 par.). They later buried his body (Mk. 6:29 par.). They had their own 
form of prayer (Lk. 11:1), they fasted (Mk. 2:18 par.) and become involved in 
controversy with the Jews (Jn. 3:25). In all these particulars they were no longer 
‘‘pupils”’ like those of the Rab. schools. They were adherents of a movement from 
which it is possible that Jesus himself came. At any rate, Jn. 1:25 ff. reports that 
Jesus’ first two disciples originated from the Baptist’s circle of disciples. This pro- 
bably contains an ancient tradition which has preserved the historical and factual 
basis of the account. It is probable that later on the Baptist’s movement and Jesus’ 
circle came into conflict with one another from time to time, as is reflected in the 
scene in Jn. 3:22—26 (cf. R. Bultmann, The Gospel of John, 1971, 170 ff.). 


(b) In Jn. 9:28 the Jews dispute Jesus’ authority. They, the disciples of Moses, 
appeal to the revelation of God’s will which he received. They do not comprehend 
that the miracle of healing reveals Jesus to be precisely the One who does God’s 
will (v. 30). 

(c) Finally, there is the mention of the mathétai ton Pharisaion, the disciples of 
the Pharisees (Mk. 2:18 and elsewhere). This formula may have been used as an 
explanatory term to readers who were not familiar with the original situation. The 
par. passage Matt. 9:14 does not argue against this. In Matt. too, the Pharisees, 
like the Scribes, Sadducees and High Priests, are enemies of Jesus, standing 
typically for the whole nation (— Israel). Equally, the expression hoi hyioi hymon, 
your sons (Matt. 12:27; cf. 22:16), is understandable if the words referred originally 
to the Jews in general, and the Pharisees were mentioned as typical representatives 
of controversy (cf. R. Bultmann, History of the Synoptic Tradition, 52 ff.;— 
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Pharisee). In view of contemporary practice, one might have expected the phrase 
“disciples of the Scribes” (See above OT 2), but this does not appear. 


3. It ig indisputable that the earthly Jesus called men to be his disciples and to 
follow him. But today we cannot draw a completely clear picture of discipleship 
under the historical Jesus. No doubt, the nature of discipleship of Jesus was deter- 
mined right from the beginning by his own person to which his disciples bound 
themselves (— Jesus Christ). But despite questions and uncertainties, we can set 
out a list of characteristics of discipleship at the time of the historical Jesus. 


(a) Clearly, Jesus came forward like a Rabbi or Scribe. He taught and discussed 
like one (Mk. 12:18 ff.), and was asked to make legal decisions (Lk. 12:13 f.). Even 
if he was not recognized by many, because he had not passed through a Rab. 
school (Mk. 6:2; Jn. 7:15), it was certainly with justice that he was addressed as 
“Rabbi” by his disciples (Mk. 9:5; 11:21; Jn. 1:38; 4:31) and outsiders (cf. Jn. 
3:2). Even at this point one can see a parallel with the Rabbis of Jud., in that Jesus 
gathered a circle of disciples around him. But at several decisive points Jesus went 
beyond the recognized limits for a Rabbi, and this gives the disciple-master rela- 
tionship its own distinctive colouring. 

(b) Whereas in Rab. circles and in Gk. philosophical schools a man made a 
voluntary decision to join the “‘school’’ of his master and so become a disciple, 
with Jesus it was his —> call that was decisive (Lk. 5:1-11; cf. Matt. 5:18 ff.). Jesus 
seized the initiative and called men into discipleship (Mk. 1:17 par.; 2:14 par.; 
Lk. 9:59-62; Jn. 1:43). 

(c) The Gk. pupil and the Rab. talmid bound themselves personally to their 
master and looked for objective teaching, with the aim of themselves becoming a 
master or a Rabbi. But Jesus’ call to discipleship does not mean that a disciple is 
put in a learning relationship from which he can depart as a master (cf. Matt. 
23:8). Following Jesus as a disciple means the unconditional sacrifice of his whole 
life (Matt. 10:37; Lk. 14:26 f.; cf. Mk. 3:31-35; Lk. 9:59-62) for the whole of his 
life (Matt. 10:24 f.; Jn. 11:16). To be a disciple means (as Matt. in particular 
emphasizes) to be bound to Jesus and to do God’s will (Matt. 12:46—-50; cf. Mk. 
3:31-35). This means that during Jesus’ earthly ministry the disciple had quite 
literally to “follow” Jesus, i.e. to follow behind him (— akoloutheo) and accept the 
renunciatory lot of wandering about with him (Matt. 8:20 f.; cf. G. Bornkamm, 
Jesus of Nazareth, 146). 


(d) Unlike the Rabbis, Jesus broke through the barriers separating the clean and 
the unclean, the sinful and the obedient. He summoned the tax-collector who stood 
outside the worshipping community (Mk. 2:14), just as he did the Zealot (Lk. 6:15; 
Acts 1:13) and the fisherman (Mk. 1:16 ff.). ‘““The very fact that Jesus calls people 
to follow him, and that he does this with the consequence that they leave boat and 
toll-office and family, denotes a quite astonishing knowledge of his mission. . . .This 
holds good to an even greater extent of the breaking through all barriers as in the 
case of Levi. Grace becomes an event in such calling” (E. Schweizer, Lordship and 
Discipleship, 13 f.). Jesus’ call to tax-collectors and sinners to abandon their old 
associations for discipleship indicates something of his own self-understanding and 
also the special nature of such discipleship. 


(e) It is important for understanding discipleship of Jesus to realize that the call 
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to be a disciple always includes the call to service. According to Mk. 1:17 and Lk. 
5:10, the disciples are to be fishers of men. This is a colloquial phrase, meaning that 
in view of the impending reign of God, the disciples are to catch men for the coming 
kingdom by preaching the gospel and working in the name of Jesus (cf. Matt. 16:15 
ff.).When Jesus sent out the Twelve (Mk. 6:7-13 par.) and the Seventy (Lk. 10:1- 
13), they were to go out in pairs healing, bringing salvation and peace, and pro- 
claiming the Kingdom of God. We may see from this that the earthly Jesus himself 
sent out disciples for service of one kind or another. 

(f) This service leads the disciple into the same dangers to which his master was 
exposed (cf. Mk. 10:32). Jesus went before them in suffering (— Suffer). The 
disciple can expect no better fortune than his Lord (Matt. 10:24 f.; 16:24 f.; cf. 
10:38). 

(g) In the gospel tradition we keep coming up against the disciples’ lack of 
understanding. This applies not only to the message itself (Mk. 4:10 f. par.; Matt. 
13:36), their activity (Mk. 10:13 ff.; 10:48), and the goal of discipleship (Mk. 
10:35 ff.), but above all to Jesus’ suffering (Matt. 16:22 ff.; Mk. 14:47; Lk. 18:34; 
22:37 f.). 

(h) The promised — reward (which must not be understood as something de- 
served, since the promise exceeds every kind of merit) is fellowship with God through 
Jesus and thus a share in Jesus’ authority. It is also the new and future life (cf. Matt. 
16:25; Jn. 14:6). 

(i) Who are meant by hoi mathétai (the disciples)? hoi mathétai are not simply 
the equivalent of hoi dddeka, the Twelve. This identification can be observed only 
in some parts of the tradition. The circle of the Twelve was both a symbolic repre- 
sentation of the twelve tribes of Israel, and thus of the whole people of God, and 
also a section of the larger circle of disciples which Jesus summoned to discipleship 
from a still wider group of adherents. This is more probable than to suppose that 
there existed yet another separate circle of apostles alongside the circle of the 
disciples (> Apostle NT 2 (c); but cf. Rengstorf, TDNT IV 450-55). It is no longer 
possible today to determine the precise limits of the circle of disciples. But it is 
clearly not a question with Jesus of an ascetic elite with a distinct ethic which Jesus 
was able to demand only of a few people. The disciples would have been a circle of 
immediate followers who were commissioned to particular service (cf. G. Born- 
kamm, Jesus of Nazareth, 147 f.; E. Schweizer, op. cit. 20). 

4. (a) As a rule, the individual gospel passages which speak of “following” and 
of discipleship are already reflections on the meanings of discipleship. Thus Matt. 
graphically depicts the lot of the disciples, by linking the account of the storm on the 
lake with an account of calling, and so presents it as a story whose purpose is to 
illustrate that those who follow Jesus are destined to suffer (Matt. 8:19-26; cf. G. 
Bornkamm in Tradition and Interpretation in Matthew, 52-57). Renunciation (Matt. 
23:7 ff.), humility (Matt. 18:1 ff.), poverty (Matt. 19:23 ff.) and readiness to suffer 
(Matt. 10:17 ff.) can all become characteristics of true discipleship (—~ Humility, 
—> Poor). 

Decisive in understanding mathétes in the gospels, however, is > faith (Mk. 
16:16; Lk. 17:5; 22:32) in Jesus himself (Matt. 18:6; esp. Jn. 2:11; and 6:69; 
11:44). “Everyone who acknowledges me before men, the Son of man also will 
acknowledge before the angels of God; but he who denies me before men will be 
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denied before the angels of God” (Lk. 12:8 f.). These words express the whole 
promise and also the great dangers of genuine discipleship. The disciple’s faithful- 
ness to his Lord is crucial. It is, therefore, not accidental that Lk. avoids using the 
word mathétés from Gethsemane onwards, taking it up again only in Acts 6:1, al- 
beit now in a different sense (see below (b)). 

(b) Reflection on discipleship is particularly characteristic of John’s Gospel. Not 
only do the categories of the narrower and wider circles of disciples point quite 
fundamentally beyond themselves to the Christian community addressed by Jn. 
(cf. Jn. 6:60; 61:66). mathétés in Jn. is often simply a term for “Christian” (Jn. 
8:31; 13:35; 15:8). Moreover, since any word for the church, such as ekk/ésia, is 
entirely lacking (+ Church, art. ekklésia NT 5. (b)), the word mathétai comes to stand 
for the gathered community. Or in Johannine terminology, it denotes those who 
have come out of the sphere of darkness into the sphere of light (3:21; cf. the 
farewell discourses, chs. 13-17). This also marks a further step. The disciples are 
now no longer bound to the presence of the earthly Jesus. Instead, their dwelling 
“in the Word” (8:31) and “‘in the Spirit” (14:15-17; 15:26 f.) means that they, 
his disciples, remain in full fellowship with him. This fellowship finds its visible 
expression in the world in the manner of their service. Everyone is to be able to 
recognize a disciple of Jesus by his practical love (Jn. 13:34 f.). A disciple’s duty 
does not consist in maintaining and passing on particular teaching about Jesus. 
The essence of discipleship lies in the disciple’s fulfilment of his duty to be a witness 
to his Lord in his entire life (~ Witness). 

This becomes clearer still from the way the word is used in Acts. Luke has taken 
over certain specific pieces of tradition which show that the use of mathetés remains 
confined to particular sections of the book. It is lacking, for instance, in the “‘we’’— 
sections (Acts 16:10-17; 20:5-15; 21:1-18; 27:1-28:16). In these passages, 
mathétés has the general sense of ‘“‘Christian’’, one who believes in Jesus (cf. Rengs- 
torf, TDNT IV 457 ff.; cf. Acts 6:1f., 7; 9:1, 10, 19, 25f., 38; 11:26, 29; 13:52; 
14:20, 22, 28; 15:10; 16:1; 18:23, 27; 19:1, 9, 30; 20:1, 30; 21:4,16). D. Miller 


; pupéopiai (mimeomai), imitate, follow; pints (mimétés) 
LIpeopal Ses : ee eer 
imitator; ovupipntyc (symmimétés), fellow-imitator. 
CL 1. mimeomai, used from the 6th cent. B.c. and derived from the root mi, to 
exchange, means: (a) imitate, mimic what one sees someone else doing. Accord- 
ing to Aristot. and Democritus, at the beginning of civilization men learnt from 
animals — weaving and spinning from spiders, and house-building from swallows 
(cf. W. Michaelis, TDNT IV 660); (b) emulate with joy, follow; (c) in the arts 
(plays, paintings, sculpture and poetry), represent reality by imitation, imitate in an 
artistic way. By contrast with Plato, Aristot. gives art a positive basis in the imita- 
tion or reality. An actor is therefore a mimos, a mimer (Aesch. onwards). A sym- 
mimétés (Lat. imitator) is an imitator, especially a performer or an artist who 
imitates. When used in a derogatory sense, the words refer to quasi-dramatic “aping”’ 
or feeble copying with lack of originality. Very early on (in Democritus of the pre- 
Socratics) the words were used to express ethical demands made on men. One 
should take as one’s model the boldness of a hero, or one should imitate the good 
example of one’s teacher or parents. 
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2. The words have a central place in Platonic cosmology. The whole of the 
lower world of appearances is only the corresponding, imperfect, visible copy or 
likeness (miméma) of the invisible archetype in the higher world of the Ideas 
(Timaeus 38-48). At first the mimésis concept is a purely ontological designation 
which expresses the analogous relationship of the various levels of Being to each 
other. The phrase “‘to imitate God” (Phaedrus, 252 f.) here indicates reflection on 
the image of the Idea which sticks in the memory and the development of this given 
state of affairs. It does not contain the crucial element for imitation in an ethical 
sense — personal decision. Only later do Gk. philosophers reflect an increasing 
ethical influence on these originally purely cosmological ideas. 


oT The LXX only attests mimeomai and miméma in the Apocrypha (Wis. 4:2; 9:8; 

15:9; 4 Macc. 9:32; 13:9). The Rabbis were the first to speak of imitation of 
God in the sense of developing the image of God in men. In the Pseudepigrapha 
in addition to the exhortation to imitate men of outstanding character (Test. Ben. 
3:1; 4:1) one can also find the thought of the imitation of God (i.e. keeping his 
commands, Test. Ash. 4:3) and of particular characteristics of God (Aristeas 188, 
210, 280 f.). 


NT In the NT mimeomai is found only 4 times (2 Thess. 3:7,9; Heb. 13:7; 3 Jn. 11); 

mimétés 6 times (1 Cor. 4:16; 11:1; Eph. 5:1; 1 Thess. 1:6; 2:14; Heb. 6: 12); 
and symmimeétés only once in Phil. 3: 17. All are used with an ethical-imperative aim 
and are linked with obligation to a specific kind of conduct. 

1. The words are applied to particular persons who are obvious living Sanpie: 
for the life of —- faith. When the apostle Paul puts himself forward as such a model 
(1 Cor. 4:16; 11:1; Phil. 3:17; 2 Thess. 3:7, 9), he does not think of himself as the 
personal embodiment of an ideal which must be imitated. In fact, prior to the 
demand to imitate him, he deliberately places a confession of his own imperfec- 
tion (Phil. 3:12). The typos, the example or type (~ Image), is not here a represen- 
tation of particular qualities, but first conduct which is shaped by a definite goal 
(Phil. 2:12-15), and secondly the experience of persecution and suffering for Christ’s 
sake — in short it is life in fellowship with Christ. To be an imitator of the apostle 
accordingly means laying hold of Christ in the consciousness of one’s own imper- 
fection and letting one’s life be continually re-moulded by Christ in obedience to 
him (cf. 3 Jn. 11). The full significance of this is clear in 1 Cor. 4:16. When Paul 
reminds the Corinthians in v. 17 of his ways and his teaching, his demand for 
imitation means that they are to direct their manner of living in accordance with the 
instructions and conduct of the apostle. Even if this assumes an apostolic authority 
which requires implicit respect (cf. W. Michaelis, 7DNT IV 667 ff.), Paul’s language 
here cannot be reduced to a demand for personal obedience. 

2. (a) Paul never intends to bind the demand for imitation to his own person. It is 
always ultimately to the One whom he himself follows. On two occasions he names 
Christ alongside himself as the “‘type’’ to be imitated in exhortation to self-correc- 
tion. These examples show how believers share Christ’s lot passively in what they 
suffer (1 Thess. 1:6) and how they may actively imitate him in his love (1 Cor. 11:1). 
The present writer believes that when Paul refers to Christ, he is not thinking of 
specific occasions in the earthly life of Jesus, but rather of the authority of the 
Exalted One present in his word and his Holy Spirit and of the kind of behaviour 
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that would be consistent with existence in the sphere of the Lordship of Christ. 
Christ is to be the Subject who fashions the activity and fulfilment of our life, not 
its Object (W. Elert, Das christliche Ethos, 303). He is more than a general human 
pattern. He is the archetype, not an exemplum, but the exemplar (Luther, WA 2, 
518, 16). Paul’s appeal to imitate Christ is otherwise conveyed by other phrases 
(Rom. 15:3, 7; 2 Cor. 5:14; 8:9; 10:1; Phil. 2:5 ff.; Eph. 5:2, 25; cf. Mk. 10:45; 
Jn. 13:15). 

(b) The letter to the Hebrews uses the word-group much as Paul does. The 
exhortation of Heb. 6:11 precedes the demand for imitation: ‘““‘We desire each one 
of you to show the same earnestness in realizing the full assurance of hope until 
the end’’. As imitators, however, they do not stand alone. They are numbered in 
the ranks of the fathers. The attitude of faith of the OT fathers (6:12) and their own 
teachers (13:7), as an example of those who have finished their course, strengthens 
the conviction and confidence of those believers who find themselves still en route. 

(c) Eph. 5:1 is the first place where the thought appears that God should be 
imitated — not as a metaphysical Being with certain attributes which might serve 
as ideals for us, but in his nature as graphically revealed in Christ. What is to. be 
imitated is Christ’s obedient adherence to the Father’s will, shown in love and 
forgiveness (cf. Matt. 5:48 par.). 

3. “Imitation” in the NT is consequently not conceived as the reproduction of a 
given pattern. It is the way of life of the man who derives his being from the for- 
giveness of God. It is not the way to salvation through pious achievement, but an 
attitude of thanks in response to the salvation that has been given to us (cf. H. 
Conzelmann, Epheser, 83). The summons to discipleship can only be fulfilled, when 
a man is grasped by Christ and undergoes the transformation which existence under 
the Lordship of Christ involves. W. Bauder 


are Oniaw (opisd), behind, after; OxiaQev (opisthen), from 
| dniow | behind 


CL opiso (from the root opi; cf. Lat. ob, facing, against) is an adv. of place, meaning 
behind, to the rear, backwards. opisthen also means from behind as well as being 
equivalent to opisd. Both are also used of time and occur as adv., noun and prep. 


OT 1. These words translate Heb. ’ahar and its derivatives in the LXX. Linked 
with vbs. of motion, they indicate following behind as in processions after the 
ark (cf. Jos. 3:3; 6:9); following in war (1 Sam. 11:7); political allegiance (Jdg. 
9:3 f.; 2 Sam. 2:10; Ezek. 29:16); following as a prophet’s servant (1 Ki. 19:20 f.); 
devotion to a lover (Ruth 3:10; Jer. 2:5; Hos. 2:7, 15); following after things (1 
Sam. 8:3; Ezek. 33:31; Sir. 31:8) and spiritual objects (2 Ki. 13:2; Isa. 65:2; Jer. 
3:17); self-giving (Hos. 1:2 opisthen; Exod. 34:15 f.); and, in a religious sense, 
dedication and obedience to a god (1 Ki. 19:21; Jdg. 2:12 f.; Jer. 2:23; 7:6, 9; 
Ezek. 20:16; of Yahweh, Deut. 13:4; Sir. 46:10). As a movement of the heart, 
opiso can indicate the direction of the whole human personality (1 Ki. 11:1 ff.; Ps. 
63:9; Jer. 16:12). 
2. In Jud. too, following behind someone is a sign of subservient subordination 
to a person of respect. As a Rab. expression, it refers to the state of being a pupil, 
largely with respect to the shared life with the teacher (— mathétés oT 2 (b)). 
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NT The temporal use is found in the NT (e.g. in Matt. 3:11; Mk. 1:7; Jn. 1:15, 27, 

30; cf. in the OT | Sam. 24:22; Eccl. 10:14). And OT phraseology indicating 
attachment is found in Lk. 21:8; Jn. 6:66; 12:19; Acts 5:37; 20:30; | Tim. 5:15; 
2 Pet. 2:10; Jude 7; Rev. 13:3. However, opiso is largely used in the NT with the 
gen. predominantly of persons. Those passages where the gen. opiso mou refers to 
Jesus (cf. Matt. 10:38; Mk. 1:17 par., 20; 8:34 par.) are particularly significant 
theologically. opisd here takes on the meaning of akolouthed, follow, go ‘‘behind”’ 
someone (cf. Mk. 2:14). Mk. 1:17 f. has this call to discipleship in its simplest form: 
“Come after me (deute opiso mou), and I will make you to become fishers of men.” 
‘Three points appear to be of interest. 1. The call comes from Jesus. That is the 
beginning of it all. 2. It is a call to service, and Jesus himself creates the possibility 
of such service. 3. Obedience entails forsaking old ties” (E. Schweizer, Lordship 
and Discipleship, |3). ‘““Going behind’? means having a share in the fellowship of 
Christ’s life and suffering (Matt. 10:38 par.; 16:24 par.: cf. opisthen Lk. 23:26). 
Matt. 16:23, which Bornkamm translates “‘you would lead me astray” (Tradition 
and Interpretation in Matthew, 47), shows that it is precisely the suffering of disciple- 
ship that Peter does not understand, because he does not comprehend the way of 
the Lord himself. The meaning of discipleship is that Jesus goes on ahead and 


prescribes the way. 

_ Looking back is no more possible for the disciple than it is for someone who 
flees persecution (Lk. 17:31] f. par.; cf. Gen. 19:17, 26), for the ploughman at his 
furrow (Lk. 9:62; cf. 1 Ki. 19:20 f.), or for the runner who dares not look back at 
the ground he has covered but only at the finishing-post (Phil. 3:13). For the 
disciple of Jesus, there is no looking back at associations and ties that are left 
behind, no looking back into the past, and no looking back at former achievements. 
> Apostle, — Bishop, — Call, —> Confess, — Deny, — Faith W. Bauder 
(a). W. Bauer, Orthodoxy and Heresy in Earliest Christianity, 1972; E. Best, “‘Discipleship in 
Mark: Mark 8.22-10.50”, SJT 23, 1970, 323-37; W. P. de Boer, The Imitation of Paul, Dissertation 
Kampen, 1962; D. Bonhoeffer, The Cost of Discipleship, 1956°; G. Bornkamm Jesus of Nazareth, 
1960; G. Bornkamm, G. Barth and H. J. Held, Tradition and Interpretation in Matthew, 1963; 
R. Bultmann, Theology of the New Testament, II, 1955, 203-36; and History of the Synoptic 
Tradition, 19687; H. von Campenhausen, Ecclesiastical Authority and Spiritual Power in the Church 
of the First Three Centuries, 1969; O. Cullmann, Peter: Disciple — Apostle — Martyr, 19627; D. 
Daube, ‘‘Responsibilities of Master and Disciples in the Gospels,” N7S 19, 1972-3, 1-15; S. Freyne, 
The Twelve: Disciples and Apostles. A Study in the Theology of the First Three Gospels, 1968; 
A. R. George, Communion with God in the New Testament, 1953; J. Jeremias, New Testament 
Theology, I, 1971, 203-30; G. Kittel, akolouthed, TDNT 1 210-16; E. M. Kredel, “Disciple,” EBT 
I 209-13: W. Michaelis, mimeomai etc., TDNT IV 659-74; K. H. Rengstorf, manthano etc., TDNT 
Iv 390-61; K. H. Schelkle, Discipleship and Priesthood, 1966; R. Schnackenburg, The Moral 
Teaching of the New Testament, 1964; E. Schweizer, Lordship and Discipleship, 1960; H. Seesemann, 
opis6o, TDNT V 289-92; H. Thielicke, Theological Ethics, 1, 1966; II, 1969; E. J. Tinsley, The 
Imitation of God in Christ: An Essay in the Biblical Basis of Christian Spirituality, 1960; and ““Some 
Principles for Reconstructing a Doctrine of the Imitation of Christ,’’ S/T 25, 1972, 45 ff. (See also 
Addenda, p.822.) 
(b). H. D. Betz, Nachfolge und Nachahmung Jesu Christi im Neuen Testament, BHTh 37, 1967; 
H. W: Beyer, P. Althaus, H. Conzelmann, G. Friedrich and A. Oepke, Die kleineren Briefe des 
Apostels Paulus, NTD 8, 1968"; E. Dinkler, Jesu Wort vom Kreuztragen, BZNW 21, 1954, 110 ff. 
(= Signum Crucis 1967, 77 ff.); F. Frerichs, *‘Nachfolge Christi,” EKL II 1495 ff.: P. Gaechter, 
Petrus und seine Zeit, 1958; M. Hengel, Nachfolge und Charisma, 1968; H. Kahlefeld, Der Jiinger, 
19627; H.-J. Lwand, Predigtmeditationen, 1964, 272 ff., 622 ff.; H. Kosmala, ‘‘Nachfolge und 
Nachahmung Gottes: I Im griechischen Denken, Il 1m jiidischen Denken,” Annual of the Swedish 
Theological Institute 2, 1963, 38 ff.; 3, 1964, 65 ff.; H.-J. Kraus, Psalmen, I-I], BKAT XV, 1966°: 


493 


DISCIPLE/DISCIPLINE 


E. Larsson, Chistus als Vorbild, 1962; E. Lohse, E. Kahler, N. H. Sge, ‘‘Nachfolge Christi,” RGG?® 
IV 1286 ff.; A. Oepke, ‘““Nachfolge und Nachahmung Christi im Neuen Testament,” Allg. ev. luth. 
KZ 71, 1938, 850 ff., 866 ff.; B. Rigaux, ‘“‘Die ‘Zw6lf’ in Geschichte und Kerygma,” in H. Ristow 
and K. Matthiae, eds., Der historische Jesus und der kerygmatische Christus, (1960) 19627, 468-86; 
A. Schlatter, Die Geschichte des Christus, 1921; A. Schulz, Nachfolge und Nachahmen. Studien tiber 
das Verhaltnis der neutestamentlichen Jiingerschaft zur urchristlichen Vorbildethik, 1962; A. Schulz 
and R. Hoffmann, “‘Nachfolge Christi,” L7K VII 758 ff. ; T. Stiss, ‘““Nachfolge Jesu,” TLZ 78, 1953, 
129 ff.; R. Thysmann, ‘“‘L’Ethique de l’imitation du Christ dans le Nouveau Testament,” Ephem- 
erides Theologicae Lovanienses 42, 1966, 138 ff.; H. Wildberger, Jesaja, BKAT X, Lieferungen 1-3, 
1968; G. Wingren, ‘“Was bedeutet die Forderung der Nachfolge Christi in evangelischer Ethik ?”’ 
TLZ 75, 1950, 385-92; E. Wolf, ‘“‘Schopferische Nachfolge,” Peregrinatio, II, 1965, 230 ff.; J. H. 
Yoder, Nachfolge Christi als Gestalt politischer Verantwortung, 1964. 


Discipline, Prudence, Immorality, Prostitute 


Discipline is a concept that plays a significant part in the philosophical ethics of 
classical Greece and also in Hellenism. It is striking that the word-groups discussed 
here are relatively rarely attested in the NT. The life of man in the Bible is determined 
not so much by self-control in the sense of an autonomous ethic as by the command- 
ments of God. enkrateia denotes more the power and control one has over oneself, 
whereas sdphrosyné (in cl. Gk. one of the four cardinal virtues) describes more 
strongly the proper moderation which does not overstep the set limits. The word- 
group porneuo is treated here as its antonym, because in porneia the limits which 
are willed and set by God (in this case in the realm of sexual ethics) are obliterated. 
—> Marriage, art. moicheuod; —> Teach, art. paideud. 


; ; évk pateia (enkrateia), self-control, self-restraint, absti- 

| EVK paTEIa ae : _ 
nence; évKpatyco (enkratés), master of oneself, self- 
controlled; évkpatevoyual (enkrateuomai), have control over oneself, exert self- 


restraint, abstain; ax paca (akrasia), licentiousness, lack of self-control; ax patys 
(akratés), uncontrolled, unbridled; gaoxéw@ (aske6), practise something, engage in. 


CL 1. enkrateia and enkratés contain the root krat- which means power or control. 

enkratés accordingly denotes a man who has power in the physical or intellec- 
tual sense (the opposite being akratés). enkrateia is also used absolutely of having 
power over oneself. It then means self-control in the sense of perseverance, stead- 
fastness or restraint with reference to sexual matters (the opposite being akrasia). 
From enkratés is derived the vb. enkrateuomai, to abstain from something. 

2. The idea of enkrateia is first introduced into ethics by Socrates as one of the 
chief virtues (cf. Xen., Mem. 1, 54). Plato and Aristotle adopted it in turn. For 
Plato enkrateia, the control of the sensual drives, is basically a popular expression 
for — sdphrosyné (cf. Phaedr., 256b; Rep., 403e). According to Aristotle, the one 
who is enkratés has strong desires but is able to suppress them, whereas the one 
who is sdéphr6n is elevated above all such fierce drives (Magna Moralia, 2, 6, 1203b 
13 ff.). Among the Stoics, enkrateia was taken as a sign of human freedom. It was 
part of being truly human to moderate one’s desires, particularly one’s sexual drive 
and enjoyment of food and drink. The Neo-Pythagoreans developed a dualistic 
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system: the body must be kept in check through asceticism, so that the soul may 
rise to God. In making one fit for cultic worship, asceticism also played a large 
part in the ancient world (— Pure, art. hagnos). Philo praised enkrateia as tran- 
scendence over one’s desires and passions (Spec. Leg., 1, 149, 173; 2, 195; 4, 112). 
The Essenes at the time of Jesus are known to have recommended celibacy, and also 
to have lived ascetically in various other ways, e.g. in regard to possessions, food 
and vigils (Josephus, War, 2, 120, 138, 150; cf. H. Ringgren, The Faith of Qumran, 
1963, 139 f., 237 f.). (See further W. Grundmann, TDNT II 340 f.) 

3. The vb. askeo involves a related idea. Originally it meant to exert oneself, to 
practise, particularly in the sense of technical work and ornamental decoration 
(Hom.). In Xen. it is employed of physical, gymnastic exercises, so that an athlete 
can be directly called an askétés. Epict. spoke of systematic intellectual asceticism, 
the practice of doing good. This reflects the later meaning of the term: the funda- 
mental, in certain circumstances life-long, taming of the passions, especially of 
sexual desire. 


oT In the LXX enkrateia occurs only 3 times, exclusively in the Wisdom literature 

(Sir. 18:15, 30; 4 Macc. 5:34), meaning abstinence from excess. enkratés (11 
times, only in apocryphal writings) and enkrateuomai (3 times) are not so much 
special ascetic terms. They chiefly denote that one. has gained or is in control of 
something (cf. Gen. 43:31; 1 Sam. 13:12; Sir. 6:27). asked is found in the LXX 
only in 2 Macc. 15:4. Systematic asceticism is not known in the OT, apart from 
—> fasting. The Heb. ‘innadh nepes, to humble the soul, occurs in that connection 
(Lev. 16:12, 31; 23:27, 32; Num. 29:7; 30:14; Isa. 58:3, 5; Ps. 35:13). 


NT In the NT the word-group enkrateia (including akrasia in Matt. 23:25 and 

1 Cor. 7:5, and akratés in 2 Tim. 3:3) is attested only 10 times, of which 4 are in 
Paul (1 Cor. 7:5, 9; 9:25; Gal. 5:23). askéo is found only in Acts 24:16 (“I also take 
pains at all times to have a clear conscience’’). In the Gospels the words are entirely 
lacking apart from Matt. 23:25, where akrasia, shamelessness, self-indulgence, 
rapacity (RSV), occurs in pictorial language. 

1. This statistical survey does not, however, compel us to say that there are no 
traces of asceticism in the Gospels. Lk., in particular, underlines an ascetic trait, 
especially with regard to one’s possessions, without using these words (cf. Matt. 
5:3 ff. with Lk. 6:20 ff.; Matt. 25:34 ff. with Lk. 14:14; also 12:33; 14:33; cf. 
H. von Campenhausen, Tradition and Life in the Church, 1968, 90-122). Viewed as a 
whole, however, asceticism in the sense of renunciation of possessions, sexual activity, 
and food-restrictions is not generally enjoined by the teaching of Jesus in the Gospels. 
This does not mean that renunciation by a particular person in a concrete situation 
is excluded (cf. the story of the rich young ruler, Matt. 19:21). It is only that from 
such passages (cf. Matt. 11:19; 9:14 ff; Mk. 2:18 f.; Lk. 5:33 ff.), one cannot 
deduce a basic ascetic attitude on the part of Jesus, just as one cannot deduce his 
will for the overall validity of an ascetic ethic. Renunciation is only demanded 
where something stands in the way of following Jesus. 

2. In Acts 24:25 enkrateia is found alongside righteousness and judgment as 
the theme of Paul’s proclamation. “‘Self-control’’ may here be an allusion to the 
marriage of the procurator Felix, which was the result of adultery. But it may also 
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simply be an expression of an ascetic tendency which Lk. continues in Acts (cf. 
2:44 f.; 4:32). 

3. | Cor. 7 shows clearly that Paul affirms sexual asceticism for himself and 
regards it as desirable for the members of the congregation (v. 1). But Paul does 
not thus turn marriage and sexual intercourse into a sin (cf. v. 28). ““Come together 
so that Satan may not tempt you on the grounds of your immodesty (akrasia)”’ 
(v. 5). It is therefore better to remain within marriage than merely to aggravate 
suppressed drives by compulsory abstinence (v. 9: “but if they cannot exercise 
self-control” [enkrateuontai]). Asceticism for Paul has no redemptive significance. 
And yet for him marriage is a concession to the constraint of human drives. Celi- 
bacy or abstinence (7:7) is preferable for him. In the expectation of the imminence 
of the end of the world marriage has lost its value for Paul as an ordinance of 
creation. He would like to preserve the Corinthians from the hardships that being 
married involves in the final catastrophe (7:26). They are to be free in the service 
of their Lord: “‘Every athlete exercises self-control [enkrateuetai] in all things” 
(9:25). Nevertheless, he does not recommend the break up of —> marriage which is 
a picture of the relationship between Christ and the church (Eph. 5:21-—33; Col. 
3:18 f.). 

enkrateia occurs in Gal. 5:23 in a list of the fruit of the Spirit. Self-control or 
discipline is here obviously the positive behaviour which is set over against the 
fornication (— porneia), impurity, debauchery and idolatry of vv. 19 f. enkrateia, 
the possibility of fashioning one’s life in the way God desires, is never something 
firmly at one’s disposal. It must always be received afresh as the gift of the Spirit in 
one’s commitment to the gospel. Whether enkrateia in Gal. 5:23 refers only to the 
sexual side or is meant more comprehensively is disputed. What one must hold on 
to, however, is the fact that, despite the high esteem in which Paul holds sexual 
asceticism, it is never dualistically anchored (see above CL) and never acquires any 
inherent value. 

4. 2 Tim. 3:3 (akratés in a list of vices) and Tit. | :8 (enkratés in a list of virtues) 
do not betray an ascetic attitude in the Pastoral Epistles. Rather, the Pastoral Epistles 
see marriage as a healthy ordinance of life willed by God, in contrast to some of 
Paul’s opponents (1 Tim. 5:10, 14 f.; Tit. 1:16). Part of the intention of the cata- 
logue of vices in 2 Tim. 3:1 ff., with its affirmation of marriage, is to warn against 
its dissolution and against a false self-gratification in the last days. Equally, the 
elder of a congregation should be enkratés, chaste (Tit. 1:8), i.e. not a dissolute 
character, but married to one woman (1:6; cf. 1 Tim. 3:2), which may be a re- 
flection on the social attitudes of the times. 

5. enkrateia occurs twice in 2 Pet 1:6. In this late writing of the NT canon, yet 
another attempt is made with a clearly Hel. vocabulary to make faith intelligible 
in a new situation, which differed from that at the beginning, so that the tension 
between the past and the eschatological future is retrained. The author charac- 
terizes the attitude of Christians in the period following the apostolic preaching 
to the time of the Parousia (with the attendant danger of weariness) in a chain of 
virtues: faith, virtue, knowledge, self-control (enkrateia), patience, godliness, love 
for all men. The list exhibits the movement by which faith comes alive and becomes 
fruitful in love. enkrateia is here hardly to be understood in an ascetic sense. The 
term is used rather in its original meaning of having power over oneself (—> CL, 1), 
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not however on the basis of some supposed self-realization, but on the basis of 
the knowledge which comes from — faith (vv. 5 and 6). It is the precondition for 
the patience which the believer needs to prevent him from becoming weary. 

H. Baltensweiler 


; LO pvev@ (porneud), practise prostitution or sexual immo- 
| LO pvéev@ | é ; Sap ae 2 
rality, commit fornication; z0pvn (porné), harlot, prosti- 
tute; m20pvoc (pornos), an immoral person, a fornicator; zopveia (porneia) un- 
chastity, harlotry, prostitution, fornication. 


CL porneuod from pernémi (to sell) (Hdt. onwards), means trans. to prostitute. It is 

usually in the pass. of the woman: to prostitute oneself, become a prostitute. 
But it is also used of the man, to whore, to fornicate. Derivations include (a) porné 
(Aristot. onwards), a woman who is for sale, a prostitute, courtesan; (b) pornos 
(likewise Aristot. onwards), the fornicator who has sexual intercourse with pros- 
titutes, but then also an immoral man, i.e. one who allows himself to be misused 
for immoral purposes for money, a male prostitute; and (c) porneia (Dem. on- 
wards, rare in cl. Gk) harlotry, unchastity (also of a homosexual nature). 

1. The word-group can describe various extra-marital sexual modes of behaviour 
insofar as they deviate from accepted social and religious norms (e.g. homo- 
sexuality, promiscuity, paedophilia, and especially prostitution). 

(a) According to G. van der Leeuw, “‘the instincts of sex and hunger are the two 
great impelling factors whereby the will climbs to power and even rises to heaven; 
in the face of these the consciousness of impotence collapses. Food and drink on the 
one hand, and on the other sexual intercourse, are therefore not merely the two 
outstanding symbols of community with the god, but are also the means wherewith 
human potency sets to work” (Religion in its Essence and Manifestation, 1964?, 
230). For this the most varied religious actions and rites are required. These include 
cultic prostitution as part of the ancient fertility rites. It was believed that per- 
formance of sexual intercourse in the sanctuary would ensure the fertility of every- 
thing living in the land and prevent the loss of the procreative and generative 
faculties. Evidence of cultic prostitution is first found in Babylon. Hdt. recounts 
that once in her life every Babylonian woman had to “‘sacrifice’’ herself to the 
goddess Mylitta by giving her body to a stranger in the temple precincts (1, 199). 
Similar customs are attested in other areas, including Cyprus. 

In the Gk. world cultic prostitution gained acceptance primarily in the great 
sanctuaries of Corinth, Eryx and Athens. According to the historian Strabo (8, 378), 
over a thousand courtesans consecrated to Venus lived in Corinth alone (cf. °H. 
Conzelmann, Korinth und die Madchen der Aphrodite: zur Religionsgeschichte der 
Stadt Korinth, 1967). Religious prostitution played a particular role for Israel in the 
Baal cult. 

(b) In order to be able to understand secular prostitution in Greece, note must 
be taken of the following facts especially concerning the Ionians: (i) According to a 
citizenship law of 451 B.c. inhabitants of Athens did not have any citizenship 
rights if their parents were not both Athenians. For many this meant material 
disadvantages, so that now non-Athenian women “‘worked’’ more and more as 
prostitutes. Thus began the professional class of hetaerae. (11) The married women 
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were mostly uneducated and were thus regarded as oikouréma, a chattel used for 
looking after the house (thus Eur.) and for bearing children. (iii) Slavery allowed 
the men to take slave-girls as mistresses (cf. Homer, //., 8, 284). The following judg- 
ment of Demosthenes is interesting and significant: ““The hetaerae we have for our 
pleasure, the concubines for the daily care of our bodies, and our wives so that we 
can have legitimate children and a true guardian of the house’’ (59, 122). These 
circumstances led, on the one hand, to an extended and widely ramified system of 
prostitution. On the other hand, they encouraged the married Athenian women 
to have sexual relations with the slaves and to indulge in lesbian love. The situation 
was very different among the Dorians in Sparta. Ancient marriage conditions, 
which exhibited traits of earlier group marriage, gave less cause for the growth of 
prostitution. But paedophilia developed there especially, spreading then over the 
whole of Greece. 

2. The Stoics strove for a new sexual ethic. They did not reject sexual pleasure, 
but they unanimously condemned all adultery and extra-marital sexual intercourse. 
The Stoic Musonius Rufus also rejected that of the man with slave-girls and hetaerae. 


oT 1. The word-group porné in the LXX generally stands for Heb. zandah, to 
commit fornication, whereas moicheud, to commit adultery (— Marriage), 
regularly represents na@’ap. Both word-groups are therefore to be clearly separated. 

2. Prostitution was likewise not unknown in Israel. But at the beginning it was 
evidently not felt to be a serious moral problem (cf. Gen. 38:15; Jdg. 15:1; 1 Ki. 
3:16). In certain circumstances, therefore, both prostitution (only female prostitu- 
tion, not male, was ever tolerated) and extra-marital intercourse on the part of the 
man (e.g. with his maid — Gen. 16:1 f.; 30:1 ff.) were sanctioned. This may have 
been because of the high infant mortality in the East, where there was often great 
concern for the preservation of the tribe. (For extra-marital intercourse of the 
women, — Marriage, art. moicheud.) 

Prostitution first became a serious problem through confrontation with the 
fertility cults, in particular the Baal cult. Baal’s “‘relationship to the earth was that 
of a hieros gamos [a sacred marriage]; he is the mythical generative power that 
fructifies the earth by means of the sperm of the rain. Human beings share in his 
fertilising power by entering this mystery and imitating it” (G. von Rad, Old 
Testament Theology, I, 1962, 22). This took place through intercourse with a pros- 
titute in the sanctuary, which was supposed to bring man into cosmic harmony. 
Since this religion was not simply — as has often been falsely assumed — concerned 
with gross sensuality but with sensuality in a particular “‘spiritual’” form, it had a 
strong attraction for the educated Israelites. The prostitutes in the sanctuary were 
respected women. The bitter struggle (e.g. of Hosea) was primarily directed against 
Israel’s belief that they owed the blessings of the land to the rites of the Baal-cult, 
the spirit of harlotry, which had gained acceptance in the Yahweh-cult. Israel “‘does 
not know that it is I who gave her corn, new wine and oil, who lavished upon her 
silver and gold” (Hos. 2:10 [EVV v. 8]). “Israel, however, misunderstood both the 
giver and the gifts; she failed to see that she had been brought into a status con- 
fessionis before Yahweh because of these gifts; rather, she fell victim to a mythic 
divinisation of husbandry and of its numinous, chthonic origins’ (G. von Rad, 
op. cit., II, 1965, 142). It is thus not primarily the sexual intercourse that shocks the 
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prophets, but the absolute lack of personal faithfulness. The priests have disre- 
garded the tradition of the word of Yahweh and lost their orientation (cf. Hos. 
4:4-19). Cultic prostitution, according to the accounts of Jeremiah (cf. 3:1-9; 
5:7 ff.) and Ezekiel (esp. chs. 16 and 23), had taken on disgusting forms. It became 
—as harlotry —a picture of Israel’s apostasy from Yahweh, depicting the whole 
forlorn situation in which Israel found itself before Yahweh. It was out of this 
struggle against the Baalization of the Yahweh cult that the sharp rejection of any 
kind of prostitution in Israel arose. ‘‘Passages which originally prohibited cultic 
prostitution through the sacred Law of God became in the later tradition general 
prohibitions of fornication in Israel. Acc. to Lv. 19:29 the toleration or even the 
promoting of fornication, e.g. on the part of a daughter of Israel, defiles the whole 
land and brings it under the threat of God’s judgment” (F. Hauck and S. Schulz, 
TDNT V1 585 f.). Quite distinct from immorality was the so-called Levirate marriage, 
i.e. the obligatory marriage between a childless widow and her brother-in-law to 
prevent the extinction of the name of the dead man in Israel (Gen. 38: 6-30; Deut. 
25:5-10; Ruth 1-4; cf. H. H. Rowley, “‘The Marriage of Ruth’’, The Servant of the 
Lord and Other Essays, 1952, 161-86). 

3. In later Jewish Rab. language, z°niit (porneia) is to be understood as includ- 
ing not only prostitution and any kind of extra-marital sexual intercourse (Pirge 
Aboth 2:8) but also all marriages between relatives forbidden by Rab. law (cf. 
SB II 729 f.). Incest (Test. Rub. 1, 6; Test.Jud. 13, 6; cf. Lev. 18:6—-18) and all 
kinds of unnatural sexual intercourse (e.g. Test. Ben. 9:1) were viewed as fornica- 
tion (porneia). One who surrenders to it shows ultimately that he has broken with 
God (cf. Wis. 14:27 f.). Thus Jub. can even call porneia an unforgivable mortal sin 
(33:13, 18). In order to avoid fornication, early marriage was recommended. In the 
so-called “‘lists of vices” of Hel. Diaspora Judaism, adultery and prostitution are 
found alongside idolatry, sorcery and murder. Although intercourse with a slave- 
girl or a concubine is condemned as a grievous sin (cf. Deut. 23:17 f.), and Israel 
‘boasted repeatedly of the purity of its marriages ...in contrast to the pagan 
environment”, this boast requires to be strictly limited (SB HI 66 with many 
examples). Not without reason could R. Hillel have judged: ‘‘Many slave-girls 
— much fornication.” Correspondingly the Dead Sea Scrolls give frequent warnings 
against such fornication (1QS 1:6; 4:10; CD 2:16; 4:17, 20). 


NT In the NT the main weight of the word-group (used in all 55 times, of which 

porneia alone accounts for 25) falls clearly in Paul (21 times, of which 1 Cor. and 
2 Cor. account for 15) and in Rev. (19 times). From this one realizes that the 
question of porneia comes up for discussion particularly in the confrontation with 
the Gk. world and in the context of the final judgment (there again linked with a 
person’s relationship with God). 

1. There was also prostitution in Israel at the time of Jesus. Whereas, however, 
according to Jewish law, prostitutes and tax collectors were excluded from the 
people of God and thus from salvation, Jesus proclaimed to them God’s forgive- 
ness on the basis of their faith, and thus the way to salvation (Matt. 21:31 f.; Heb. 
11:31; cf. Jas. 2:25). Their faith is held up as an example for the self-confident 
priests and elders of the people. This in no way softens Jesus’ rejection of prostitu- 
tion (Mk. 7:21 par.). But it does mean that, along with other sins, it is no longer 
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excluded from forgiveness. It is not absolutely clear whether porneia in the “‘excep- 
tive clause’”’ (Matt. 5:32; 19:9) is to be understood simply as extra-marital sexual 
intercourse in the sense of moicheia or as prostitution (~ Marriage; — Divorce). 
Some exegetes argue that the reason for divorce could only be that during the 
marriage the woman’s earlier activity as a prostitute became known. Most exegetes, 
however, suppose that porneia is to be understood synonymously with moicheia as 
adultery. Whether in Matt., by contrast with Mk. 3:4; 10:2-12 and Lk. 16:18, we 
have a secondary, mitigating qualification of the prohibition of adultery, and 
whether the Matt. version goes back to Jesus himself are disputed. G. Bornkamm 
holds that in the conflict between the various Rab. schools about what constituted 
sufficient grounds for divorce, Matt. with the secondary “‘exceptive clause”’ repre- 
sents the strict standpoint of the school of Shammai. ““The radical prohibition by 
Jesus, to which the whole line of argument, even in Matthew, in wv. 4 ff. (Mark 
10:6 ff.), is aimed, is thereby robbed of its stringency’ (G. Bornkamm, G. Barth, 
H. J. Held, Tradition and Interpretation in Matthew, 1963, 26). ([Ed.] John Murray, 
on the other hand, holds that the clause goes back to Jesus himself, and that Matt. 
is dealing with a further question which Mk. and Lk. do not enter upon. Matt. 
19:9 is just as absolute as Mk. 10:11 and Lk. 16:18 in abrogating the permission 
implied in Deut. 24:1-4. The Mosaic Law was not concerned with divorce for 
adultery [for death was the prescribed penalty for those found guilty of adultery, 
Deut. 22:22] and thus it did not enter upon the question of the right of remarriage 
in the event of such a divorce. Murray holds that this is the question that Matt. is 
treating here [ Divorce, 1953, 51 ff.].) 

2. In the Pauline writings the word-group porné denotes any kind of illegitimate 
sexual intercourse. Paul’s usage of the word-group predominantly in 1 Cor. (14 
times) shows that the problem was posed for him in an acute way in this church. 
Corinth was a town with traditional temple prostitution (see above CL 1). As an 
important port it was especially open to the syncretism of the ancient world and 
stamped with sexual licentiousness in the slums around the harbour and in the 
sanctuaries. But it was from the circles of this harbour proletariat that many 
members of the Corinthian Church came (cf. 2 Cor. 12:21). In addition a kind of 
Gnosticism (— Knowledge) invaded the Corinthian community. The pneumatic 
who boasted of his freedom (“‘all things are lawful’’) believed that in mystic exalt- 
ation he has left the limitations of temporality behind him, and was able to live out a 
life of unlimited freedom within the context of this world. It is against this back- 
ground that the problem of incest is to be seen (intercourse of the son with his 
step-mother). Paul deals with this in 1 Cor. 5:1 ff. If the congregation does not 
separate from such unchaste persons, the whole church is endangered (5:9 ff.), and 
stands under God’s judgment (— Destroy, art. olethros). Since gnostic dualism saw 
in corporeality something that decayed and perished, sexual needs relating to one’s 
body could be freely and spontaneously expressed. Paul passionately resisted this 
outlook (1 Cor. 6:9—20). The stomach is meant for food, but the human body is not 
intended for unchastity (6:13). Human existence cannot be dissected into two 
realities, a sarkic and pneumatic (v. 15 ff.). From porneia as from eidololatria, 
idolatry, one must flee (6:18; 10:14), because porneia cannot be secularized in the 
way the Corinthians hold. It is rather as if a religious and demonic power is let 
loose in porneia. “‘It is manifestly a different spirit, a pneuma akatharton (Matt. 10:1), 
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a spirit that is incompatible and irreconcilable with Christ, which takes control of 
man in porneia’’ (Iwand, op. cit., p. 615). Because man does not have a séma 
(—> Body) but is séma (i.e. is conceived as an indivisible totality), he is either a mem- 
ber of the body of Christ with his total reality or equally totally linked to a porné 
(1 Cor. 6:15-19; cf. Heb. 12:16). Thus Paul has to keep on warning not only this 
congregation (1 Cor. 7:2; 10:8), but also others (Gal. 5:19; Eph. 5:3; 1 Thess. 4:3) 
specifically against porneia, and with the greatest urgency, because it affects the 
whole person. 

3. In Rev. unbridled sexual excess is mentioned among the chief sins of the 
pagans (9:21), just as fornicators are mentioned among the obvious sinners who 
are threatened by the second death. In the figurative sense — Babylon (chs. 17-19), 
the great whore, the mother of harlotry and of every obscenity on earth is named 
as the embodiment and personification of enmity to God. It is here a designation 
of Rome and its public affairs which stand opposed and hostile to God and his 
people. Harlotry is therefore meant both literally and also with reference to Rome’s 
wooing for political and economic favours. 


H. Reisser 
-————_, | awdpootvy (sdphrosyné), prudence, _ self-control; 
| cadpootvy | aw? povéw (séphroned), be of sound mind, be reasonable, 


prudent; o@d¢pwv (sdphron), prudent, sensible, self-controlled; cawdpdvac 
(sdphronos), reasonably, with restraint, soberly. 


CL 1. The noun sdéphrosyné, prudence, belongs to the word-group sdéphroneo, be 

reasonable, prudent; sdphron, sensible, prudent. sophrosyné is formed out of 
sophron (sao-phron) from the component parts sos, safe, sound, and phrén, the 
heart as the seat of the passions, the place where the activities of the soul are located. 
The only word of this group that appears in Homer’s Jliad is phrenes (plur. of 
Dhrén). From the time of the Odyssey sophrosyné is found, and from the Tragedians 
onwards the vb. sdphroned. The meaning is given in Od., 23, 10-14, where sdphro- 
syné, prudence, self-control, is an antonym of ignorance and frivolity and has a 
corresponding positive sense. The eudaemonism which pervades these early ethical 
ideas — happiness is the greatest good — is consolidated in Plato into the doctrine 
of the four cardinal virtues (cf. F. Ueberweg, History of Philosophy, I, 1888, 
128): wisdom (sophia), courage (andreia), prudence (sdéphrosyné), and justice (> 
Righteousness, art. dikaiosyné). Plato did not tie himself down to a definition of 
sdphrosyné. The main emphasis fell on the man-centred doctrine of the state. In 
the relationship of the three classes to one another the lower ones have to exercise 
“moderation”. This understanding is equally true for the desires. All — virtues 
count as a unity, but in their differentiation they include the possibility of further 
subdivision in each individual case. 

2. In the school tradition of the Stoics and in popular philosophy prudence 
(sdphrosyné) is encountered in the scale of the cardinal virtues, and expanded in a 
series of subordinate virtues (discipline, obedience, decency, propriety, modesty, 
temperance, self-control). The sub-divisions are intended to give precision and 
concreteness. In Eur., Medea, 635, and Iph. Aul., 544, 1159 the meaning of sdphrosyné 


501 


DISCIPLINE 


is narrowed down to moderation and control of the sexual instincts and chastity. 
(See further U. Luck, TDNT VII 1098 ff.) 


oT As the LXX shows, there is no Heb. equivalent for sdéphrosyné, prudence. The 

noun is found chiefly in 4 Macc. In Hel. Judaism it also assumed a special 
position as one of the four chief virtues. According to Philo, it is by means of 
prudence that man is to suppress above all his desires. From the perspective of OT 
tradition virtue is related to the transcendent divine creator of the world: it is a 
divine gift, manifested in obedience. In Wis. 8:7 sophrosyné is encountered as one 
of the four cardinal virtues, which are understood as wisdom, grounded in God. 


NT In the NT the noun sophrosyné, prudence, self-control, is found only in Acts 

26:25 and 1 Tim. 2:9, 15. sdphroned, to be of sound mind, to be reasonable, 
prudent, sdphronds and sdphron occur in Mk. 5:15; Lk. 8:35; 2 Cor. 5:13; cf. Rom. 
12:3; 1 Pet. 4:8; and the Pastoral Epistles (Tit. 2:6, 12; 1 Tim. 3:2 etc.). It is no 
accident that no moral philosophy, and therefore also no scheme of the four cardinal 
virtues can be found in the NT, even though the paraenetical sections have adopted 
much from their environment and make use of their language and forms. In the 
face of an obedience which is linked to definite situations the Gk. ideal of virtue is 
foreign to the NT. In respect of the catalogues of virtues, however, the Pastoral 
Epistles stand within the tradition of their Hel. environment, and thus adopt the 
admonition to be prudent in the correspondingly general sense of moral formulae 
(1 Tim. 3:2; Tit. 1:8; 2:2). séphrén in 1 Tim. 2:9 and Tit. 2:5, where the women 
are addressed directly, again has the meaning of chaste, pure. ‘““To the degree that 
faith is concerned with the life of Christians in the world, the ethical traditions with 
their developed concepts help to ward off a pneumatic-ecstatic misunderstanding 
of the faith’ (U. Luck, TDNT VII 1103). But there are not here any traces of a 
direct confrontation. Rather, “being prudent” is here encountered as a Christian 
virtue, which already displays the stamp of early Christian tradition. 

The nature and theme of thoughtful and prudent action are to be based neither 
in an ethic derived from character nor in moral achievement. This is made clear 
in Rom. 12:3. Paul sees the capability, the deliberate effort towards thoughtful 
prudence (phronein eis to sdphronein), as grounded in faith. In prudence Paul thus 
appeals for a basic attitude, which seeks to perceive both its own limitations and the 
other person in his humanity, and determines its action towards him accordingly. 
Prudence is not a Stoic “‘given’’, nor a virtue based on principle, but a necessary 
element of a love which maintains the tension between commitment and reflective 
distance. S. Wibbing 
—>Divorce, — Marriage, —> Teach, and the literature mentioned there. 


(a). J. B. Bauer and J. Gabriel, ‘Discipline,’ EBT I 213 f.; W. Bauer, Orthodoxy and Heresy in 
Earliest Christianity, 1972; G. Bertram, paideud, TDNT V 596-625; H. von Campenhausen, 
‘“‘Early Christian Asceticism,” Tradition and Life in the Church, 1968, 90-122; and Ecclesiastical 
Authority and Spiritual Power in the Church in the First Three Centuries, 1969; J. Gray, ‘““The Nature 
and Function of Adult Christian Education in the Church,” SJT 19, 1966, 457-63; W. Grund- 
mann, enkrateia, TDNT II 339-42; F. Hauck and S. Schulz, porné TDNT VI 579-95; G. van der 
Leeuw, Religion in its Essence and Manifestation, 1964"; U. Luck, séphrén, TDNT VII 1097-1104; 
J. A. Muirhead, Education in the New Testament, Monographs in Christian Education 2, 1965; 
V. C. Pfitzner, Paul and the Agon Motif: Traditional Athletic Imagery in Pauline Literature, 1967; 
J. N. Sevenster, ‘“Education or Conversion: Epictetus and the Gospels,” NovT 8, 1966, 247-62; 


502 


DISCIPLINE/DISTINGUISH 


M. Thurian, Marriage and Celibacy, 1959; H. Windisch, asked, TDNT I 494 ff.; H. Malina, ‘““Does 
porneia mean Fornication?’’ NovT 14, 1972, 10-17. 

(b). A. Adam, ‘“Enkratiten,” RGG* II 494; R. Bohren, Kirchenzucht im Neuen Testament, 1952; 
H. Chadwick, ‘‘Enkrateia,’’ RAC V 343 ff.; L. Durr, ‘“Die Erziehungswesen im Alten Testament 
und im antiken Orient,’’ Mitteilungen der vorderasiatisch-dgyptischen Gesellschaft 36, 2, 1932; 
W. Gabriel, ‘““Was ist Porneia im Sprachgebrauch Jesu?” Ethik 7, 1931, 106 ff.; H.-J. Iwand, 
Predigt-Meditationen, 1964?, 614 ff.; W. Jentsch, Urchristliches Erziehungsdenken, 1951; G. 
Mensching, H. Bardtke, K. G. Kuhn, F. Lau, ‘‘Askese,” RGG* I 639 ff.; H. Strathmann, “‘Askese,”’ 
RAC I 749 ff.; F. Uberweg and K. Praechter, Grundriss der Geschichte der Philosophie, 1, Die 
Philosophie des Altertums, 1953%; S. Wibbing, Die Tugend- und Lasterkatalogen im Neuen Testa- 
ment, 1959; W. Zeller, ‘‘Askese,” EKL I 228 ff. 


Distinguish, Doubt 

: dlakpiva diakrind, make a distinction, judge, judge 
correctly, render a decision; doubt, waver (only in the 
NT); 6didxpicic (diakrisis), distinguishing, quarrel; @didkpitoc (adiakritos), 
unwavering, impartial. 


CL diakrind (Hom. onwards; a form of krino, to arrange, strengthened by dia) has 
the basic meaning of 1. (a) to judge, make a distinction, distinguish (Hom., Od., 8, 
195). From this is developed the meaning |. (b) to separate, divide (flocks of sheep, 
Hom., //., 2, 475). The vb. is chiefly used as a legal technical term. 2. It also means 
to give a decision, dispense justice (Xen., Hel. 5, 2, 10). 3. In the pass. it is used of 
an issue that has been brought to a decision (Hdt., 9, 58), and with the meaning to be 
separated (cf. Hdt., 7, 206). 
The noun diakrisis (pre-Socratics onwards) means separation, division (Plato), 
as in 1. (b). It can also mean an interval, judgment (as in law, Plato, Leg., 11, 937b; 
cf. above 1. (a)), distinction, and quarrel, struggle (Polyb., 18, 28, 3; cf. above 3). 


oT In the LXX and Judaism diakrino has chiefly the meaning 1. (a) to judge, 
distinguish, make a distinction (4 Macc. 1:14; cf. Jos., War, 1, 27). In particular, 
diakrino serves to translate Heb. Sapat (Exod. 18:16; 1 Ki. 3:9; 1 Chr. 26:29; Ps. 
82(83):1; Ezek. 34:17, 20; Prov. 31:9), and more rarely Heb. din (Zech. 3:7), with 
meaning 2. dispense justice. The meaning 3. to take issue, to enter into judgment is 
also attested (Ezek. 20:33, 36; Joel 4:2 = Sapat niph.). The meaning to judge can 
be intensified to mean examine (Job 12:11; 13:10 = badhan) and choose (Job 14:9; 
15:5 = bahar). In Philo diakrind can even mean to search out (Op. Mund., 137). 
diakrisis is found only once in the LXX in Job 37:16, as a translation of the 
unique OT word miplas (layer [of clouds], Koehler-Baumgartner, 552). Whether 
the translator was thinking of something similar to Matt. 16:3, or whether there is 
a mistake in the translation must remain an open question. 





NT 1. Inthe NT diakrind is found 18 times, including 7 times in Paul (Rom., | Cor.), 
4 times in Acts and 3 times in Jas. The word-group is entirely lacking in Eph., 
Col., the Pastorals and Johannine writings. It is rare in the Gospels (3 times). 

(a) In 3 instances it means to judge: the appearance of the sky, but not the signs 
of the times (Matt. 16:3); oneself (1 Cor. 11:31); and prophetic words (1 Cor. 
14:29). Twice it means to make a distinction: God makes no distinction between 
Jews and pagans (Acts 15:9; cf. 11:12). The idea of distinguishing in the sense of 
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making differentiating evaluation is found twice: ‘‘Who sees anything different in 
you?” (1 Cor. 4:7 RSV); ‘‘For anyone who eats and drinks without discerning the 
body eats and drinks judgment upon himself” (1 Cor. 11:29 RSV). The meaning 
CL |. (b) ‘to separate”’ is lacking (but cf. Ep. Diog. 8:7, panta kata taxin diakrinas, 
‘‘arranged all things in order’’). As a legal technical term (cf. CL 2), diakrino is found 
only in | Cor. 6:5 of dispensing justice between brother and brother (cf. Ezek. 
34:17, 20; Sir. 25:18). It is used twice in the mid. in the sense of take issue with, 
contend with: the circumcision party with Peter (Acts 11:2); and Michael with the 
Devil (Jude 9). 

(b) The vb. diakrino in the NT takes on the further meaning of doubt (8 times). 
Rejection of the word of God is found in the OT (cf. Gen. 18:12 with Rom. 4:19, 
20 and Isa. 7:1-25), but the OT lacks specific terms for the condition of doubt in 
the promises of God. Of the vbs. used in pre-NT Gk. for doubt — distazo (Plato, 
Arist.), amphisbéteo (Plato, Hdt.), amphiballd (Polyb., Aelius Aristides) — only 
distaz6 occurs twice: ‘‘Man of little faith, why did you doubt?” (Matt. 14:31); and 
“some doubted” (i.e. the promise of Matt. 28:7). No significant difference can be 
posited between distazé and diakrind, though diakrind appears to be more com- 
prehensive. 

(c) In some NT passages doubt appears as a lack of — faith and thus as sin 
(Rom. 14:23). Jas. 1:6-8 relates this to intercession: one must ask in faith (en 
pistei); a man who asks in doubt is a divided man (— Simplicity). He lacks the 
power of — hope and yet still prays. 

Mk. 11:23 and Matt. 21:21 describe faith which does not doubt as a faith with 
which one can shift mountains. A comparison with Matt. 17:20, where almost the 
same /ogion is addressed by Jesus to the disciples ‘‘on account of... small faith’, 
shows that doubt is akin to faint-heartedness. 

In Rom. 4:20 f. doubt comes close to disbelief: ‘He [Abraham] did not doubt 
God’s promise in disbelief, but grew strong in faith as he gave glory to God, fully 
convinced that God had power to do what he had promised.” Faith is not a sub- 
stitute knowledge of supernatural matters which have remained hidden despite 
divine — revelation (art. epiphaneia) and human research. Faith is always faith in 
the promises of the God of history. Doubt is thus a lack of trust in the act of God 
which he has still to perform and which men are to await. 

(d) The dogmatic doubt of others which gives rise to theological apologetics is 
found explicitly only in the disputed and textually difficult verse Jude 22. Here 
RSV reads ‘‘And convince some, who doubt’’ (cf. NEB mg. ‘‘There are some who 
raise disputes; these you should refute’’; cf. also Arndt. 184). According to Acts 
10:20, doubt is lack of trust in the Spirit who desired to set Peter on the road to the 
pagan believer, Cornelius. 

2. The noun diakrisis is used in the sense of distinguishing or differentiation, of 
spirits (1 Cor. 12:10), and of good and bad (Heb. 5:14) (cf. above cL 1 (a) and 1 
Clem. 48:5). In Rom. !4:1 and Acts 4:32 (Codex Bezae) it means quarrel (cf. 
Arndt, 184, and above cL 3). The noun is not found at all inthe NT in the sense of 
doubt. The kind of doubt developed by Descartes in his Discourse on Method (1637), 
especially Part 2, para. 7, for the heuristic method of philosophical comprehension 
of the world, is foreign to the NT. In the NT the doubter sins against God and his 
promises, because he judges God falsely. 
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The doubter is ultimately a man whose belief and action do not coincide. He 
therefore ought to doubt himself, i.e. his own credibility (Jas. 2:4, cf. 1:8, dipsychos 
“‘double-minded,”’). His behaviour does not fit with God’s behaviour, for in God’s 
wisdom there is nothing wavering or conflicting. The wise man is adiakritos, un- 
wavering, impartial (Arndt, 16), “without uncertainty” (Jas. 3:17 RSV). 

If the promise is a structural element of the gospel, hope is a structural element 
of faith. Strictly speaking, doubt in the NT is directed against hope and confidence. 
Such doubt is an eschatological problem. It always arises in confrontation with the 
gospel, in that the possibility of doubt only exists where the gospel can be heard or 
seen. For it is to this that doubt is related. Doubt in the NT is an affair of the 
believer rather than of the unbeliever, although doubt can certainly lead to unbelief. 
—> Faith, — Judge B. Gartner 


(a). Arndt, 184; K. Barth, CD IV, 3, 1, 434-61; F. Bichsel, diakrind, TDNT III 946 ff. ; R. David- 
son, ““Some Aspects of the Theological Significance of Doubt in the Old Testament,” Annual of 
the Swedish Theological Institute 7, 1968-69, 41-52; P. Tillich, Systematic Theology, II, 1957, III, 
1966 (see index); O. J. F. Seitz, ““Afterthoughts on the Term ‘Dipsychos’ ”’, NTS 4, 1957-58, 
327-34. | 

(b). H. Blankertz, ““Zweifel,” RGG*® VI 1944 f.; E. Bloch, Tiibinger Einleitung in die Philosophie, I, 
1963, 24 ff.; G. Rein, ed., Dialog mit Zweifel, 1969; S. E. Rodke, “‘Zweifel und Erkenntnis’’, 
Lunds Universitets Arsskrift NF Avd. I, 41, 3, 1945; E. J. von Tessen-Wesierski, Wesen und 
Bedeutung des Zweifels, 1928. 


Divorce 


: ; anova (apolyé), to set free; axoatdalov (apostasion) 
aNOGTAGIOV divorce 


CL apolyo means to set free, release, free from; it can be used of releasing prisoners 

or freeing a person from legal charges. It also means to dismiss, e.g. an individual 
or a group of people such as an army. It is occasionally used of dismissing a wife 
(Dion. Hal. 2, 25, 7; Diod.Sic. 12, 18, 1). apostasion refers to the relinquishment of a 
property upon sale (e.g. apostasiou syngraphé, deed of cession). 


oT Both words are rare in the LXX. apolyo is used in a variety of senses, including 

divorce (Deut. 24:1 ff.; 1 Esd. 9:36; cf. Jos. Ant. 15, 259). apostasion occurs 4 
times with reference to a séper k°ritiit, deed of divorce (Deut. 24:1, 3; Isa. 50:1; Jer. 
3:8). OT law allowed divorce if ‘“‘some indecency” was found in a wife, but forbade 
it to a man who had been compelled to marry a girl whom he had raped (Deut. 
22:28 f.). The penalty for a wife who was discovered not to be virgin was death - 
(Deut. 22:13-—21), and the penalty for both partners in a case of adultery was death 
(Deut. 22:22). In general divorce was frowned upon, but cases did occur (Mal. 
2:14-16). After the exile Jewish men who had married foreign wives were required 
to put them away (Ezr. 9-10; Neh. 13:23 ff.). 


NT In the NT apolyo has its classical Gk. meanings: to release a prisoner (Mk. 
15:6-15 par.; cf. Matt. 18:27 of a debtor); set free from disease (Lk. 13:12); 
acquit (Lk. 6:37); send people away (MK. 6:36, 45; 8:3, 9); dismiss from the duties 
of life, allow to die (Lk. 2:29; cf. dismissal from military service [Moulton—Milligan, 
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66 f.]; Gen. 15:2; Num. 20:29; Tob. 3:6, 13; 2 Macc. 7:9). It is especially used of 
divorcing a wife (Matt. 1:19; 5:31 f.; 19:3, 7-9; Mk. 10:2, 4, 11 f.; Lk. 16:18). 
apostasion means divorce (Matt. 5:31; 19:7; Mk. 10:4). 

Divorce was an accepted fact of life in NT times (for Jewish practice, see SB I, 
303-321). A husband was at liberty to put away his wife, provided that the proper 
legal process of granting her a notice of divorce was followed. But the grounds on 
which a husband might divorce his wife were disputed between the two rabbinic 
schools of Shammai and Hillel (teachers in first century B.c.) who allowed divorce 
only for adultery or for marital incompatibility respectively. 

The teaching of Jesus in Mk. 10:1—12 affirms that God’s purpose in creation was 
that husband and wife should become one flesh. Therefore men should not separate 
what God has joined. Nevertheless, it is admitted that Moses allowed divorce to be 
carried out, provided that proper legal forms were followed. But this concession 
was either in view of men’s obstinacy of heart towards the commandment of God 
(perhaps so as to prevent even worse situations arising) or in order to bring such 
obstinacy out into the open. Jesus’ teaching would appear to be that divorce is 
inconsistent with obedience to God’s will. What is not clear is how this teaching 
affects the Christian attitude to legislation in a non-Christian society, or how 
the church should treat Christians involved in divorce (see, however, Jn. 7:53- 
8:11). 

In the ensuing discussion Jesus explains why divorce is wrong by defining it in 
terms of adultery. A man who divorces his wife and remarries is committing adul- 
tery ep’autén. The traditional rendering is that he is committing adultery against the 
first wife. If, however, the phrase means that he is committing adultery with the 
second wife, the point is unchanged, for in both cases the adultery can only be 
against the first wife. It is commonly accepted that in saying this Jesus was going be- 
yond the existing Jewish view of adultery as an offence against a husband, whether 
by his wife or her lover. Jesus here states that the wife is on the same level as a 
husband, for his intercourse with another woman is adultery against her. The same 
principle is applied in Mk. 10:12 to a wife who divorces her husband (as was possible 
in the Roman world, but not among Jews) and remarries. Remarriage after divorce 
is adultery. Luke 16:18a makes the same point as Mk. 10:11, and Lk. 16:18b stresses 
that the man who marries a divorcee commits adultery against her first husband, 
thus stating that the existing Jewish understanding of adultery must be applied to 
remarriage as well. 

Matt. 19:9 agrees with Mk. 10:11, but allows an exception “‘in case of adultery’. 
This has often been thought to be a modification of Jesus’ saying by the early 
church in order to bring it into line with the ruling of Shammai, and hence pre- 
sumably to allow a husband to remarry after divorcing a wife guilty of adultery. An 
alternative view is that the adultery in question is misconduct on the part of a 
betrothed woman before the consummation of her marriage. In this case Jewish 
law demanded that the wedding should not be proceeded with. Before Joseph 
married Mary he discovered that she was pregnant and felt obliged to put her 
away according to this law, but received a divine command to continue with the 
wedding since his wife was free from adultery (Matt. 1 :18—25). 

A further form of Jesus’ teaching appears in Matt. 5:32 where he states that a 
person who divorces his wife (except for the above reason) is responsible for making 
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her and her second husband commit adultery against him. (For further discussion 
—> Discipline, art. porneud.) 

Similar teaching is given by Paul. Only after the death of a person’s partner is he 
or she allowed to remarry (Rom. 7:1—3). He repeats the command of Jesus that 
husband and wife should not separate from each other; if, however, they do separate 
they should not remarry (1 Cor. 7:10 f.). In cases where only one partner has be- 
come a Christian, the Christian should not regard this as a reason for divorce, 
perhaps because of the fear that there was something unholy about a union be- 
tween a Christian and a non-Christian. 1 Cor. 6:15 f. might have led some to this 
false conclusion, but it refers to union with a prostitute. The marriage bond itself 
is not a cause of defilement, since the unbelieving partner and any children are 
“‘consecrated”’ by the believing partner. However, if the unbelieving partner seeks 
a separation, the Christian is to allow it. What is not clear is whether in such a case 
the Christian partner is free to remarry (the so-called “‘Pauline privilege’’). This 
particular situation is clearly not one of much contemporary relevance, but it does 
raise the question whether in the analogous situation of the so-called “innocent 
party” remarriage is allowable. On this point there does not seem to be any clear 
NT teaching. I. H. Marshall 
—» Marriage, Adultery, Bride, Bridegroom; Separate (art. chorizo) 


(a). D. Daube, The New Testament and Rabbinic Judaism, 1956, 71-86; J. D. M. Derrett, ““The 
Teaching of Jesus on Marriage and Divorce.’’ Law in the New Testament, 1970, 363-88; R. J. 
Ehrlich, ‘‘The Indissolubility of Marriage as a Theological Problem’’, SJT 23, 1970, 291-311; F. 
Hauck, moicheud, TDNTIV 729-35; F. Hauck and S. Schulz, porné, TDNT VI 579-95; A. Isaksson, 
Marriage and Ministry in the New Temple, 1965; W. Lillie, Studies in New Testament Ethics, 1961, 
118-28; T. W. Manson, The Sayings of Jesus, 1949, 136 ff.; J. Murray, Divorce, 1953; A. Oepke, 
gyné, TDNT I 776-89; R. Schnackenburg, The Moral Teaching of the New Testament, 1965, 132— 
43; E. Stauffer, gameo, TDNT I 648-57. 

(b). H. Baltensweiler, Die Ehe im Neuen Testament. Exegetische Untersuchungen tber Ehe, 
Ehelosigkeit und Ehescheidung, 1967; G. Delling, ““Das Logion Markus 10, 11 und seine Abwand- 
lungen im Neuen.Testament,” NovT 1, 1956, 263-74; H. Greeven, ‘‘Ehe nach dem Neuen Testa- 
ment,” NTS 15, 1968-69, 365-88; B. Schaller, ‘““Die Spriiche tiber Ehescheidung und Wieder- 
heirat in der synoptischen Uberlieferung,” in E. Lohse, ed., Der Ruf Jesus und die Antwort der 
Gemeinde, 1970, 226-46. 


Dragon, Serpent, Scorpion, Sting 

The term thérion is a general expression for a wild — animal or beast. It is used in a 
bad sense in Rev., but is found elsewhere with a neutral or even a good sense. But 
drakon, found only in Rev., has always a bad sense. In this there is no difference 
between the NT and other contemporary religious and epic sources. With few 
exceptions the snake (ophis) is also hostile to God and man. It has symbolic and 
psychological overtones. 


| Opakwy | 6 paKxay (drakon), dragon. 


CL & OT drakon is derived from derkomai, look at, and is the animal with the be- 
witching, crippling look: the dragon, snake, giant sea-snake, or serpent. In 
many old myths the dragon or serpent is a picture of the primeval power of chaos, 
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Its defeat at the hands of a god enabled the world to come into being. In other 
words, the cosmos is made from chaos. Such concepts may also lie behind some 
passages in the Bible. God killed dragons in the primeval period (Job 26:12 f.; Isa. 
51:8; Ps. 74:13 f.). Monsters or dragons live in the sea (Job. 7:12; Ps. 148:7; Amos 
9:3). The time will come when God will kill the dragon in the sea (Isa. 27:1). In 
calling Pharaoh a dragon, as an enemy of God’s people, Ezek. 29:3; 32:2 typifies 
the attitude of the entire OT to the mythological world view. It is not concerned 
about mythical beings, their power or their peculiarities. It praises the fact that 
Yahweh has removed all threats to his people in the past, and will continue to do 
so. That is why the LXX, in the account of the signs by which Moses was to confirm 
his call, translates serpent (snake) by dragon, so as to give greater glory to God’s 
action (Exod. 7:9-12). 


NT In the NT drakon is found only in Rev., where it is used exclusively as a syno- 

nym for — Satan. This is made explicit in 12:9; 20:2. It is a clear ref. back to 
Gen. 3: “ancient serpent” in these vv. is ho ophis ho archaios (— ophis). Rev. 12 
uses old mythological concepts. The nearest par. is the Gk. myth of the dragon 
Python which persecuted Leto and was killed by Apollo. In Rev. 12 the dragon has 
7 heads and 10 horns (cf. Dan. 7:7 f.). It has power in heaven and its tail sweeps 
down a third of the stars. —- Demons are subordinate to it. It stands by the woman 
who is to give birth to the man child so that it may devour him, but is defeated by 
Michael and his forces of — angels and is cast down to earth together with its. 
demons (12:7 ff.). It persecutes the woman and tries to drown her in a flood of 
water from its mouth (12:13 ff.), which is probably reminiscent of Bab. concepts of 
the dragon of chaos. On earth it gives its power and its throne to the “‘beast”’ 
(which like the dragon has 7 heads and 10 horns). Through the beast the dragon 
causes the inhabitants of the world to worship it (13:2, 4). He who worships the 
state, personified in its ruler, is in fact worshipping the devil. The dragon is thrown 
into the abyss by an angel for a thousand years (20:2 f.), so that it can no longer 
deceive the nations. When the thousand years are past (— Kingdom, art. basileia; 
—> Number), it is released again and it collects Gog and Magog for the final battle 
against the people of God; it is defeated and thrown into the lake of fire (20:8, 10). 
The consummation of Christ’s victory will be the elimination of Satan. 

({Ed.] This period of a thousand years is often referred to in Christian thought 
as the millennium. Since the early church there have been those who believed that 
the preaching of the gospel would usher in a golden age prior to the final consum- 
mation. There are three main schools of thought. The Postmillennialists maintain 
that the second coming of Christ will follow the millennium. The Premillennialists 
believe that these verses refer to a time of restoration and widespread response to 
the gospel following the second coming of Christ. Amillennialists take these verses 
to refer not to a future time but to the present era. Satan is bound in the sense that 
the strong man is bound (Matt. 12:29; Mk. 3:27; Lk. 11:21 f.). Just as Jesus was 
able to plunder Satan’s possessions by binding him first, so there is a sense in which 
Satan is bound “‘that he should deceive the nations no more, till the thousand years 
were ended” (Rev. 20:3). Amillennialists take this to refer to the fact that the gospel 
is now proclaimed to the Gentiles, and is not confined to the Jewish nation as the 
people of God.) H. Bietenhard 
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[ ic Odic¢ (ophis), snake, serpent. 


cL The attitude of people towards the snake has always been ambivalent. On the 

one hand, it has been regarded as a strange and threatening animal, dangerous 
to life and full of cunning, deceit and evil. On the other hand, because of its near- 
ness to the earth and the subterranean waters it has been linked with the subterra- 
nean gods and their powers to give and renew life. It was also a symbol of the gods 
who grant healing (Ascl.). So it became a symbol of the earth itself which both gives 
life and then receives it back. 


oT ophis is found 32 times in the LXX, in 29 cases as a translation of nahas. It 

appears with theological importance in Gen. 3, where the snake is introduced 
as an exceptionally clever, rather sly, animal which by an almost playful use of its 
cleverness (“Is it true that God... 7? NEB) led man into disobedience. This 
recondite figure conveys the mystery of the breaking in of evil into the world which 
God had created good. Num. 21 gives one of the many accounts of the people’s 
murmuring against God and Moses which is punished by a plague of snakes. But 
Yahweh turns again in grace to his people. If anyone turned to the symbol of the 
bronze snake he was saved. Yahweh did not merely grant his help; he linked it with 
the symbol that he had appointed. ({[Ed.] The Heb. word for these snakes is 
§*rapim (lit. burning ones). The same word is used of the Seraphim in Isa. 6:1, 
where they have wings and act as God’s messengers. Here they are associated 
by some scholars with snake-demons, as the jinn of the desert often took a 
serpent form. The point of lifting up the serpent may be to represent symbolically 
that the object lay under the curse of God (cf. Deut. 21:23; Gal. 3:13). According 
to 2 Ki. 18:4, the bronze serpent survived until the time of Hezekiah who destroyed 
it, because the people of Israel had burned incense to it and called it Nehushtan. 
Later Jewish tradition emphasized that it was not the serpent itself that saved. 
‘“‘For he that turned himself toward it was not saved because of what he saw, but 
because of thee, the Saviour of all’ (Wisd. 16:17). The Mishnah commented: ‘“‘But 
could the serpent slay or the serpent keep alive! — it is, rather, to teach thee that 
such time as the Israelites directed their thoughts on high and kept their hearts in 
subjection to their Father in heaven, they were healed; otherwise they pined away”’ 
(Rosh ha-Shanah 3:8). It went on to draw the general rule that, “‘any on whom an 
obligation is not incumbent [e.g. a deaf-mute, an imbecile or a minor] cannot fulfil 
that obligation on behalf of the many.” Philo also discussed the incident (Leg. AIl., 
2, 79-81; Agric., 95-9), but does not seem to throw light on Jn. 3:14 (cf. C. K. 
Barrett, The Gospel According to St. John, 1955, 178).) 

In late Jud. it was only in later writings that the snake became an instrument of 
the devil or was identified with him. Occasionally it was identified with the Angel 
of Death. They contain speculations about the motives that moved the snake’in 
Paradise to attack man, such as envy, sexual desire, desire for world rule. 


NT The condemnation in Matt. 23:33 (cf. Matt. 3:7) calls the scribes and Pharisees 

“snakes” in view of their evil and unwillingness to repent, possibly indicating 
their link with Satan. It threatens them with the judgment of gehenna (— Hell). In 
his call to prayer in faith, Jesus stressed that no father would give his son a snake 
instead of the fish he had asked for (Matt. 7:10; Lk. 11:11), i.e. something evil 
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and dangerous instead of food. How much more would God give that which was 
good, when asked by the disciples. Gen. 3:1 and Cant. 5:2; 6:9 lie behind the 
paradoxical exhortation to wisdom and innocence in Matt. 10:16. 

Because Satan has been cast down, the disciples have obtained authority to 
tread upon snakes and scorpions, the instruments of the Evil One (Lk. 10:19; cf. 
Ps. 91:13). Mk. 16:18 is similar. Because the Messianic age has broken in, snakes 
can be picked up without danger (cf. Isa. 11:8). ([Ed.] However, this verse in Mk. 
belongs to the so-called longer ending of Mk. [vv. 9-20] which is not in the best 
MSS. The whole passage is probably a later composition, reconstructed from other 
teaching and such events as Paul’s handling of the viper in Acts 28:1-6.) 

In Rev. 9:19 the horses of the demonic cavalry have tails like snakes by which they 
do harm. In Rev. 12:9; 20:2 the snake recalls Gen. 3 and is identified with Satan 
(cf. art. drakon). 2 Cor. 11:3 also recalls the Genesis story. The church is warned 
against listening to Satan’s whispered suggestions and so being led astray from 
sincere devotion to and trust in Christ. Jn. 3:14 f. looks back to Num. 21:8 f. As 
there, to look at the bronze snake brought salvation, so faith saves the one who 
looks to the Son of Man exalted on the cross and on the throne of God. 

H. Bietenhard 


[Ed.] Later Christian writers treated the serpent in Jn. 3 as a type of Christ (Barn 
12:5 ff.; Justin, Apol. I, 60, Dial. 94, 112; Tert., Adv. Marc., 3, 18). But the main 
point of Jn.’s comparison is not the serpent but the lifting up (cf. 12:32; C. K. 
Barrett, op. cit., 178; R. Schnackenburg, The Gospel According to St. John, I, 
1968, 396). The Gospel also associates the act with the exaltation of Christ in his 
suffering, the divine purpose, and the role of faith. R. Bultmann thinks that the 
notions of the gnostic Ophite sect concerning the serpent go back to Num. 21 and 
that the sect was older than the Fourth Gospel. Nevertheless, he does not think it 
possible to show any dependence between Jn. and gnosticism at this point. The 
gnostics made no use of the exaltation of the serpent which for Jn. is the main point 
of the comparison (The Gospel of John, 1971, 152). 


| oKoprioc | oko pnioc (skorpios), scorpion. 


CL & OT The scorpion belongs to the spider family, and is some two to six inches 

long. It was known to both Greek and Jews, with references in Aeschylus, 
Plato, Philo and Josephus, among others. There are at present some ten species in 
Palestine. The poisonous sting in its tail is painful, and can be fatal to young chil- 
dren. 

In the LXX skorpios translates the Hebrew ‘agrab. In Deut. 8:15 it is depicted 
as a fearsome denizen of the wilderness, one of the perils from which Yahweh 
protected his people. Elsewhere the word is used figuratively to convey the idea of 
extreme pain or harm. In Ezek. 2:6 scorpions are the hostile words and attitude of 
those to whom the prophet will speak. In 1 Ki. 12:11, 14 (cf. 2 Chr. 10:11, 14) they 
symbolize the increased demands that Rehoboam intends to make of Israel. 


NT In Luke’s Gospel Jesus uses skorpios twice. In Lk. 10:19 the miraculous pro- 
tection from scorpions experienced by those sent out on mission is a part of the 
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authority he has given them. In Lk. 11:12 he uses a proverbial style to indicate the 
disposition of a human father to the request of his son as a means of showing how 
much more ready the heavenly Father is to respond with the gift of the Holy Spirit. 
In Rev. 9:3, 5, 10 supernatural locusts with the power and viciousness of scor- 
pions are allowed to torture the faithless. As in Lk. 10:19 they represent demonic 
power. P. J. Budd 


| KEVT pov | KévT pov (kentron), sting, goad. 


CL & OT The word kentron occurs in classical Greek from Homer onwards, in 

Philo, and in Josephus (cf. e.g. War 2, 385; Antiquities 7, 169). It is often used 
of the sting of an animal (as in Aristotle). In the LXX it is used figuratively of 
death (Hos. 13:14). Another meaning frequently attested in classical Greek is goad. 
This usage also occurs in the LXX (Prov. 26:3). 


oT In the NT both meanings occur. The literal sense of sting occurs in Rev. 9:10 
in connection with the locusts mentioned above, while the figurative use of 
Hos. 13:14 is taken over by Paul as a climax in his argument on resurrection (1 Cor. 
15:55, 56). Paul’s resistance to the claims of Jesus prior to his conversion is des- 
cribed figuratively as a kicking against the goads (Acts 9:5 t.r.; 26:14). 
P. J. Budd 


(a). G. S. Cansdale, Animals of Bible Lands, 1970; J. L. Cloudsley-Thompson, Spiders, Scorpions, 
Centipedes, and Mites, 1958; W. Foerster, drakén, TDNT II 281 ff.; and ophis, TDNT V 566-82; 
K. R. Joines, ‘““Winged Serpents in Isaiah’s Inaugural Vision’, JBL 86, 1967, 410-15; W. S. 
McCullough, ‘“‘Serpent,”’ JDB IV 289 ff.; H. Pegg, ““A Scorpion for an Egg,” ExpT 38, 1926-27, 
468 f.; H. H. Rowley, ‘““Zadok and Nehushtan,” JBL 58, 1939, 113-41; L. Schmid, kentron, TDNT 
III 662-8; D. J. Wiseman, “Flying Serpents?” 7B 23, 1972, 108 ff. 

(b). M. Eliade, ““Drache,”’ RGG® II 259 f.; E. Fascher, ‘““Drache,”” BHHW I 353. 


Dream 


| Ovap | Ovap (onar), dream. 


CL & OT The word onar occurs widely in classical Greek from Homer onwards, 

but not in the LXX where enypnion is customary for dream. It is also used by 
both Philo (cf. e.g. Flacc. 164) and Josephus (cf. e.g. War 2, 112; Ant. 2, 63; 10, 
195). 

In the OT, in Judaism, in the Greek world, and in the ancient Near East generally 
dreams were regularly understood to contain messages from God, particularly the 
dreams experienced by kings and priests. Such communication was sometimes 
sought intentionally, as in the dream of King Keret in the Ugaritic texts. Though 
there is no certain example of this deliberate custom in the OT, dreams with divine 
content often occurred at sanctuaries (cf. e.g. Jacob at Bethel (Gen. 28:12 ff.), 
Samuel at Shiloh (1 Sam. 3), and Solomon at Gibeon (1 Kings 3:4-15). Elihu 
bears witness to this generally held view that dreams are an authentic means of 
divine revelation (Job 33:14-18; cf. also 1 Sam. 28:6). In Genesis dreams are a 
regular means of such communication alongside the more direct appearances of 
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Yahweh (cf. e.g. Gen. 20:3; 28:12; 31:11). The dream was also a medium by which 
truth was conveyed to a prophet (Num. 12:6), while the dreams to be dreamed by 
old men are a part of the universal and immediate contact with God to be experi- 
enced in the latter days (Joel 3:1). 

In most cases the content of the divine message is conveyed to the dreamer 
clearly and unambiguously (cf. e.g. Gen. 20:3; 31:10-13; 1 Ki. 3:4-15), but in two 
cycles of stories the skills of experts or professional interpreters are required. These 
are the Joseph stories (cf. Gen. 37:5—-10; 40:5 ff.; 41:1 ff.), and the Daniel narra- 
tives (cf. Dan. 2). These special interpretative skills are God-given (Gen. 40:8; Dan. 
2:27-28), and involve an ability to read the pattern of future events in the various 
symbolic features of the dream. In the Greek world dreams were treated with the 
same sort of respect, and sophisticated systems of interpretation were developed 
(cf. A. Oepke, onar, TDNT V 227). 

On the other hand, dreams and their interpretations were not accepted uncritic- 
ally by all. The polemic against false prophecy in the prose discourses of Jer. contains 
scathing criticism of lying dreamers (Jer. 23:32; 27:9), and Zechariah offers similar 
criticism in terms of their emptiness (Zech. 10:2). A dreamer whose word encoura- 
ages apostasy is, in the view of the Deuteronomic law, to be put to death (Deut. 
13:2-6). Qoheleth’s scepticism extends to the dream world (Eccl. 5:7), and some 
witness to its fleeting insubstantial character is to be found in Job 20:8; Pss. 73:20; 
90:5. 

In later Judaism this scepticism can be found in Sir. 34:5 ff, but for the most part 
the strong uncritical belief in dreams dominates (cf. e.g. Esther 1:1 ff; 10:3 ff. 
(LXX); 2 Macc. 15:11 ff.; Test. Levi 2-5; Test. Naph. 5—7). In Hellenistic Judaism 
the strong Platonic-Stoic belief in dreams is prominent. For Philo it is through 
dreams that God gives knowledge of heavenly things to the pure soul (Aet. Mund. 
2). | 


NT Inthe NT interest in dreams is confined almost exclusively to Matthew’s Gospel. 

The word onar is to be found there alone, and on 5 of its 6 occurrences it is to 
be found in the birth narratives, as follows: to Joseph explaining Mary’s pregnancy, 
through an angel (1:20); to the wise men warning them not to return to Herod 
(2:12); to Joseph telling him to flee with his family to Egypt, through an angel 
(2:13); to Joseph telling him to return from Egypt, through an angel (2:19); to 
Joseph warning him against settling in Judaea (2:22). 

Clearly this means of communication and guidance is a very distinctive feature 
of Matthew’s special source in these chapters. It serves to convey God’s particular 
provision for the infant Jesus in the face of various uncertainties and threats, 
particularly those posed by hostile rulers. The dream is thus highly valued as an 
illustration of the divine guidance and intervention operative in the life of Jesus 
from the outset. This serves to enforce a basic Matthaean theme that this Jesus is 
God’s chosen and anointed one. The other occurrence of onar is in Matt. 27:19 
where, at the trial of Jesus, Pilate’s wife reports the disturbance she has suffered in 
a dream on Jesus’s account. The precise content of the dream is unclear. 

In the narrative of Acts direction and encouragement is often given to Paul in 
visions of the night (Acts 16:9; 18:9; 23:11; 27: 23-24), but onar is not used. In the 
quotation from Joel (Acts 2:17) Peter uses enypnion. P. J. Budd 
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Arndt, 572 f.; A. Oepke, onar, TDNT, V 220-38; E. D. Ehrlich, Der Traum im Alten Testament, 
BZAW 73, 1953; M. M. Bourke, ‘‘The Literary Genre of Matthew 1-2,’ CBQ 22, 1960, 160-75. 
L. Oppenheim, The Interpretation of Dreams in the Ancient Near East, 1956; W. Richter, ‘““Traum 
und Traumdeutung im Alten Testament,’’ BZ 7, 1963, 202-19; J. B. Bauer, ‘‘Dream’’, EBT I 
214 ff. for further literature. (See also Addenda, p.822.) 


Drunken, Sober 

[nebo LéOb@ (methyo), be drunk; wefvocw (methysko), cause 
to become intoxicated; uwéOvcoc¢ (methysos), drunkard; 

Leva pa (methysma), intoxicating drink; “wéOn (methé), drunkenness. 


CL These words occur regularly in Hellenistic Greek in connection with intoxica- 

tion (methyé— Homer; methyské —- Herodotus and Xenophon; methysos -— 
Aristophanes; methé — Herodotus and Plato). In Plotinus intoxication with nectar 
(methystheis tou nektaros) is used to describe a state of mystical union with God. 
In Hellenistic gnosticism drunkenness is often linked with agnosia in opposition to 
true gnosis. In the Odes of Solomon (11:8) a drunkenness brought about by the 
water of the Jogos is contrasted with the methé tés agnosias. 


oT In the LXX methy6 meaning intoxication with wine is familiar enough (cf. e.g. 

Gen. 9:21; Isa. 19:14; 28:1; Joel 1:5). It can also be used however of the re- 
freshment brought by rain to dry ground (Isa. 55:10; Ps. 64:10). methé, meaning 
drunkenness, occurs in Isa. 28:7; Ezek. 22:33; Prov. 20:1. methyo and meth}skomai 
are used by Josephus (War 2, 20; 6,196; Ant. 8, 376). Sometimes methysko is used 
figuratively; in Isa. 34:5 the sword of Yahweh drinks its fill, with blood as the 
intoxicating liquid (Isa. 34:7; 49:26). 

Of particular interest in Philo is his treatise entitled peri methés (De Ebrietate). 
He describes methé as démiourgos kakon, and drunkenness generally as a mark of 
the blind and foolish man who is a slave to the material world. For the wise drink- 
ing has its value, encouraging relaxation and cheerfulness, so that its effects depend 
very much on the one who drinks. In his Vit. Mos. (1, 187) Philo speaks of Israel’s 
drinking from the sweetened spring in Ex. 15 as a sober intoxication. A favourite 
expression néphalios methé (temperate or sober intoxication) describes the mystical 
union of the soul with God in the Dionysus cult. 


NT In the NT methysos and methé occur in lists of vices (Rom. 13:13; Gal. 5:21; 
| Cor. 5:11; 6:10). The words methy6é and methyskomai are also used literally, 
and generally condemnation is involved (but cf. Jn. 2:10). In these contexts drun- 
kenness is seen as an element in the old way of life now abandoned, and as incom- 
patible with Christian living. Typical of the Pauline attitude is | Thess. 5:6, 7, 
where, with an awareness of the imminence of the end, Paul issues a strong warning 
against the perils of drunkenness. The argument is based on the conviction that 
Christians now live in the light of Christ’s new day. Since drunkenness 1s a night- 
time experience it is incompatible with authentic Christianity. A similar attitude 
is present in one of the parabies (Matt. 24:49; Lk. 12:45), where drunkenness is 
shown to be inconsistent with the alertness of the faithful servant, who is properly 
aware of the eschatological dimension of service in the new age (cf. Lk. 21:34). 
This incompatibility can also be deduced from the fact that the Christian is 
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Spirit-filled (Eph. 5:18; cf. Acts 2:15), a condition which shows itself not so much 
in ecstasies or mystical experiences, but in liturgical praise (Eph. 5:18—20), and in 
ethical commitment (5:21-6:9). The incongruity of drunkenness and Christian 
experience emerges very clearly in the context of the Lord’s Supper (1 Cor. 11:21), 
so clearly in fact that current Corinthian practice must be declared invalid (11:20). 
The Dionysus cult, with its stress on religious intoxication, was familiar in Corinth 
and further afield, and it is reasonable to see within these NT epistolary texts a 
concern to draw a clear line between all such Hellenistic cults, and the life of the 
Christian in the Spirit. 

A figurative use of this word group is characteristic of Rev. In 17:2 idolatry is 
vividly depicted as a drunkenness with the wine of whoredom, probably with direct 
allusion to the intoxicating and orgiastic character of some current cults. In 17:6 
the woman, symbolizing power opposed to God within the world, is drunk with the 
blood of the saints. 

paroinos (drunken) occurs occasionally in Hellenistic Greek, and in Jewish 
literature in Test. Jud. 14:4. In all such cases it is used of persons who are drunken 
or addicted to wine. It is the distinctive word for drunkenness in the Pastoral 
Epistles, occurring twice there but nowhere else in the NT. In 1 Tim. 3:3 and Tit. 
1:7 it is one of the disqualifying factors for the office of bishop. 

kraipalé (intoxication) occurs in a few Hellenistic sources (e.g. Aristophanes), and 
can also be used of the effects of intoxication — dizziness and staggering. In the NT 
kraipalé occurs only once, and in conjunction with methé (Lk. 21:34). The effect 
of drunkenness is probably intended (thus “dissipation” RSV). The context, as in 
Matt. 24:49; Lk. 12:45, is readiness for the day of the Lord’s coming. 

‘A further word for drunkenness, oinophlygia, is attested in Aristotle and in Philo 
(cf. e.g. Vit. Mos. 2, 185). Its only NT attestation is | Pet. 4:3 where it occurs in a 
list of vices which are a feature of the Gentile world, but incompatible with 


Christian life. P. J. Budd 
| wee vyd@ (népho), be sober; vyyddadioc (néphalios), temperate ; 
vido | Exvydw (eknéphd), become sober; avavy¥ea@ (ananépho), 


become sober. 


CL & OT This word group carries with it the idea of sobriety, the opposite of intoxi- 
cation (see methyd). In Hellenistic Greek the words can be used literally, of a 
state of abstinence from wine, but also figuratively indicating complete clarity of 
mind and its resulting good judgment. Thus for Plato sobriety can mean a prefer- 
ence for moderate possessions rather than many. 
For Philo néphein is a precondition for a proper approach to God, and involves 
the deliberate avoidance of all that would offend him (De. Ebr. 131) (see also the 
reference to “‘sober intoxication”’ under methyo). 


NT For the NT writers, though the literal is often implied, the figurative sense is 

also prominent. népho occurs twice in the argument of | Thess. 5:6-8 (dis- 
cussed under mefhyo) denoting the alertness required in the light of an imminent 
parousia, and once in the Pastoral Epistles (2 Tim. 4:5), where it indicates the 
clarity of mind able to resist the subtle attractions of deviant mythologies. 
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In 1 Pet. néphé has a generally eschatological setting, pointing to the appropriate 
frame of mind for an imminent appearance of Jesus (1:13) and for prayer in the 
end time (4:7). In such days the ferocious hostility of the devil is evident, and an 
alertness able to resist is essential (5:8). 

nephalios occurs only in the Pastoral Epistles and denotes the abstemious style 
of life required of bishops (1 Tim. 3:2), women (1 Tim. 3:11) and elders (Tit. 2:2). 
The main point in these contexts is the self-control necessary for effective ministry. 
eknépho occurs only in 1 Cor. 15:34 denoting a clarity of mind similar to that 
required in 2 Tim. 4:5. The context suggests confusion of ideas concerning the 
resurrection. ananépho occurs only in 2 Tim. 2:26 and indicates the clarity of mind 
demanded of a teacher if opponents are to be silenced. P. J. Budd 
—» Discipline, —- Fast, — Feast, -- Wine 


Arndt, 449, 500, 540, 564 f.; 634; H. Preisker, methé etc. TDNT IV 545-8; O. Bauernfeind, néphd 
etc,, TDNT IV 936-41. 


Dry Up, Wither 


| Ey paivw | En paiva (xéraind), dry up; Enpdc (xéros), dried up. 


CL In classical Greek xéraino is attested from Homer onwards, and xéros likewise 
from Herodotus. The verb generally occurs in the passive though the active 

form can be found in Thucydides. The usage is normally literal — of plants in particu- 

lar, or of dry land, but sometimes of human ailments also (cf. e.g. Hippocrates). 


OT In the LXX an active form of the verb is to be found in Isa. 42:15 with reference 

to plants (cf. also Jer. 28:36). The passive is more usual, however, and occurs in 
connection with trees (Isa. 56:3; Ezek. 17:24; Joel 1:12), with water (Gen. 8:7; 
1 Ki. 17:7; Isa. 19:5, 6), and with Jeroboam’s withered hand (1 Ki. 13:4). On 
many occasions xéros means dry land (cf. e.g. Gen. 1:9), and it can also be used of 
sea that has been dried up (Jon. 1:9; Hag. 2:21; 1 Macc. 8:23, 32). In Hos. 9:14 
it is used of milkless breasts. 

Several of these usages can be found in other Jewish texts (cf. e.g. Josephus, 
War, 3, 228; Antiquities, 5, 249; Testament of Levi 4:1; Testament of Zebulun 
2:7). The use of xéros in connection with a diseased condition is particularly note- 
worthy in Testament of Simeon 2:12. 


NT In the NT there is only one active occurrence of the verb in Jas. 1:11. Here 
xéraino is used of the scorching effect of the sun’s heat on grass. This effect is 
likened to the transience of the rich man’s wealth. 

With the passive form there are three texts which refer to withered trees. The 
story of the — fig tree (Mk. 11:20, 21; Matt. 21:19, 20) appears to use this illus- 
tration of Jesus’ power as a word of condemnation against contemporary Ju- 
daism — a leafy appearance of righteousness without the fruit. In Matthew the wither- 
ing takes effect at once; in Mark a lapse of time seems to be envisaged. The idea of 
condemnation is also central in Jn. 15:6 where the severed and withering branch 
is fit only for burning. In the peculiarly Lukan word of Jesus (Lk. 23:31), set in the 
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crucifixion narrative, dry wood (xéros) is the symbol of times of testing and diffi- 
culty. The saying has some rabbinic parallels, and in context seems to stress the 
fearsome fate that will overtake those guilty of the crucifixion in the less propitious 
times that are coming. 

The parable of the sower uses the verb of plants which lack good roots, and 
therefore cannot withstand the heat of the sun (Matt. 13:6; Mk. 4:6; Lk. 8:6). 
Here again a judgment motif is central: for the coming of the kingdom does not 
meet with universal recognition. In 1 Pet. 1:24, where the verb occurs in a quotation 
from Isa. 40:7, the idea of withering is used to stress the fleetingness of human 
existence in contrast to the permanence of God’s word. In Rev. 14:15 the verb 
occurs in a context which seems to demand that it be understood in terms of 
ripeness — ready for harvesting (RSV). It is possible that over-ripeness is intended 
(RV). 

The drying up of the Euphrates (Rev. 16:12) also appears in a prominently 
judgmental context; it is a prelude to the final battle between God and his adver- 
saries. In Heb. 11:29 the word is used of the drying up of the Red Sea, while in 
Matt. 23:15, Jesus’ reference to the proselytizing activity of the Pharisees, xéros is 
used of land in general. 

Several occurrences of both words can be found in connection with the healing 
ministry of Jesus. The story of the man with the withered hand (Matt. 12:11; Mk. 
3:1; Lk. 6:6) probably refers to some form of paralysis (cf. Jn. 5:3). Mark also 
uses forms of the verb to describe the healing of the woman with the flow of — 
blood (Mk. 5:29), and the condition of rigidity to which the spirit reduces the 
possessed boy (Mk. 9:18). P. J. Budd 
—» Fruit, art. syké 


J. N. Birdsall, ‘“The Withering of the Fig Tree,’’ Exp. T. 73, 1961-62, 191; F. Fenner, Die Krankheit 
im Neuen Testament, 1930; C. W. F. Smith, ‘““No Time for Figs’’, JBL 79, 1960, 315-27. 
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Earth, Land, World 

For the Bible the world is not so much a part of the universe as the place where man 
lives. gé, which was originally used to distinguish land and soil from the sky 
(— Heaven) and the sea (— Water), is more particularly used for the area where 
man lives and works, or for a country as part of it. When the thought is political 
rather than geographical, hé oikoumené is more often used. This has no special 
theological significance in the NT. It is seen rather as the area into which the 
gospel has to penetrate. Both words are clearly concrete in their application in 
contrast to kosmos (world) which has strong philosophical and religious over- 
tones. It may be noted that Eng. idiom often demands the translation ‘‘world”’ for 
them. 


yn yy (gé), earth, world; éziyeloc (epigeios), earthly. 


CL 1. gé is the earth or world; the Jand in contrast to water; and also, as part of 

the earth, a piece of land, a field with arable soil. The meaning “‘land’’, as the 
area controlled by a single state, emerged by analogy alongside these natural 
meanings. 

2. In ancient Gk. mythology gé and ouranos, sky, are among the oldest deities. 
They were not envisaged like the gods in the Homeric epics. gé was a woman, half 
of whose body extended from the ground. As she received seed and rain, she was 
the mother from whom all life proceeds. 


oT The LXX uses gé more than 2,000 times. Neither in the LXX nor the NT is 

there any thought of divinity about it. The earth is part of God’s creation (cf. 
Gen. |:1 f.). Heb. ’eres has very much the same meaning as in CL | above, though 
the thought of its having been created is always strong. All that is said of NT usage 
applies also to the OT. 


NT In NT gé is used 248 times, particularly in the Gospels, Acts and Rev. It 1s 

first of all the soil in which the sower sows his seed (“‘since they had no depth 
of soil”, Matt. 13:5). One can sit down on the earth (Mk. 8:6). It stands in con- 
trast to water (‘“‘the boat by this time was many furlongs distant from the land’’, 
Matt. 14:24). All land taken together has a boundary (“‘the queen of the south... 
came from the ends of the earth,’ Matt. 12:42; the witnesses of the risen One 
were to go “‘to the ends of the earth’’, heds eschatou tés gés, Acts 1:8). The angels of 
judgment stood “‘at the four corners of the earth’’, controlling “‘the four winds of 
the earth” (Rev. 7:1; cf. Matt. 24:31). Christ will be, as was Jonah when he was 
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in the fish in the midst of the water, “‘in the heart of the earth” (Matt. 12:40). There 
is also a sphere of life “‘under the earth” (katachthonios, Phil. 2:10; cf. Exod. 20:4). 
In all these passages the earth is something created. They never go beyond the 
ideas of the ancient world. 

1. The historical use of the term occurs wherever it is used in a political sense, 
e.g. the land of Judah (Matt. 2:6), the land of Israel (Matt. 2:20), the land of 
Midian and the land of Egypt (Acts 7:29, 36). It is frequently difficult to decide 
whether a particular passage is speaking of a particular country, especially the 
land of Israel, or of the populated earth as a whole (— oikoumené). With our 
modern outlook on the world we are inclined to think globally and universally. 
However, the NT can use “the earth” in a very particularistic way. pasai hai 
phylai tés gés (Matt. 24:30; Rev. 1:7) means in the setting of Zech. 12:10-14 “all 
the tribes of the land’’. On the other hand, the remarkable expression ‘‘from the 
ends of the earth to the ends of heaven” (Mk. 13:27) means the whole earth, 
expressed here by joining two OT sentences, Ps. 19:6(7) and Deut. 13:7 (but cf. 
also Deut. 30:4; Jer. 12:12). According to the classical world, the end of the earth 
and the end of heaven could coincide. 

2. Both earth and — heaven are God’s creation. Heaven and earth can and will 
pass away (Matt. 5:18; 24:35). But in so doing, they will make way for “fa new 
heaven and a new earth” (Rev. 21:1; 2 Pet. 3:13). The passing of heaven and earth 
means the passing away of the present sinful world order, which must be renewed 
by passing through God’s judgments. Redemption extends to the furthest corner 
of the physical realm. That the meek will inherit the earth is the promise of Christ 
(Matt. 5:5) and this earthly kingdom is the same as the kingdom of heaven, the 
world of the coming age, the coming redeemed creation (Rom. 8:21). 

Though, especially in eschatological passages, heaven and earth are brought 
together as works of the Creator, a distinction is made between them following 
key passages which reflect OT thought: Isa. 66:1; Matt. 5:34 f.; Acts 7:49. The 
earth is the scene of the imperfect (Heb. 8:4 f.), of sin (Mk. 2:10; Rev. 17:5), and 
of death (1 Cor. 15:47). Hence Christians are to set their minds on things that are 
above, not on things that are on earth (Col. 3:2). And they are to put to death 
their “‘members upon the earth” (Col. 3:5 RV). 

3. epigeios (7 times in the NT) means lit. “on the earth’, but it can also be 
linked with the dualism of heaven and earth and so mean earthly (1 Cor. 15:40; 
2 Cor. 5:1; Phil. 3:19). R. Morgenthaler 


OIKODLEVN oikovpévy (oikoumené), earth. 


CL oikoumené (understand gé) is the pres. part. pass. of oiked, inhabit. It means 

the inhabited (earth) and was used (a) from Dem. (4th cent. B.c.) on for the 
world inhabited by Greeks in contrast to those lands inhabited by “barbarians” ; 
(b) from Aristot. (4th cent. B.c.) on for the inhabited world, including the bar- 
barian lands, i.e. settled, as opposed to unsettled, areas; (c) in the Roman period 
(since the conquest of the East in the 2nd cent. B.c.) for the imperium Romanum — the 
lands under Roman rule. In other words, what had originally been a geographical 
and cultural concept had become a political concept in the Roman period. The 
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Emperor Nero was entitled s6tér (saviour) and euergetés (benefactor) of the oikou- 
mené (—> Salvation, art. s0z0). 


oT The LXX uses the word 46 times, especially in the Pss. (15 times, but kosmos 

is entirely absent here) and in Isa. (15 times). In the Pss. it is often found in 
expressions of an obviously confessional type: “‘He will judge the world with righ- 
teousness”’ (Pss. 9:8(9); 67:4(5); 96:13; 98:9); “to the end of the world’’ (Pss. 
19:4(5); 72:8); “‘the world and those who dwell therein’ (Pss. 24:1; 98:7; cf. 
Isa. 34:1); ‘‘all the inhabitants of the world” (Pss. 33:8; 49:2(1); cf. Lam. 4:12). 
In Isa. it appears especially in the oracles against the nations in chs. 13, 14, 23 
(10:14, 23 probably belongs to this section also). 

Throughout, the word means the inhabited world (see above CL (b)). This is 
clear in Exod. 16:35 where Israel comes again into an inhabited land, i.e. a settled 
land in contrast to the wilderness where the nomads roam. In Isa. 62:4 the LXX 
text differs from the Heb.: “Your land shall be called Inhabited (oikoumené)’’. 


NT oikoumené is found 15 times in NT, mainly in Luke (8 times) and Rev. (3 

times). Is it used generally as in Hel. popular speech meaning inhabited world 
(O. Michel TDNT V 157 ff.), or does the political and imperial usage predominate 
(M. Paeslack, Theologia Viatorum 2, 1950, 33 ff.)? The latter is clearly the main one 
in Lk. 2:1. The Emperor Augustus ordered a census of the whole oikoumené, i.e. 
the territories over which he ruled. Also in Rev. 3:10; 12:9; 16:14 there is probably 
a political note. The oikoumené is the inhabited world in the sense that all its 
population has to suffer under Satanic powers for religious, but mainly political, 
reasons. Equally in the story of Christ’s temptation, the replacement in Lk. 4:5 of 
kosmos by oikoumené suggests a strong political connotation, even though ‘“‘the 
kingdoms of the world” prevents a direct identification with the Roman empire. 
In Lk. 21:26, Acts 11:28 and Rev. 3:10 it is used in apocalyptic prophecies. In 
Acts 17:6 the preaching of the apostles is attacked as a political crime directed 
against the Emperor by men “who have turned the oikoumené upside down’’. 
Similarly in Acts 19:27 and 24:5 Paul is called a causer of trouble in the oikou- 
mene. In the latter passage he is accused of it before the Roman governor. 

Heb. 1:6 uses it in the general Hel. sense. Heb. 2:5 speaks of the coming world 
as the future oikoumené. In Matt. 24:14 it is also hard to believe that there is any 
political connotation. 

It is striking that the term is not used by Paul except in Rom. 10:18, where he is 
quoting the LXX Ps. 18:5(19:4). Can it be that Paul still saw the state in a friend- 
lier light than Luke and Rev., and so avoided using for it an expression which had 
negative overtones for him? We have to agree with M. Paeslack’s conclusion, that 
in the NT oikoumené is “not the fellowship of Christians” — this is rather the 
ekklésia (— Church) — “‘but the world of the heathen Graeco-Roman Empire 
threatened by the powers of darkness” (op. cit., 47). This does not exclude the 
oikoumené from being the field where the church is to labour. The oikoumené is the 
sphere in which the church lives and which she claims for her Lord, who according 
to Heb. has been brought into the oikoumené as first-born, and who therefore is its 
legitimate ruler. An inward-looking ecumenical attitude by the Church is there- 
fore a contradiction in terms (W. A. Visser’t Hooft, The Meaning of ‘‘Ecumenical’’, 
12). O. Flender 
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| ay poc | aypdc (agros), field; dypioc (agrios), of the field, wild. 


CL In secular Gk., agros is normally used to denote a piece of cultivated land, but 

it can also mean the countryside as distinct from the town or village. The 
adjective agrios has a similar double reference. Sometimes it describes trees, 
animals or crops to be found ‘“‘in the fields’, but more often it has the sense of 
‘“‘wild’’, describing life and terrain to be found outside the conurbations of man. 
In this latter sense it is frequently applied figuratively to people (savage, fierce), and 
to things and circumstances (cruel, harsh). 


oT Most of the above usages are found in the LXX. Any piece of land under 
cultivation is an agros (e.g. Exod. 8:13; Num. 21:22; Ruth 2:2), whether owned 
by an individual (Gen. 23:9; 1 Ki. 2:26) or by the community (Lev. 25:34; Ruth 
1:1, 2). At the same time agros describes the untilled open country beyond the town 
or village boundary (e.g. Deut. 22:27; 1 Sam. 30:11), where the traveller might 
expect to meet the bear and the lion, as well as the hind (Hos. 13:8; Jer. 14:51). 
Such beasts are naturally agrios, wild (Job. 6:5; Ps. 79:14). The adj. is not applied 
figuratively to people in the LXX or other Jewish writings, but it can describe a 
“malignant” ulcer (Lev. 21:20; Deut. 28:27) or “wild”? waves (Wis. 14:1). 


NT agros occurs 30 times in the Gospels; only once elsewhere in the NT. 18 times 
it refers to land under cultivation or destined for it (e.g. Matt. 13:24; Lk. 
14:18; Acts 4:37). agroi can mean countryside where farm-houses may be found 
(Lk. 9:12). Otherwise (apart from allusions to the potter’s field in Matt. 27:7 f.; 
10; cf. Zech. 11:13, bought with Judas’ betrayal money as a burial ground), the 
reference is to the countryside (e.g. Mk. 15:21). The adjective agrios is used in its 
lit. sense, ‘‘found in the open field’”’ in Mk. 1:6 par.; fig., to describe the ‘‘wild”’ 
waves of the sea in Jude 13. D. H. Field 


xobc (chous), soil, dust; yoixkoc (choikos), made of soil. 


CL The noun chous (deriving from the verb cheod, which means “‘pour”’ a liquid or 

“‘throw up” earth) is used by the classical historians Herodotus and Thucy- 
dides to describe excavated or heaped up soil. choikos, the adjective, is not found 
until Philo’s time. 


OT chous, in the sense of “‘dirt’’ or ‘“‘dust’’, is used extensively in the LXX to 
translate the Heb. ‘apar. In similes it often signifies a tiny or worthless object 
(e.g. Ps. 34:5; Isa. 17:13; cf. Neh. 4:10). Enemies lick up chous in humiliation, 
while the penitent and bereaved pour it over their heads in grief (Jos. 7:6; Lam. 
2:10). Significantly, it was out of chous that God made man (Gen. 2:7; Ps. 102:14), 
and it is to chous that man returns when he dies (Eccl. 3:20; 12:7). The adj. 
choikos does not feature in the LXX, but Philo uses it once with konis, dust. 


NT chous appears twice in the NT, where it stands for the dust of the road (Mk. 
6:11) and for dirt thrown on the head as a sign of mourning (Rev. 18:19). 
choikos occurs 4 times in 1 Cor. 15:47-49, where Paul distinguishes man as God 
created him (cf. Gen. 2:7) from Jesus, ‘“‘the second man’’, whose origin is heavenly, 
not earthly. Cf. Philo, Op. Mund. 134 ff., Leg. All. 1, 31 f.; and TDNT IX 474 ff. 
D. H. Field 
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ae KdoLOoc (kosmos), order (in cl. Gk.), adornment, world; 
| Boe | KooLEw (kosmeo), arrange, put in order, adorn; KdajI0C 
(kosmios), respectable, honourable; koopikdc (kosmikos), earthly, worldly. 


cL 1. The noun kosmos, attested from Homer onwards, denoted originally build- 

ing and construction (e.g. Homer, Od., 8, 492; Hdt., 3, 2). But more especially 
it denotes order, both generally (e.g. Homer, //., 2, 214 and often in the phrase kata 
kosmon, duly, in order) and in a specific sense (e.g. the seating position of the 
rowers, Od., 13, 76f.; battle array, //., 12, 225; later the regulation of life in 
human society, the constitution, Plato, Leg., 8, 846d). It also often means ornament 
and adornment (esp. of women; e.g. Hom. J//., 14, 187; Hes., Works 76; Hdt., 5, 
92). 

In Gk. philosophy (see below, 2) kosmos is the basic term for the world-order, 
the world-system, the sum total of things preserved by this ordering, the world in 
the spatial sense, the cosmos, the universe, the earth, and also (in Koine Gk.) the 
inhabitants of the earth, humanity, the > oikoumené. 

The vb. kosmed, corresponding with the basic meaning of kosmos as order, is 
used as a technical term, e.g. to marshal an army, to arrange battle formation 
(Homer, //., 2, 554; Xen. Cyr., 2, 1, 26), and also generally to organize, put in 
order, and very frequently to adorn (e.g. Hesiod, Works, 72). | 

2. The cosmos-concept of Gk. philosophy may be seen against the background 
of the question: How is it possible that, with all the individual things conflicting 
with one another (heaven and earth; God, men and living beings), the world is not 
destroyed? The answer was given that they are held together by an all-embracing 
order (cf. Anaximander, Frag. 9). This world-order is designated by the word 
kosmos_ which also comes to denote the world in the spatial sense. According to 
Democritus, man is a microcosm (Frag. 34). This enables him to perceive the order 
of the world and praises its beauty (Heracl., Frag. 124) and the perfection of its 
spherical form and circular movement. 

(a) Plato was the first to teach that the origin of the cosmos was due to a Demi- 
urge (— Creation, art. demiourgos) who formed ‘“‘the world in accordance with the 
idea of the perfect living being” (7 DNT III 875; cf. Tim., 28 ff.). For him the cos- 
mos is an animated body, a rational being and thus a manifestation of God. The 
cosmos 1s not creature and not creation, but a copy. 

(b) Aristotle’s conception of the world, which prevailed in the West for almost 
2000 years, is of a spherical earth, surrounded by various layers of heavenly spheres, 
which rests unmoved in the centre of a spherical cosmos (Cael., 2, 2p, 285a, 32). 
The cosmos is the sum total of everything linked to space and time. Beyond that is 
the transcendent world of God which, removed from space and time, leads an un- 
changeable and thus perfect life. God has not fashioned the world. He is pure 
—> reason (nous) meditating on himself. He moves everything, but he himself re- 
mains unmoved and does not intervene in world events. 

(c) The Stoics linked their cosmology with the thought of eternally returning 
same-ness, an idea stemming from oriental astrology. The cosmos does not owe its 
origin to a new beginning, but is the restoration (apokatastasis, — Reconciliation) 
of that which once was. The disappearance of the cosmos in a universal conflagra- 
tion is not its end. It arises anew in a cosmic rebirth (— Birth, art. palingenesia). 
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(d) In Neo-Platonism the dualism which one can already find in Plato reaches 
its climax. The intelligible world (kosmos ekeinos, that world) and the world of 
appearances (kosmos houtos, this world) are mutually opposed. Although the 
empirical world is the beginning of evil, Plotinus can boast of its size, order and 
beauty; how much more praiseworthy, then, must be the true cosmos, the arche- 
type of this world (Enneads, 5, 1, 4; 5, 8; 3, 2, 2 ff.; cf. H. Sasse, TDNT III 879). 

In Hellenistic times when oriental cosmologies were penetrating the world of 
Gk. culture, the cosmos became a foreign country. It is no longer a harmonic 
unity, but falls into two domains: the lower earthly world and the world of the 
stars. What happens on earth depends on what happens in the world of the stars. 
Men’s dealings are fundamentally meaningless. 

In gnosticism there are to some extent conflicting statements about the cosmos. 
The separation between God and world has become absolute. The cosmos was a 
creation of demonic powers from the chaos of darkness, with the help of light- 
elements. It is an imitation of the construction of the world of light. God is that 
which is not-world, the cosmos has been rid of every element of divinity. It is purely 
material and fleshly, a — fullness (p/éréma) of evil (Corp. Herm., 6, 4). It is therefore 
not only foreign territory, but a prison from which the pre-existent soul of man longs 
for liberation, for which the heavenly figure of light, the Son of God, gives him 
help. But the kosmos may also be a mythological figure, and is designated inter 
alia “Son of God” (Corp. Herm., 8, 5). It may even be viewed as an animate 
organism which is the image of God and of which man is the image (Corp. Herm., 
10, 11). ({Ed.] The Hermetic writings probably date from the middle of the Ist to 
the end of the 3rd cent. A.D., see Glossary of Technical Terms.) 


oT 1. The LXX uses kosmos 7 times to translate Heb. “‘d/, ornaments (e.g. Jer. 

2:32; 4:30), once for k°/i, ornaments, jewellery (Isa. 61:10), twice for tip’eret, 
ornament, decoration (Prov. 20:29, Isa. 3:18); also 5 times for saba’, the hosts of 
heaven (and earth), the stars (cf. Gen. 2:1; Deut. 4:19). Meaning ‘“‘world”’, kosmos 
is only found in the later Gk. writings of the LXX (Wis. 19 times, 2 Macc. 5 times, 
4 Macc. 4 times). It was probably adopted in this meaning from Gk. linguistic 
usage under the influence of Hel. Judaism. 

2. The OT knows of no word for the world corresponding to the Gk. kosmos. 
It calls the universe “heaven and earth’’, and only in later writings hakkol (lit. the 
all), the universe (Jer. 10:16; Ps. 103:19; also without the art. (k6/, lit. all), Isa. 
44:24; Ps. 8:7). As well as the word, the OT also lacks the Gk. concept of the 
cosmos. It never regards the world as an independent entity in itself, but always 
in its relation to God, the Creator (— Creation). It is true that the account of 
creation in Gen. | :1—2:4a is interested in cosmology, in that it speaks of the deep 
and the waters (the primeval flood and primeval darkness), the firmament, the 
heavenly ocean and the stars. But its statements have the sole intention of witnessing 
to God as the Lord over everything including chaos. Its objective is clearly the 
creation of man which stands at the focal point of the statements in Gen. 2:4b — 25. 
Man’s vocation is to recognize his task in the world as accountable to God and to 
exercise lordship over the creation (1:26, 28; 2:15, 19; cf. Ps. 18). The first account 
is not concerned (as the second is) to describe an immanent world-order, but rather 
to express God’s lordship over man, the nations of the world and their history. 
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When it states that “everything that he had made... was very good” (Gen. 1:31), 
it is not the world as such that is being praised, but God who made it and established 
his dominion over the world for the salvation of man (cf. Pss. 33; 65; 136; 148; 
Amos 4:13; 5:8; 9:5 f.). : 

3. The OT does not give a unique picture of the world which has nothing in 
common with other pictures. It draws on contemporary oriental ideas which it 
uses in its own particular way as material or framework for its own proclamation. 
The world is thus represented as tripartite. 

The vault or firmament (ragia‘) of — heaven divides the waters above from the 
waters below (Gen. 1:6 ff.). This vault rests on “pillars” (Job 26:11; cf. Ps. 104: 3), 
and the stars are set in it as luminaries (Gen. 1:14 f., 17). 

The earth is sometimes pictured as a disc, whose middle-point is the central 
sanctuary (Jdg. 9:37; Ezek. 38:12; cf. Eth. Enoch 26:1; Jub. 8:19). It too rests on 
pillars (Job 9:6; cf. Ps. 104:5; 1 Sam. 2:8), or is suspended over nothing (Job 
26:7). The waters above it and below it are restrained by God’s providential care 
(Gen. 1:7; 7:11; 49:25; Exod. 20:4; Deut. 33:13; Prov. 8:27 f.). 

The theological pronouncements of the OT made use of this common imagery. 
Heaven, the dwelling-place of Yahweh (Ezek. 1:22 f.) and the water are (like 
Tiamat in the Babylonian myth) the abode of beasts (Leviathan in Job 3:8; Ps. 
74:14; Isa. 27:1; Rahab in Ps. 89:10; the serpent kept by Yahweh under the sea in 
Amos 9:3). . 

The underworld, §°’6] (— Hell) is the kingdom of the dead, from which there is 
no return (Job 10:21). In complete contrast with contemporary religions, the OT 
also refuses to engage in speculative embellishment in statements about the under- 
world. 

Nature, cosmic entities and elements are not observed for their own sake but 
always in their relation to their Creator and Lord. They are only instruments of 
God. The OT thus assimilates mythical cosmological elements with absolute 
freedom, but at the same time demythologizes them by co-ordinating them with 
and subordinating them to theological and soteriological statements. 

4. Philo uses the word kosmos with strikingly greater frequency than the OT, 
but in statements which conflict with one another. He distinguishes between a 
kosmos noétos, the world which can only be apprehended by the mind, and the 
kosmos aisthétos, the world which is apprehended by the senses (Op. Mund., 25). 
He also calls the latter “this world’”’ (Rer. Div. Her., 75) or the “visible world” 
(Op. Mund., 16). At the same time he says that there is only one cosmos. Philo can 
speak of the cosmos as a living and animate being. Starting from the picture of 
God as the Father of the cosmos (Vit. Mos., 2, 134), he can even call it hyios theou, 
son or child of God (Ebr., 30; Deus. Imm, 31). These thoughts were taken up and 
developed by Egyptian Hel. gnosticism. 

5. Under the influence of Hel. Judaism the originally temporal understanding of 
the Heb. word ‘6lam (age, cf. Aram. ‘al’mda; long, far off; — Time, art. aidn) 
acquired the spatial meaning of kosmos, world, universe, world of men, oikoumené 
(from the time of 4 Esd.). Whereas ‘6/am still has the old temporal meaning in the 
Dead Sea Scrolls, this spatial meaning of “‘world”’ is found increasingly frequently 
in Rabbinic usage. “Lord of the world”’ or “King of the world” are favourite titles 
of God. 
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This change of meaning took effect particularly in developed Judaism and, 
together with the Jewish apocalyptic doctrine of the Two Ages (— Time, art. 
aion), conditioned views of the world. ‘“This world’’, like “this age’’, is described 
in Rab. lit. as being under the domination of Satan, sin and death (cf. SB IV 
847 ff.). This led to a simultaneous moral depreciation of the existing cosmos. But 
as Judaism held fast to belief in creation, it never adopted a gnostic dualistic 
world-view. 


NT 1. (a) In the NT, as in secular Gk. and Hel. Judaism, the noun kosmos denotes 

the world. The sole exception is 1 Pet. 3:3, where it means adornment. Of the 
185 occurrences of the word 78 come in Jn., 24 in the Johannine letters, 47 in the 
Pauline letters, 14 in the Synoptics and 22 in the rest of the NT writings. This 
frequent usage indicates both its theological importance and the area of confronta- 
tion. The kosmos-concept demands clarification when the gospel comes into con- 
tact with Gk. thought. 

(b) The adjs. are found rarely and only in the later NT writings: kosmios, 
honourable, virtuous, respectable, only in 1 Tim. 2:9; 3:2; kosmikos, earthly, 
worldly, only in Tit. 2:12; Heb. 9:1. 

In the vb. kKosmeo (10 times) to put in order (Matt. 25:7, trim), decorate, adorn, 
(e.g. Matt. 12:44; Tit. 2:10) it is still the basic meaning of kosmos as adornment or 
order which counts. 

2. The use of the noun kosmos in the inclusive sense of ‘‘world’’ exhibits three 
nuances: 

(a) It can denote the universe (e.g. Acts 17:24; cf. also the phrase ta panta, 
(everything, all things) for the world as the sum-total of created things, cf. Jn. 1:3). 

(b) It can also mean the world as the sphere or place of human life, the earth, 
the oikoumené. This usage takes precedence in the Synoptics; thus Mk. 8:36, to 
gain the whole world; Matt. 4:8, all the kingdoms of the world (cf. Lk. 4:5, all the 
kingdoms of the oikoumenée). 

The phrases “‘to come into the world” (Jn. 1:9; 3:19 etc.), “to be in the world” 
(e.g. Jn. 1:10; 2 Cor. 1:12 etc.) and “‘to go out of the world” (e.g. 1 Cor. 5:10) can 
also be understood in this sense. ; 

(c) Finally it can stand for humanity, the world of men (cf. Jn. 3:19; 2 Cor. 5:19), 
where, especially in Paul and John, it designates the place and object of God’s 
saving activity. 

3. As early as Paul, the term kosmos is given a typically anthropological and 
historical stamp. | 

(a) The course of the world is determined by — man, through whose — fall — 
death came into the world and rules over it (Rom. 5:12 ff.). ““The whole world” 
(i.e. of man) has become guilty before God (Rom. 3:19). Even the created world 
(Rom. 8:20-22; literally “the whole of creation’’) has been subjected to transience 
and longs for liberation. The kosmos is thus also the whole — creation subject to 
futility. This understanding of the world primarily finds verbal expression where 
Paul speaks of this world (ho kosmos houtos) analogously to this age (ho aidn 
houtos, cf. 1 Cor. 3:19; 5:10; Eph. 2:2). God’s — judgment is passed on this 
cosmos (Rom. 3:6), which belongs to the present age (— Time, art. aidn). The 
degree to which the word kosmos serves to denote the existent world threatened by 
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futility and need can also be seen in the fact that the future redeemed world is 
never called kosmos, but the — ‘kingdom of God’’, “a new heaven and a new 
earth’. There is no phrase corresponding to “this cosmos” (ho kosmos houtos) such as 
“the coming”’, “the future’, or “that”? cosmos. God and kosmos are strictly disparate. 

(b) But it is into this world as it is, a world which has fallen into the power of 
—»> sin and — destruction, that God has sent his Son in order to reconcile it to 
himself (2 Cor. 5:19 ff.). And in this cosmos, whose — form is passing away (1 
Cor. 7:31) the Christian — church lives as a sign of the presence of Christ (> 
Body). Its relationship to the world is therefore dialectically determined. It can be 
neither unconditional surrender to nor denial of the world. Because Christians live 
in the cosmos (1 Cor. 5:10; Phil. 2:15), they must have dealings with the world. 
But it must be as if they had no dealings with it (1 Cor. 7:29 ff.). The church can 
be assured that everything belongs to them (“‘whether . . . the world or life or death 
or the present or the future’’), but they themselves belong not to the cosmos but 
to Christ (1 Cor. 3:21 ff.). The world has thus become the field for obedience and 
maintenance of faith. Despite all its responsibility to the world and its involve- 
ment in it, the Christian church can still stand in the freedom of Christ. For it is 
also free from the world and its regulations (1 Cor. 7:20 ff.; cf. Matt. 17:24 ff.). 

(c) Colossians shows how early Christianity had to get to grips with confronting 
the kosmos. The principalities and powers have been defeated by Christ (2:15). 
Therefore the elements of the cosmos (2:8, 20a) cannot be the object of ritual cele- 
bration or veneration. Christians who through Christ have died to the elements of 
the cosmos, no longer live “‘in the cosmos” (2:20b), but have been completely 
freed from subjection to its precepts and constraints. 

4. John. R. Bultmann suggests that Jn. has utilized such concepts of gnosticism 
as the lostness of man in the world, the dualism of light and darkness, God and 
world, Jesus’ descent from heaven, and the response of those in the truth (The 
Gospel of John, 1971, 7 ff.). He presents an individual understanding of the rela- 
tionship between God and world, and man and world. By contrast with gnosticism, 
however, Jn. provides no cosmological undergirding for the lostness of the world 
and of man. The God-world dualism is not traced back to the badness of the cos- 
mos as an innate quality in it, but is recognized as the consequence of the fault of 
man. Man belongs so much to the world that kosmos in Jn. almost always means 
the world of men. kosmos in Jn. can certainly be seen under different aspects, for 
example, as the world of men separated off from the rest of — creation (as subject 
1:10; 15:19; as object of divine action 3:16 ff.; 4:42). Yet it is the world of men 
that is the determining feature of the whole of creation, notably in those places 
which speak of sending or coming into the world (3:17, 19; 9:39; cf. Bultmann, 
op. cit., 55 f. on Jn. 1:10). Out of love for this world (a completely un-Gk. thought!) 
God sends his Son (3:16), not to judge but to save (3:17; 12:47). As “the Lamb of 
God” he bears the sins of the world (1:29; cf. 1 Jn. 2:2). But the Son who lias 
come into the world to bring salvation at the same time becomes its judgment 
(3:19), since it does not know him and is blind to him (1:10). The kosmos (under- 
stood as the world of men) constitutes a uniform subject which opposes God in 
enmity, resists the redeeming work of the Son, does not believe in him, and indeed 
hates him (7:7; 15:18 ff.). It is ruled by the prince of this cosmos (12:31; 16:11), 
i.e. the Evil One (1 Jn. 5:18). Nonetheless, the Son remains the victor over the world 


525 


EARTH/ECSTASY 


(16:33). This does not lead to the extinction of the cosmos but to the redeemer of 
the world creating men who are not born “‘from out of the cosmos” (15:19; 17:14, 
16) but of God (1:12 f.) and the Holy — Spirit (3:5). They endure much anguish 
in the world, but are removed from its domination (16:33). 

Even though believers are no longer conditioned by the cosmos, they are not 
taken out of the world (17:15), but, in that they (as the frequently recurring formula 
says) remain “‘in him”? (i.e. the Son), they are able to demonstrate in the world the 
belief and practice of the new commandment to love (13:34 f.; 15:9 ff.). When the 
Christian church is warned to maintain its distance over against-the world (as in 
1 Jn. 2:15: ““Do not love the world or the things in the world. If any one loves the 
world, love for the Father is not in him’’), we are concerned with the cosmos in its 
transience (v. 17), ho kosmos houtos, this world (cf. 12:31; 16:11). The church is to 
keep itself free from its seductive power. For anyone who loves this cosmos, 1.e., 
abandons himself to it, does not have any share in the love of God which reaches 
out to him, and is therefore not capable of love as instructed in the command of the 
Lord. For as God has devoted his love to the world of men by sending his Son, so 
the Christian community is sent into the world by the Son (17:18; cf. 20:21) to 
keep his word and commandment (14:15, 23). J. Guhrt 
—» Beginning, — Creation, — Heaven, —> Kingdom, —» Time, —» Water 


(a). Arndt, 13, 156, 44-48; 563f., 892; A. Auer, ““World,’ EBT II] 1001-6; G. Bornkamm, 
‘Christ and the World in the Early Christian Message,” Early Christian Experience, 1969, 14-28; 
R. Bultmann, ‘““The Understanding of Man and the World in the New Testament and in the Greek 
World,” Essays, 1955, 67-89; and Theology of the New Testament, I, 1952, 254-59; II, 1955, 15— 
32; W. D. Davies, The Gospel and the Land: Early Christianity and Jewish Territorial Doctrine, 
1974; W. Eichrodt, Theology of the Old Testament, II, 1967, 93-117; G. Johnston, “‘Oikoumené 
and kosmos in the New Testament,” NTS 10, 1963-64, 352 ff.; O. Michel, oikoumené, TDNT V 
157 ff.; G. von Rad, Old Testament Theology, I, 1962, 296-305; II, 1965 (see index); J. M. Robin- 
son, ‘““World in Modern Theology and in New Testament Theology,” in Soli Deo Gloria, 
Festschrift for W. C. Robinson, 1968, 88 ff.; H. Sasse, kosmed, kosmos etc., TDNT II] 867-98; 
H. Schlier, Principalities and Powers, 1961; W. A. Visser t Hooft, The Meaning of Ecumenical (The 
Burge Memorial Lecture, 1953), 1953; and ‘““The Word ‘Ecumenical’ — its History and Use,” in 
R. Rouse and S. C. Neill, A History of the Ecumenical Movement, 1517-1948, 19672; 735-44; 
E. Schweizer, choikos, TDNT IX 472-9. (See also Addenda, p.822.) 

(b). G. Gloege, ““Welt,’’ RGG? VI 1595 ff.; G. Harbsmeier, ‘“Welt,” EKL III 1756 ff.; G. Hierzen- 
berger, Weltbewertung bei Paulus nach I Kor. 7, 29-31. Eine exegetisch-kerygmatische Studie, 1967; 
E. Jenni, ““Das Wort ‘6/am im Alten Testament,’ ZA W 64, 1952, 197 ff.; 65, 1953, 1 ff.; E. Jiingel,; 
“Die Welt als Méglichkeit und Wirklichkeit,” Ev7Th 29, 1969, 417 ff.; W. Kranz, ““Kosmos,”’ 
Archiv fiir Begriffsgeschichte, 11 1 and 2, ed. E. Rothacker, 1955-57; R. Lowe, Aién und Kosmos, 
1935; K. Lithi, ““Sakulare Welt als Objekt der Liebe Gottes,” Ev7h 26, 1966, 113 ff.; W. E. 
Miuhlimann et al., ‘““Weltbild,’”” RGG® VI 1606 ff.; F. Mussner, Christus das All und die Kirche, 1955; 
and ‘‘Kosmos,” L7TK VI 576 ff.; M. Paeslack, ‘‘Die ‘Oikoumene’ im Neuen Testament,”’ Theologia 
Viatorum 2, 1950, 33 ff.; R. Schnackenburg, Christliche Exisienz nach dem Neuen Testament, Il, 
1968, 149-85; and ‘‘Das Verstandnis der Welt nach dem Neuen Testament,” op. cit., I., 1967, 
157-85; W. Schrage, “Die Stellung zur Welt bei Paulus, Epiktet und -. der Apokalyptik,” Z7K 
61, 1964, 125 ff.; J. Sint, ““Kosmologie,’ L7K VI 569 ff.; R. V6Ikl, Christ und Welt nach dem 
Neuen Testament, 1961; E. Walter, Christus und der Kosmos, 1948; H. F. Weiss, Untersuchungen 
zur Kosmologie des hellenistischen und paldstinischen Judentums, TU 97, 1966; H. E. Wilhelm et al., 
““Weltbild, Weltanschauung,” EKL II] 1761 ff. 


Ecstasy, Astonishment, Distraction, Horror, Madness 
The NT uses two different word-groups to express the behaviour of a person who 
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is no longer controlled by his normal reason. ekstasis means basically that a person 
has been brought out of his normal routine and outlook by the experience of a 
power or experience outside him. This can happen through the power of the Spirit 
of God. mainomai, however, is always used to express a diseased mental condition, 
normally associated in the ancient world with —- demonic powers. ekpléssd means 
amaze, astound. 


éxotaoic (ekstasis), distraction, confusion, astonish- 
ment, terror, trance, ecstasy; é¢iotnpl (existémi), trans. 
drive out of one’s senses, confuse, amaze, astound; intrans. lose one’s mind, be out 
of one’s senses, be amazed, astonished. 


EKOTACIC 


cL ekstasis is found in secular Gk. from 5th—4th cent. B.c. Originally it meant a 

change of location, and then metaphorically confusion, terror, madness. The 
specific meaning of ecstasy, in which consciousness is partially or entirely non- 
operative through the work of a divine power, is found especially in Philo. The 
verb existémi (variant form existand) from Sth cent. B.c. on means confuse, 
terrify; in the mid. existamai (aor. exestén) means lose one’s wits. The biblical usage, 
be terrified, is seldom found in secular Gk. 


ot Neither vb. nor noun is used in the LXX in the specific sense of ecstasy. (For 

such states prophéteud, Heb. hitnabbé’, is used.) ekstasis often means confusion, 
terror, madness (cf. Jer. 5:30; Zech. 12:4). In 1 Sam. 11:6; 14:15 it means a terror 
or panic caused by God; in Deut. 28:28 madness. The vb. used in the act. sense is 
found in Exod. 23:27; Jdg. 4:15; 8:12 with the same force as in secular Gk. The 
mid. existamai means in Isa. 28:7 lose one’s wits, but the meaning of be terrified, 
be frightened is commoner. In Ezek. 26:16; 27:35 etc. it is strengthened by the 
addition of ekstasei, i.e. be terribly frightened (cf. Gen. 42:28; 43:33). 

Ecstatic phenomena are found in the OT just as in the Gk. and Hel. worlds. 
In the early days of Israel there was the ecstasy of the elders in the wilderness 
(Num. 11:24-29) and the description of the trance condition of Balaam (Num. 
24:4). The ecstatic character of the early Israelite prophetic bands is described in 
1 Sam. 10:5f., 10; 19:20—-24. When occasionally prophets are said to be mad 
(2 Ki. 9:11; Hos. 9:7) or drunken (Isa. 28:7; Jer. 23:9), the passages point to the 
link between prophecy and ecstasy. But false prophets also appeared in Israel and 
neighbouring countries as ecstatics and visionaries. The prophets of Baal, whom 
Elijah as the true prophet of God opposed on Carmel, even cut themselves in their 
prophesying (1 Ki. 18:28). Israelite prophets claimed their own visions as messages 
from God (cf. Jer. 23:16 f.). Neither ecstasy, visions, nor the claim to an oracle 
are infallible signs which distinguish the true from the false prophet. Only the 
message itself will do that. In the intertestamental period prophecy gradually 
died out. The Jewish apocalyptic works hence claimed ecstatic experiences for 
pious men in time past, but their descriptions show that such experiences were not 
entirely unknown (cf. Dan. 4:16 (LXX); Eth. Enoch 71:11 ‘And I fell on my face, 
and my whole body became relaxed, and my spirit was transfigured’’). In accounts 
of the Merkabah mysticism among the rabbis ecstatic experiences are described 
(Hagigah 13 ff.). 
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NT In the NT ekstasis and existasthai are used to express men’s reaction to the 

wonderful acts of God, as are thaumazo and related expressions (— Miracle, 
art. thauma; cf. Mk. 2:12; 5:42; Lk. 5:26; Acts 3:10). The act. existémi is found in 
Lk. 24:22 and Acts 8:9, 11 with the meaning terrify, amaze. 

The statement of Jesus’ relations about him might be understood in the specific 
sense of ecstasy (Mk. 3:21), which would mean that he was taken to be an 
ecstatic. We should, however, prefer the interpretation that they were saying he was 
mad, for there are no ecstatic traits in Jesus’ life of faith and prayer as depicted by 
the evangelists. According to Acts 10:10; 11:5; 22:17, the visions seen by Peter in 
Joppa and Paul in Jerusalem were in a trance (ekstasei). Acts also records speaking 
in tongues, and recognizes in it the work of the Holy Spirit (Acts 10:44, 46; 11:15, 
17; 19:6). But in 1 Cor. 14 Paul clearly regards this phenomenon as ecstatic (cf. 
v. 23). On the other hand, it is purely a hypothesis when Behm suggests that the 
historic kernel of the Pentecostal event in Acts 2 was “‘mass ecstasy on the part of 
the disciples which includes outbreaks of glossolalia’’ (TDNT I 725). Paul says in 
1 Cor. 14:18 that he was no stranger to speaking in tongues. Hence some have seen 
in 2 Cor. 5:13 a reference to ecstatic speech. In that case the thought would be the 
same as in | Cor. 14:19. It is more probable that Paul is defending himself against 
the charge of having exaggerated his authority above measure (cf. A. Oepke, 
TDNT II 457f.). 1 Cor. 14:18 and Acts 22:17 suggest that the visions and revela- 
tions of 2 Cor. 12:2 ff., 7 were ecstatic experiences. The same could be true. of 
John (Rev. 1:10; 4:1 f.) who describes his own spiritual experiences in contrast to 
the Jewish apocalypses. If so, he was seized by the Spirit and carried up to heaven, 
like Paul in 2 Cor. 12:2, 4. The apostle’s reticence in 2 Cor. 12 and his sober 
evaluation of speaking in tongues in | Cor. 14:19 show that one must not overrate 
the importance of ecstasy for the primitive church. Paul did not regard his initial 
vision of Christ on the road to Damascus as ecstatic (1 Cor. 9:1; 15:8; Gal. 1:16). 
The strong spiritual consciousness which meets us in the NT writings is founded on 
the certainty that the church has been given a new revelation in Christ, transcending 
all that has gone before. The examples of ecstatic pious experiences are to be seen 
as a result but not as the cause of this faith. W. Mundle 


Ooo Paivo pial (mainomai), rave, be mad, be out of one’s mind; 
Laivopal P 
| waivouar Liavia (mania), madness, frenzy. 
CL mainomai (already in the Orphic writings) is linked with the Indo-European 
root men-, think, be moved, desire (cf. Lat. memento). Gk. used mainomai 
especially for excited thought, being in ecstasy, raving: (a) rage, rave (in Homer for 
both gods and men); (b) be intoxicated (Homer Od., 21, 298), through an intoxicat- 
ing drink; (c) the passion of love (Plato, cf. Test. Jos. 8:3); (d) be mad, in opposi- 
tion to sdphroned,; (e) an expression for the madness and enthusiasm of the Bac- 
chantes, be entranced; ‘“‘A prophet is Dionysus also, for the Bacchus frenzy, the 
drunken madness, includes in it the prophetic power, for the one quite possessed by 
the spirit of the god, he makes to rave that he may foretell that which will be” 
(Eur., Bacchae, 260 ff.); ‘“Because such a one stands aloof from human interests, 
and is rapt in contemplation of the divine, he is taken to task by the multitude as a 
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man demented, because the multitude do not see that he is inspired by God”’ 
(Plato, Phaedrus, 249 d; cf. Jn. 10:20). 

mainesthai is the technical term of the cult of Dionysus and of the inspired 
‘“‘mantic” divination, the best known representatives of which were the Sibyls in the 
grip of a divine power. At that time Dionysus was the favourite god to whom ec- 
stasy was attributed. mania was one of his oldest attributes. At the same time he 
could free a man of madness and allow him to return to quiet self-consciousness 
through an act of purification. 


oT The LXX renders Jer. 25:16 “‘be crazed” (of the peoples who have drunk from 

God’s cup of wrath) by manésontai. Yahweh threatens them all with the terror 
of war as punishment. In Jer. 29:26 (LXX 39:26) “every one who is mad” 
(mainomeno) is placed beside “‘who prophesies” (prophéteuonti) in a context in- 
tended to bring Jeremiah’s prophetic opponents into discredit. In 4 Macc. 8:5; 
10:13 Antiochus Epiphanes considers as madness the loyalty to their faith of the 
priest Eleazar and his sons, which led to their death as martyrs. Josephus called the 
building of the Tower of Babel madness (Ant., 1, 116). 


NT mainomai is found 5 times, and mania once in the NT. In Acts 12:15 Rhoda 

was told ““You are mad’’, when she came with incomprehensible news. Festus 
(Acts 26:24) believed that Paul was mad and that he had lost his reason in his 
enthusiasm to penetrate into the ultimate secrets. Paul placed the “‘sober truth”’ 
(s6phrosyné) in antithesis to mania (v. 25). The elders of Athens had once judged 
Solon as Festus had judged Paul; “they said that he was mad (mainesthai)’ 
(Diog. Laert., 1, 49). In 1 Cor. 14:23 Paul used mainesthai to describe the impression 
that would be made on invited or casual visitors to the church by speaking in 
tongues. 

In Jn. 10:20 the use of mainetai is important. The unbelieving among the Jews 
reacted to Jesus’ message by saying, ““You have a demon and are mad.” One was 
not allowed to listen to a demon-possessed man. In other words, we have here a 
strong religiously motivated repudiation of Jesus. While faith recognizes the highest 
sense in Jesus’ message, it becomes madness for unbelief. The use of mainesthai 
reminds us of the madness in the cult of Dionysus in which a man is carried away 
in mania from his own responsible thinking into an ecstasy caused by the deity. 
Some of his hearers thought that by saying that Jesus had lost his wits through the 
action of an evil demon (cf. Jn. 7:20; 8:43, 52) they were absolved from the res- 
ponsibility of listening further. Others, however, saw in the healing of the blind 
man God’s vindication of Jesus’ message. J. Schattenmann 


| ExT AnOCw | éxnAnoaw (ekpléssé), amaze, astound. 


CL The primary meaning of ekp/ésso is to strike out or expel. The vb. is found with 

this sense in classical Gk. (e.g. ““enjoyment banishes grief’’, Thucydides), but it 
occurs far more frequently with its derived meaning of astound or amaze (i.e. drive 
out of one’s senses by a sudden shock). Among the sources of amazement expressed 
by ekpléssoé in non-biblical literature are fear, desire, love, joy and pleasure. 
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OT Josephus uses ekp/ésso several times to express amazement or overwhelming 

fear. The only example the LXX provides of its use is in Eccl. 7:17, where it 
translates the Heb. samém, and means “‘be appalled” in the strong sense of “‘be 
destroyed”’. 


NT ekplésso occurs 13 times in the NT, but only once outside the Gospels. It is 

always found in the passive (ekpléssomai, be amazed). Usually it expresses the 
astonished reaction of uncommitted onlookers to Jesus’ teaching (e.g. Mk. 1:22 
par.; 6:2 par.) and —just once—to a demonstration of his healing power (Lk. 
9:43). Only Luke names individuals as the subject of ekpléssomai: Mary and Jo- 
seph are amazed to find the boy Jesus sitting among the temple teachers (Lk. 2:48), 
and the proconsul Sergius Paulus is ‘“‘astonished at the teaching of the Lord”’ 
(Acts 13:12). D. H. Field 
—> Demon, — Knowledge, — Holy Spirit, — Prophet, — Revelation, — Word, — 
Tongue 


(a). J. Behm, gldssa, TDNT I 719-27; J. D. G. Dunn, Baptism in the Holy Spirit, 1970; H. von 
Campenhausen, ‘‘Spirit and Authority in the Pauline Congregation’’, Ecclesiastical Authority and 
Spiritual Power in the Church of the First Three Centuries, 1969, 55—75; J. C. Hurd, The Origin of 1 
Corinthians, 1965; A. Oepke, ekstasis, TDNT II 449-60; J. Preisker, mainomai, TDNT IV 360 ff. ; 
J. P. M. Sweet, ‘‘A Sign for Unbelievers: Paul’s Attitude to Glossolalia,” NTS 13, 1966-67, 240-57; 
S. Tugwell, Did You Receive the Spirit ? 1971; I. M. Lewis, Ecstatic Religion, 1971. 

(b). F. Maass, “‘Zur psychologischen Sonderung der Ekstase,” Festschrift A. Alt, Wissenschaftliche 
Zeitschrift Leipzig 3, 1953-54, 167 ff.; and ‘‘Ekstase,” EKL I 1057f.; E. Rohde, Psyche, II 4, 
1910, 40 ff., 59 ff.; A. Schimmel, ‘‘Ekstase,”’ RGG? II 410 ff.; C. Schneider, Geistesgeschichte des 
antiken Christentums, 1954, 140 ff. 


Egypt, Egyptian 
Aiyontoc Aiyontoc (Aigyptos), Egypt; Aiyiatioc (Aigyptios), 


Egyptian. 


OT The Greek word derives from Egyptian hwt-k3-Pth (pronounced approxi- 

mately ha-ku-ptah), a name of Memphis, Egypt’s ancient capital (opposite 
modern Cairo, its successor). The term was extended (by the Greeks?) to include 
the country as well as its capital, much as in modern Arabic Masr (strictly Cairo) 
applies to Egypt. In the LXX, Aigyptos translates Hebrew misrayim, a word of 
uncertain meaning (connected with ‘‘forts” or “borders” ?), whose outwardly dual 
form might possibly reflect Egypt’s duality in geography (long valley, broad delta) 
and institutions (twin origins and forms of pharaonic monarchy and admini- 
stration). 

In the OT (hence also LXX), the significance of Egypt may be surveyed under 
seven heads. 

1. Part of God’s World. In Gen. 10:6, 13, misrayim (LXX, Mesrain) appears as 
an ancestral or eponymous figure for Egypt and the Egyptians, securing them their 
place in God’s world among the families of the earth. At the opposite extreme from 
the Euphrates, the East-Delta arm of the Nile of Egypt was an outermost bound of 
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the lands covenanted with Abraham (Gen. 15:18). Culturally, Egypt was a land of 
great antiquity (cf. Isa. 19:11), known for luxurious products — fine linen (Prov. 
7:16; Ezek. 27:7), or dashing chariots and steeds (1 Ki. 10:28-29; Cant. 1:9). 
Like Assyria or — Babylon, Egypt was a great Gentile power par excellence; but 
as such, it was still subject to God’s summons (Zech. 14:18-19). The sweeping 
onset of her annual Nile flood was the symbol of devastating judgment on Israel 
(Amos 8:8; 9:5). 

2. Place of Refuge and Sojourn. (a) Of Man’s Choice. After Bethel (cf. Gen. 12:8; 
13:3-4), — Abraham pressed by famine sought deliverance not from God but in 
Egypt (Gen. 12:10-13:1). Thence he brought Hagar, by whom he and Sarah 
thereafter sought a purely human solution to their childlessness (Gen. 16), though 
God’s promise came not by the “bondwoman”’ but by his gift (cf. Gen. 17:19; 
21:10). 

(b) Of God’s Giving. In due time (cf. Gen. 15:13-14), Egypt was the divinely- 
provided refuge for Israel’s family (Gen. 37; 39-50), through Joseph (Gen. 45:7-8; 
50:20), whence Jacob-Israel himself made a funerary ‘‘exodus” (Gen. 50:5 ff.) as 
later did Joseph (Gen. 50:25; cf. Exod. 13:19). 


3. Bondage whence God Delivered Israel. In OT tradition, Egypt became above 
all else “‘the house of bondage’”’ from which God saved Israel by his might and 
wonders (Exod. 20:1; Deut. passim) at the Exodus (Exod. 1-15). This deliverance was 
recalled in the wilderness (Exod. 23; 32; Lev. 11:45; 25:38; etc.) and impressed 
Israel’s foes (Jos. 9:9; 1 Sa. 4:8; 6:6). Forever after it reeechoed down the centuries 
as a major starting-point whence God led a rebellious Israel through history — under 
the judges (Jdg. 2:1, 2; 1 Sa. 8:8; 10:18), Solomon (1 Ki. 8), later kings (e.g. 2 Ki. 
17:7) and after the Babylonian Exile (Neh. 9:9, 18). The psalmists sang of it (e.g., 
Pss. 78:12, 43, 51; 80:8; 106:7, 21), and the prophets swelled the chorus (e.g., Jer. 
2:6 and passim; Ezek. 20; Dan. 9:15; Hos. 12:9, 13; Amos 2:10; 9:7; Hag. 2:5). 
Israel came forth as God’s “‘son”’ (Hos. 11:1). 

4. As Measure of Later Bondage and Deliverance. God’s marvels in delivering early 
Israel from Egypt are the measure he gives of future acts (Mic. 7:15). Egypt further 
became a symbol of spiritual bondage, e.g. of servitude to idolatry in future exiles 
(Hos. 8:13 and 9:3 in context of Assyrian threat), although not again to be the 
place of exile of the whole Hebrew nation (Hos. 11:5). Future deliverances for 
Israel were to be measured by the Egyptian deliverance (Isa. 11:11; Hos. 11:11; 
Zech. 10:10), also in minor key (so Jer. 44:28). 

5. In Later Historical Contexts. After the Exodus period, Egypt’s role in the OT 
again varies — occasionally an ally (1 Ki. 3:1) or a refuge (1 Ki. 11:40; Jer. 26:21 
ff.), sometimes an outright foe (1 Ki. 14:25 ff.; 2 Ki. 23:33-34; cf. Ezek. 19:4), 
but above all as a snare, an object of misplaced confidence for help (e.g., 2 Ki. 17:4; 
cf. 18:21, etc.). Hebrew trust in Egyptian “‘strength”’ rather than in God’s provision 
led to new forms of bondage, political and similar (cf. (e.g.) Isa. 30-31; Jer. 2:18, 
36; 37:5, 7; 41:17; 42-44; Ezek. 17:15; 23; Hos. 7:11, 16; 12:1). 

6. Object of Judgments. Judgment was pronounced on Egypt by the word of the 
Lord through Isaiah (19; 20), Jeremiah (46), Ezekiel (29-32) and even Joel (3:19), 
because of pride, self-assertion, and attacks on the covenant people. 

7. Object of Blessing. But Egypt was also to know restoration and divine healing. 
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With Assyria and Israel Egypt too was to become “‘his people”’ (cf. Isa.19:19—25), but 
not again to be a snare or exalted over other nations (cf. Ezek. 29:13-16). 


NT In the NT, Egypt’s roles correspond in outline to those in the OT. 

1. Part of God’s World. At Pentecost, among so many others, Egyptians heard 
God’s works proclaimed in their own tongue (Acts 2:10). An Egyptian is mentioned 
as one who had sought violent means to solve political problems (Acts 21:38; 
cf. Jos. War, 2, 261; Ant. 20, 169 ff.). 

2. Bondage from which God Delivered Israel. In the NT, deliverance from Egypt at 
the Exodus remains a paradigm example of God’s saving power (Acts 7; 13:17); and 
Israel’s subsequent unfaithfulness, of human sin (Acts 7:39; Heb. 3:16; 8:9; Jude 5). 

3. Refuge from which God called His Son. As of old the patriarch Israel and his 
people were divinely sustained in Egypt (Gen. 45:5, 7), whence God later called 
forth Israel as his “‘son” (Hos. 11:1), so the infant Jesus was taken into refuge in 
Egypt by divine command (Matt. 2:13), and thence came forth in final fulfilment 
of Hosea’s words (Matt. 2:15, 19). —> Fullness, art. plérod. 

4. Symbol of Man’s Materialism and Earthbound Law. In the gallery of faith, 
Moses is seen to have rejected Egypt’s blandishments of rank and material trea- 
sures in favour of God’s call to lead his people to deliverance (Heb. 11:24—27). 
This antithesis of rebel worldliness in opposition to God finds focus also in Rev. 
11:8, where the bodies of faithful slain lie in the street of a city called ““Sodom and 
Egypt’, in character with earthly pharisaic Jerusalem and idolatrous Rome. 
Finally, Paul draws from Gen. 16 (cf. oT 2 (a) above) the example of Hagar/Ishmael 
and Sarah/Isaac to illustrate human legalistic devising and divine promise and ful- 
filment, and to make clear the distinction between law and grace. The one is born 
of human self-will, under law; the other is the heir of promise, God’s gift from 
above (Gal. 4:21-31). K. A. Kitchen 


The following works provide bibliographical aids: I. A. Pratt, Ancient Egypt, Sources in New York 
Public Library, 1925; I. A. Pratt, Ancient Egypt (1925-41), 1942; W. Federn in Orientalia 17-19 
(1948-50) for 1939-46; thereafter J. M. A. Janssen, Heerma van Voss and J. J. Janssen, Annual 
Egyptological Bibliography, 1948— (for 1947 onwards); and from 1971 by the quarterly lists, B. J. 
Kemp, ed., Egyptology Titles. 

On monuments history and geography see: B. Porter, R. L. B. Moss et al., Topographical Biblio- 
graphy of Ancient Egyptian Hieroglyphic Texts, Reliefs and Paintings, I-VII (1927-51) 1960—*; 
H. Kees, Ancient Egypt, a Cultural Topography, 1961; A. Gardiner, Egypt of the Pharaohs, 1961; 
E. Drioton and J. Vandier, L’Egypte, 19624; the relevant chapters of the Cambridge Ancient 
History, \-II, 1961-, 2nd ed. in fascicles, 1970-3 bound; K. A. Kitchen, The Third Intermediate 
Period in Egypt (1100-650 B.c.), 1972; S. Herrmann, Israel in Egypt, 1973 (but on this see the 
critical review by K. A. Kitchen, TSF Bulletin 71, 1975, 24f.). 

On culture, literature, language and religion see: G. Posener, S. Sauneron, J. Yoyotte, Dictionary 
of Egyptian Civilization, 1962; C. Aldred, The Egyptians, 1961; A. Erman, tr. A. M. Blackman, 
Literature of the Ancient Egyptians, 1927, with new introduction by W. K. Simpson as The Ancient 
Egyptians, A Sourcebook of their Writings, 1966; R. O. Faulkner, E. F. Wente, W. K. Simpson, 
The Literature of Ancient Egypt, 1972; J. B. Pritchard, ed., Ancient Near Eastern Texts Relating to 
the Old Testament, (1950) 1969; J. H. Breasted, Ancient Records of Egypt, I-V, 1906-7; A. H. 
Gardiner, Egyptian Grammar, 1957° and reprints; R. O. Faulkner, A Concise Dictionary of Middle 
Egyptian, 1962 and reprints; J. H. Breasted, Development of Religion and Thought in Ancient Egypt 
(1912) 1959; H. Frankfort, Ancient Egyptian Religion, (1948) 1961; S. Sauneron, The Priests of 
Ancient Egypt, 1960; P. Montet, L’Egypte et la Bible, 1959; K. A. Kitchen, Art. “Egypt” in NBD 
337-54; and “‘Egypt, Land of’? ZPEB II 225-58; J. R. Harris, ed., The Legacy of Egypt, 1971?. 


532 


ELECT 


Elect, Choose 


Two groups of words are used in the NT to describe the act of judgment or decision 
by which preference is given to one of several possibilities, people, or groups. They 
are haireomai and eklegomai in their various forms. The second group is much more 
frequent than the first, although neither occurs particularly often. Both are capable 
of expressing not only human choice, but the electing activity of God in a specific- 
ally theological sense. In the great majority of cases, however, it is clear that the 
latter meaning is intended. When the sense is that of commission to a particular 
task, giving the person concerned what is in effect a special position, kaleo and its 
derivatives (— Call) are used. For the definition of the limits of such a task, the 
word is horiz6 or prohorizd (— Determine, Appoint). Where it is a matter of 
appointment to a particular office or to a function within a certain order of prece- 
dence, kathistémi, paristeémi (— Determine, Appoint) or tassé (— Place, Put) are 
also found. : 


a aipéopai (haireomai), choose; aipecic (hairesis), sect, 
| QIpeoLual | ane ; sae 
school, party, group; aipetixoc (hairetikos), factious, 
heretical, heretic; aipeti€w (hairetizd), choose; diaipé@ (dihaired), distribute, 
divide; d1aipecic (dihairesis), allotment, division. 


cL 1. haired (act.) is found frequently in cl. Gk. from Homer onwards (also Philo, 

Josephus), in the senses of take, seize, grasp, gain, understand. But the mid. 
haireomai, take for oneself, seize for oneself, gain for oneself, choose for oneself, 
decide in favour of something, is also in common use. The noun hairesis (Aesch., 
Hdt.), formed from the vb. hairein, denotes in cl. Gk. (a) taking, acquisition, 
conquest; (b) choice, opportunity to choose; (c) aspiration, desire for something, 
inclination; and (d) purposeful decision or resolve. Thus it always contains an 
element of action and personal decision. 

The adj. hairetikos, used as a noun in cl. Gk., describes someone who is 
capable of choice, able to choose. hairetiz6 (Hippocrates) is an intensive form of 
haireomai meaning to make someone s/airetos (Hdt.), eligible, i.e. to choose him. 
Finally, the derivative dihaireo (Homer) means to take apart, tear asunder, divide, 
in order to differentiate; i.e. to distinguish, separate, distribute; then also allocate. 
The noun dihairesis (Hdt.) similarly means dissection, dividing, distribution, allo- 
cation, and also classification, distinction. As in the case of hairesis, the emphasis 
is on the action, and only secondarily on the effect. 

2. In the late classical writers, and especially in Hel. Gk., the two nouns hairesis 
and dihairesis have a specific meaning. hairesis here has its meaning objectified and 
denotes the teaching or the school of a particular philosopher with which a person 
identifies himself by his own choice. A school of philosophy, which gathered around 
the authoritative figure of its teacher, was defined by dogmas (— Commandment, 
art. dogma) to which the followers assented and by a communal set of rules govern- 
ing their style of life. dihairesis is used by Plato as a term for dialectic method, as 
employed for the purpose of classifying words (cf. Pol. 258c ff.). 


oT 1. In the LXX this group of words — in contrast to — eklegomai or boulomai 
(— Will) — is not particularly frequent. This may be due to the character of the 
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OT concept of election which was not, of course, based upon the pattern of free, 
political choice or that of complete freedom to choose a set of teachings or an 
outlook on life. Of the |] texts in which haireomai occurs, in 4 it represents bahar, 
choose, choose out, prefer (e.g. 2 Sam. 15:15; Jer. 8:3). Otherwise, it stands inter 
alia for hapés, delight in (1 Sam. 19:1; — Please). Aairesis is found only 5 times alto- 
gether, and only in Lev. 22:18, 21 as a direct translation (n*dabah, free-will offering) 
of a Heb. equivalent. It has the meaning choice in the phrases ex haireseds (Gen. 
49:5) and kata hairesin (Lev. 22:18, 21), of free choice. Rather more frequent is the 
intensive form hAairetizo (to choose) which usually stands for bahar. It is often used 
together with ek/egomai for God’s act of choice (cf. | Chr. 28:4, 6, 10; Ps. 25:12; 
119:30). In some examples (Hag. 2:23; Mal. 3:17) the sense of adoption is also 
present. Matt. 12:18, the only place where Aairetizo occurs in the NT, is a quotation 
from Isa. 42:1, where the meaning is “‘choose”’ in parallelism with eudokein (‘‘be well 
pleased’, though Matt. is not following the LXX but another translation here). 
dihaireo 1s used for various forms of hdlag, divide, share, take possession of, and 
hasah, to divide, and also for bahar (Gen. 15:10) and other words. It is found 
chiefly in the sense of classify, apportion (cf. Gen. 32:7; Jos. 18:5; 1 Chr. 24:3 ff.; 
Ezek. 37:22). The noun dihairesis usually represents the Heb. mah*ldget, division, 
and means distribution, part, division (e.g. | Chr. 27:1 ff.), or even clan (Jdg. 5:15). 


2. The writings of Philo and especially those of Josephus contain a specific 
development of these nouns. Aairesis is used to describe both Gk. schools of philo- 
sophy and the religious groups within Judaism, the Essenes, the Sadducees and the 
Pharisees. The Heb. equivalent in Rab. Judaism is min, which however denotes a 
member of a sect (hairetikos) rather than the sect itself. At this point the meaning 
of the word underwent a decisive change. Used at first quite generally for the 
parties within Judaism, it came to be used more and more for a heretical sect in the 
bad sense. This change, which came around A.D. 100, finally caused min by the end 
of the 2nd cent. A.D. to be used no longer to distinguish between groups within the 
Jewish community, but for people of other faiths, e.g. Christians or Gnostics. 
These stood outside the believing community and were thus altogether outside the 
sphere of salvation. 


NT 1. In the NT Aaireomai occurs in only 3 places, always in the mid. voice. At 

Phil. 1:22 and Heb. 11:25 it has the weakened meaning, prefer. This corres- 
ponds to its frequent use in cl. Gk. with or without mallon, rather (mallon 
haireisthai...é@...), or with the accusative. Here it overlaps in meaning with 
thelé and boulomai (— Will). However, theld expresses more a sovereign decision 
with clear, resolute intent, while bou/omai means a wish and desire based on asserted 
authority. 

In 2 Thess. 2:13 haireomai has a specialized biblical meaning not found in cl. 
Gk., elect someone to something (here God’s election of the church to salvation). 
In this sense of God’s elective decision, it is to be distinguished from eudoked, have 
good pleasure (— Please) which expresses his sovereign choice, and k/érod which 
promises to the chosen, as those called, their appointed destiny (—> Inheritance, 
art. kléros). eklegomai, on the other hand, emphasizes the selective aspect of the 
choice, and dechomai acceptance and reception on the ground of God’s good 
pleasure. 
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2. The NT meaning of hairesis follows the usage in Hel. Gk. and Jud. In Acts, 
where 6 of the 9 examples are found, it refers to the parties of the Pharisees and 
Sadducees as groups within the Jewish community: hairesis ton Saddoukaion, the 
sect of the Sadducees (Acts 5:17); hairesis ton Pharisaion, the sect of the Pharisees 
(Acts 15:5; cf. 26:5). From the Jewish point of view, the Christians too are des- 
cribed as belonging to a hairesis: protostatés tés ton Nazaraion haireseos, ringleader 
of the sect of the Nazarenes (Acts 24:5; cf. Acts 24:14; 28:22). 

Because of its universal character, the Christian ekklésia (+ Church) could not 
be content to regard itself as a hairesis. All Christians belong to the church, “‘the 
lawful public assembly of the whole people of God” (H. Schlier, TDNT I 183), 
while the term hairesis suggests the private, unauthorized character of a school or 
party. Hence in Gal. 5:20 haireseis are listed as one of the erga tés sarkos, works of 
the flesh. Justification for this is provided in 1 Cor. He who splits the church or 
breaks it up into parties is dividing Christ, whose body is the church (1 Cor. 1:10 ff.; 
11:18 f.; cf. 12:27). A distinction is drawn in 1 Cor. between haireseis and 
schismata. Whereas schismata means “‘splits in the church caused by personally 
motivated disputes’”’ (H. Schlier, ibid.), haireseis add to the division an escha- 
tological aspect. “‘haireseis are the results of the schismata” (H. Lietzmann, 1 Kor., 
HNT, 56). The ruinous haireseis are brought about by the activities of false tea- 
chers (pseudodidaskaloi; —> Teach) who deny Christ (cf. 2 Pet. 2:1). 

In complete contrast to its use in cl. Gk. (where it means able to choose), haire- 
tikos is used in biblical Gk. for the adherents of a hairesis, a heretic. In Tit. 3:10 we 
see the church’s procedure for disciplining heretics, following Matt. 18:15 ff. and 
2 Jn. 10. 

In the early church hairesis became a technical term for a body opposing the 
ekklésia understood in eschatological terms. This is especially true in Ignatius and 
Justin (Ign., Eph. 6:10; Tral. 6:1; Justin, Dial., 51:2). But Origen returns to the old 
meaning of hairesis, using it to refer to different schools within Christianity (Contra 
Celsum, 3, 12). 

3. In the list of the erga tés sarkos, works of the flesh (Gal. 5:19 ff.), between 
eritheiai, quarrels (— Anger), and haireseis there is mention of dichostasiai. This 
word is used in cl. Gk. to mean dispute, disunity, strife, in general, and also 
political opposition, revolt, rebellion. It is warned against in Rom. 16:17 together 
with the creation of stumbling-blocks (ta skandala). In some MSS of 1 Cor. 3:3 
it is listed together with zélos and eris and declared to be “‘fleshly”’ behaviour (kata 
anthropon). If it is here a matter of disunity and dissensions in the church, the 
political meaning in 1 Clem. 46:5 is unmistakable. 

4. dihaired should be translated in the NT, to distribute. Lk. 15:12: “‘And he 
divided his living between them”’. 1 Cor. 12:11 speaks of the distribution of spiritual 
gifts which the Spirit apportions to the various members of the church as he will 
(— Body). 

The noun dihairesis occurs in the NT only in 1 Cor. 12:4 ff., where the reference 
is to the manifold nature of the gifts of the Spirit and their distribution among 
many members in the unity of single grace of God, bearing witness to God’s revela- 
tion. This use of the word led later to the appearance in the Fathers of dihairesis 
as a term for the distinctions in the relationship between the persons of the Trinity 
(H. Schlier, TDNT I 185). G. Nordholt 
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éx Aéyopat (eklegomai), pick out for oneself, choose (out); 
éxdektoc (eklektos), chosen (out); éxdoyy (eklogé), 

picking out, election, selection. 
cL 1. eklegomai (Hdt.) is the mid. of eklego, pick out, choose out a person or thing 
(from a sizeable number). The act. form does not occur at all in the NT and 
only occasionally in the LXX. It is derived from Jegd, count, collect, read (> 
Word). The verbal adj. eklektos, which is sometimes used absolutely (attested since 
Plato), denotes the person or thing upon whom the choice has fallen. The noun 
eklogé, derived from the vb. (likewise Plato) and originally meaning exclusively the act 
of choosing, can be used with the vbs. /Jambano, take, poieomai, do, or ginomai, here 
in the sense of arrive at. The words of this group are used in various contexts, but 
wherever they are found, it is evident that certain things common to them all are 
implied. First, there are several objects from which to choose; secondly, the person 
making the choice is not tied down by any circumstances which force his hand, but 
is free to make his own decision. Thirdly, the person making the choice — at least 
at the moment of choosing — has the person or thing to be chosen at his disposal. 
Moreover, the act of choosing (and thus the words of this group) includes a 
judgment by the chooser as to which object he considers to be the most suitable for the 
fulfilment of his purpose. It is not of vital importance whether it be objective criteria, 
orsubjective feelings and considerations which are paramount in making the decision. 


2. Although these words originate in military vocabulary, by the time of Plato 
eklegomai and eklogé are already in use in a political sense (referring to elections). 
In every case it is a matter of electing people to perform a certain task, or administer 
a certain office. These include in the political sphere the presbytai, —> elders, for the 
administration of the polis (Plato, Rep., 536c; Polybius, 6, 10, 9), the archontes 
(Plato, Rep., 414a, — Beginning, art. arché NT 4), or other officials and people 
with public responsibilities (Plato, Laws, 802b). eklogé, however, is also used of the 
general conscription of men for military service (Polybius 5,63,11), and the selection 
of individuals from the whole army for a particularly difficult or glorious mission 
(Polybius 9, 13, 9). Prudence and experience, appropriate standing in society or 
sufficient wealth, courage and suitability constitute the conditions necessary in 
each instance, if a person is to be considered for election. But it is the election itself 
which makes it possible for him to take up his function and which at the same time 
lays .an obligation upon him. For election, whether of individuals or of a group, is 
regarded as a distinction (very occasionally it is used in a negative sense, implying 
especial severity). It is usually conducted in a manner in keeping with the concept 
of an aristocratic élite. It is always, however, accompanied by some kind of obliga- 
tion or task concerned with the well-being of all the other members of the com- 
munity of which the one elected forms part. Through its proper organs, the polis 
gives the individual who has special gifts the opportunity to develop these for the 
benefit of all. 

3. At the same time, the words may be applied to objects. eklegomai is used of 
the choice of certain places (Plato, Tim., 24c), deciding in favour of what is intellec- 
tually or aesthetically good (Symposium, 198d), or selection of especially treasured 
passages from literature in general or from the work of a certain author (Athenaeus, 
14, 663c; Polybius, 1, 47, 9). eklogé can also refer to the requisition of material 
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(e.g. ships), or the levying of official tribute and taxes (Athenaeus 6, 235b). The 
words express in every case the idea that a part has been claimed from a greater 
quantity, by an independent act of decision for a particular purpose, and that the 
remainder has been passed over. 


4. It is not until the Stoic writers that we find a change in meaning of the words 
of this group, approximating to what we have said about haireomai. eklogé can 
now be used, no longer with reference to a special dignity, but in an individual 
sense, to mean a single person’s free decision between two or more possibilities 
with respect to his manner of life, livelihood or use of his material goods. Epictetus 
(Dissertationes, 2, 10,6) produces the maxim that such a choice must be in favour 
of that which is fitting to the nature of the case. 


oT 1. (a) The first thing to be noticed in the LXX is that the Gk. noun eklogé is 
completely lacking. This is due to the fact that there is no Heb. word for it to 
translate, since abstract concepts are generally foreign to the Heb. language. The 
fact that only verbal forms are found automatically results in an emphasis, not so 
much on the action itself (see above CL, eklogé), as on the person who chooses and 
the one chosen (ek/ektos) in each instance. The act. form eklegd, which has the 
same meaning and syntax, occurs only 10 times, especially in the books of Kings 
and Chr. The mid. eklegomai nearly always renders forms of the Heb. vb. bahar, 
choose, select, prefer. Only in exceptional cases is bahar translated by epilego, a 
related word of the same meaning (cf. Exod. 17:9; Num. 16:5), haireomai (cf. 2 
Sam. 15:15; 1 Chr. 28:6), hairetizo (cf. Ps. 119:30), aresko, to have good pleasure 
in (Deut. 23:17), and bouleuomai, to prefer. 
bahar, however, has in fact roughly the same range of meanings as the Gk. vb. 
For instance, in Isa. 40:20 it describes the choice of a suitable material (wood for an 
idol); in Gen. 6:2 the carefully considered choice of a wife, at the same time moti- 
vated by liking and desire; in Gen. 13:11 Lot’s choice of the part of the land which 
seemed to him most favourable. In Prov. the niph. is used to portray an object 
as especially desirable in comparison to another. Understanding, fear of God, 
and wisdom, in short a devout and obedient life before God is to be preferred to 
gold and silver (Prov. 8:10, 19; 16:16). The vb. is also found in the sense of election 
by the people (cf. the Gk. election of archontes) of a king (1 Sam. 8:18). The parti- 
cipial forms bahir and bahir (again like the Gk.) can be used to describe specially 
chosen élite troops (cf. Jdg. 20:15 f.; 1 Sam. 24:2; 2 Chr. 25:5), or particularly 
suitable material (Exod. 14:7, chariots). eklegomai can even be used in the sense of 
a considered choice between several possibilities (the punishment to be imposed, 
2 Sam. 24:12; or the promised reward, 2 Sam. 19:39). Finally it is used of the 
basic religious decision between Yahweh and other gods (Jos. 24:15), or between 
life in God’s temple and life in the world of evildoers (Ps. 84:10). 


(b) Besides bahar, eklegomai is also used to translate the rare vb. barar, set apart, 
select, purge (e.g. 1 Chr. 16:41, of the dedication of priests for service before the 
ark; Ezek. 20:38, of the separation of rebels from the rest of the people). eklektos 
also appears a number of times for Heb. roots connoting loveliness, preciousness 
(Jer. 3:19; Hag. 2:7), or excellent condition (e.g. the cows in Gen. 41:2, 4). Here 
the adj. does not express the fact of being chosen, but in a wider sense factors 
already present which make choice likely. 
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(c) In the majority of cases where bahar (and thus eklegomai) is found, it is not 
man, but God, who does the choosing. Yahweh is the subject, the one who chooses. 
This is true particularly in Deut., the books of Samuel, Ki. and Chr., some of the 
Pss., and Isa. As the object of God’s choice, the picture is as follows. In Deut., 
besides the people which God has singled out for a special mission (Deut. 4:37; 
7:7; 14:2), it is above all the one place (Heb. maqém; Gk. topos) excluding all 
others which God has appointed for his people as a centre for worship and the 
performance of his sacrifices (cf. Deut. 16:6 f.; 18:5 f.; 26:2). In 1 Ki. (cf. 11:13, 
32; 14:21) and 2 Chr. (cf. 6:34, 38; 12:13) this is defined more closely as the city 
of David (— Jerusalem on the choice of Zion). David is himself likewise described 
as chosen in this context (1 Ki. 8:16; 11:34). In the cultic sphere we also find the 
choice of the priests (Deut. 18:5; 1 Sam. 2:28; 1 Chr. 15:2; 16:41, also including 
Levites). Saul and David are regarded as having been chosen as kings (1 Sam. 10:24; 
16:8-10; and especially 2 Sam. 6:21; but note the contrast between this and 
1 Sam. 8:18). Finally, in the later chapters of Isa., the Deuteronomic statements 
about the election of the people (see above) are applied to the servant (Isa. 43:10), 
Jacob and Abraham (41:8), as representatives of the people. 

2. The linguistic observation, that in the use of the Heb. and Gk. terms the 
emphasis is totally on the action of God, is strengthened still more by the fact that 
the part. bahiir, which points rather to the quality of the object, is not used of Israel 
as the chosen people. Theologically, this means that the OT — obviously quite 
consciously and consistently —is concerned to avoid the temptation of drawing 
attention to the importance or status of the nation. Rather it is to be directed to 
God’s free acts of grace which indeed run counter to all human concepts of merit. 
For this reason the other participial form bdhir is used, although this is not apparent 
in the Gk. of the LXX (eklektos is used for both). bahir (cf. 2 Sam. 21:6; Ps. 105: 43; 
Isa. 42:1; 65:22) indicates that the purpose of the choice is some commission or 
service, and can only meaningfully retain its validity in its fulfilment. The whole 
Deut. outlook, as well as Isa., sees in this activity of God the creation among the 
nations of a new, quite different type of community. Its purpose is to show in Israel 
in the midst of world history God’s sovereign acts, his grace, and the seriousness of 
his demands. The doctrine of election is thus an indissoluble part of the knowledge 
of God’s holiness, uniqueness, and unconditioned sovereignty. It expresses the 
total claim he makes in keeping with these aspects of his nature. This line of thought 
reaches its climax in the passages of Isa. which speak of God’s servant (— Son of 
God, art. pais theou), where the latter appears as God’s agent in the redemption 
of all mankind. God’s election is not tied to and is certainly not based upon human 
qualifications. Nor does it create a position of privilege. Hence, it can only be 
meaningfully maintained, where it leads to a response to the love of God, to obe- 
dience, and to the kind of life which is presupposed by the commission and the 
—> commandments. It is not a goal already reached, but a beginning which has to 
be confirmed. Therefore, we find at the same time a warning that God may reject 
again those whom he has drawn to him in this way (cf. 1 Sam. 16:1; Jer. 14:19). 

The concept we are here considering is, however, elsewhere sometimes spoken 
of by means of other terms and metaphors, e.g. in language about the — covenant, 
the —> love of God, God’s knowledge (Amos 3:2), and the (new) creation (Deut. 
32:6). From this it can be seen that Israel’s consciousness of being chosen has its 
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roots in the patriarchal tradition (— Abraham) and that of the exodus (—> Moses), but 
that it was more explicitly worked out during the exile and later. It was in the break- 
up of Israel’s national existence that her religious and political boundaries were 
overcome and the way opened up into the wider world outside. 


3. There is, however, a danger of thinking and speaking of those who are chosen, 
their qualifications and the difference between them and other people, as if man 
could dispose over election as an established fact. This is unavoidable, when the 
idea creeps in of an élite who deserve preference over the rest by reason of their 
struggles, sufferings, their stricter discipline or their greater self-sacrifice. Rab. 
theology, and even more so apocalyptic (— Secret, art. mystérion oT), effected such 
a transformation in the interpretation of suffering in connection with the servant 
passages in Isa. It similarly saw proof of election in unyielding resistance in times of 
affliction (the infiltration of Hellenism, and the Jewish war). Thus the utmost im- 
portance came to be attached to the possession and knowledge of the Torah as a 
basis for belief in election, giving Israel an advantage over others (cf. 4 Ezr. 5:23 ff.). 
This was expressed particularly in thoughts of vengeance which also influenced this 
line of thought (cf. Eth. Enoch 62:11-15). Election thus became a status and privi- 
lege which can be recognized and achieved by means of dubious merits (cf. 1QM 
10:9 f.). It is only a continuation of these ideas when the OT teaching about the 
difference between the true spiritual Israel and mere political and physical member- 
ship of the people, especially in the context of resistance to Hellenistic “‘infiltration’’, 
led the devout to separate themselves off into exclusive groups. Inevitably this 
brought the concept of individual election further to the fore (cf. 1QH 9:29 f.). This is 
especially apparent in the Qumran texts (e.g. 1QS 4:22; 8:1—15) in which conscious- 
ness of being chosen leads not only to a feeling of superiority over other nations, and 
over the ungodly in their own (the chosen are seen as judges, 1QpHab 5:4 ff.), but 
also to a direct hatred for those who have been rejected (1QS 1:4). Certain aspects of 
Pharisaic piety, e.g. their contempt for the common people (‘am h@ Gres), are also 
expressive of such an attitude (— Pharisee). 


NT 1. In the NT, the vb. eklegomai and the part. eklektos, used as a noun, occur 

relatively seldom in comparison with the LXX (each 22 times). The noun 
eklogé, not found in the LXX (only in Aquila and Theodotion), is found 7 times, 
chiefly in Paul. 

(a) Matt. and Mk. (except for 13:20) use only the part. in the plur. in the context 
of eschatological sayings. This use is clearly in the same sense as Jewish tradition, 
according to which the object of election (~ Redemption) is a body of people, 
even though it is spoken of as many individuals. (This is also made explicit in 1 Pet. 
2:9, genos eklekton.) This rule applies in other instances of the word as well, 
though exceptions stand out. The sing. is applied to Jesus Christ in Lk. 23:35 
(which corresponds to the verbal form in 9:35), Jn. 1:34 (v..), and 1 Pet. 2:4, 6. 
On the other hand, it is used only on one occasion (Rom. 16:13) of an individual 
church member. It occurs also in 2 Jn. 1 and 13 with kyria or adelphé, but the 
reference is hardly to individual persons, but rather to churches. 

(b) Of the 22 instances of the vb., always mid., the majority occur in the writings 
of Luke. Otherwise, it occurs 5 times in Jn., 3 times in the same context in | Cor. 1, 
and once each in Eph., Jas. and Mk. 13 (along with part.). As far as the subject of 
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eklegomai is concerned, we may group the instances under four heads. (i) In 4 
places in Acts (6:5; 15:22, 25; and possibly 1:24) the vb. indicates appointment 
by the church to a particular office (see above cL 2; cf. also the par. words under 
—> Call, — Determine, Appoint, — Hand). (ii) Lk. 14:7 describes the self-esteem 
in which men indulge when they choose special seats at table (see above CL 3). (iii) 
In Lk. 10:42 Mary’s decision to devote herself exclusively to the words of Jesus, 
to receive something rather than to be occupied with her own exertions, is de- 
scribed by saying that she has chosen the good part (see above cL 3 and 4; cf. 1 Sam. 
15:22). (iv) In all other cases, it is used in connection with God’s or Christ’s work 
of election. Only one of the NT writers, however, John, consistently represents 
Christ as the agent of election (6:70; 13:18; 15:16, 19). Otherwise, there is only 
one instance, when Luke speaks (Lk. 6:13) of the selection of the Twelve (— Apostle). 

(c) The noun eklogé is used unambiguously and exclusively for God’s act of 
election: in Rom. 9:11; 11:5, 7, 28, each time with reference to — Israel; in 1] 
Thess. 1:4 and 2 Pet. 1:10, where the church is reminded that God’s election is the 
basis of her existence; and in Acts 9:15, the only case in which the meaning is 
slightly different, where Paul is described in the words of the exalted Lord as a 
skeuos eklogés, vessel of election, i.e. an instrument by means of which God operates 
and makes effective his choice. 

2. If we set aside as irrelevant to theological discussion those examples of the vb. 
in the writings of Lk. where it is used in the same way as is normal in classical Gk., 
we may concentrate our attention first on what is said about the circumstances and 
purpose of God’s elective activity, and secondly on the unique position given to 
Christ or attributed to him in the thought of the biblical witnesses. It is necessary 
to speak in these terms, because all the statements about election arose as a result 
of reflection on the part of these witnesses to God’s work after they had encountered 
him and been added to the church. It was then that they began to face the question 
of where the fundamental starting-point lay on their own road to — faith, and of 
what was the foundation of a > church which was able to survive temptation and 
persecution. In other words, they were asking themselves whether faith and — dis- 
cipleship were the fruit of human temperament and human decision, or whether 
the secret lay elsewhere of how a response of obedience came to be made to the 
—> call which went out through the — preaching of the — gospel, the word of the 
—> cross. Statements about election are thus an attempt to express the truth that 
the existence of people of God can be explained only on the basis of God’s plan 
(— Foreknowledge), — will, and action, not from a series of human resolves. The 
problem is presented most clearly in Matt. 22:14 (in some MSS also at Matt. 20:16), 
where we find added to a parable the epigrammatic saying: ““Many are called (k/étoi), 
but few are chosen (eklektoi).’”’ Here we may detect the surprise occasioned by a 
consideration of historical experience, which shows that evidently not all to whom 
God shows favour actually arrive at the goal of this call. This saying of Jesus 
directs attention to two facts: first, that between the first stage and the last God is 
active in relation to man; and second, that arrival at this goal is based solely on 
God’s gracious choice. 

3. In Rom. 9-11 Paul, whose whole outlook on life has been shaken to the roots, 
wrestles with this problem as it related to Israel’s position before God in view of 
her — rejection of Christ. He comes to the conclusion that — Israel is counted as 
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God’s chosen people because of a free decision of God, dependent not on any 
conditions, but solely on the One who elects. The nation continues to enjoy God’s 
love in election not because of blood-descent, but because of his promise (Rom. 
9:11 f.; 11:28). Since election was a free act of God’s grace, not all have in fact 
reached the goal (cf. the Matthaean epigram above). But although the majority 
have gone astray, there remains a > remnant (Rom. 11:5, 7). Even God’s elect, 
Israel, can for a time become enemies of God and of his message. But he does not 
abandon his aim, even though for the time being all seems lost. The interval during 
which Israel rejects God’s purpose serves rather to extend the horizon of God’s 
grace (Rom. 11:28 ff.). It means that (for the time being!) he shows favour to the 
Gentiles. 

In one of the speeches of Paul in Acts (13:17), Lk. likewise draws attention to the 
choice of Israel through the patriarchs. He also gives expression to the Pauline 
thought of Rom. 11 in the address of Peter in Acts 15:7. This is the only passage in 
which ta ethné, the nations or Gentiles (— People), are expressly named as the 
object or the sphere of operation of God’s elective activity. The barrier is now 
broken down; salvation (~ Redemption) has become universal. This does not 
mean, of course, that the mystery of God’s electing grace has been fathomed. It is 
based on a plan, and yet it is not an automatic process which one could predict. 
It is the action of God in history which is always open to modification. 

4. Is there any discernible reason for this activity of God in picking out those 
whom he chooses? Again it is Luke who hints at the answer in his gospel. When in 
the story of the transfiguration the heavenly voice bears witness to the greatness of 
Jesus (Lk. 9:35), Lk. substitutes for agapétos in the par. passages in Matt. and Mk. 
the word eklelegmenos, chosen. This is to show that the whole elective activity of 
God reaches its culmination in him, the Son, who abstains in his behaviour from 
every attempt to assert himself (cf. the mocking words of the rulers, Lk. 23:35). 
The use of the same title, which a few MSS put into the mouth of the Baptist at 
Jn. 1:34, is unlikely to be original. Jesus is God’s chosen One. The ultimate goal 
of all previous election was to prepare the way for him to be revealed. If we add to 
this the teaching of 1 Pet., we find that through him is revealed also the lack of 
understanding among men, and even among his own people. The possibility of 
recognizing the work of God in and through him is closed to them. It is the One 
rejected and cast out by men (cf. 3 above) whom God makes his chosen cornerstone 
(lithon eklekton akrogoniaion, 1 Pet. 2:4, 6; cf. Ps. 118(117):22; Isa. 28:16 — 
Stone). The consequences of being God’s chosen one becomes apparent in his life. 

5. It is upon this cornerstone, Christ, that God builds up his church from the 
nations. At the same time the continuity of the — covenant is assured in him. As 
men are called by election, the church comes into being as the — body of Christ, 
the new genos eklekton (1 Pet. 2:9), the chosen race. Wherever we read of the 
election of the church (e.g. 1 Thess. 1:4), the underlying thought is that of the 
basis of its existence in Christ. It is significant how seldom this is in fact mentioned. 
Generally its existence is attributed directly to the — grace of God. However, in 
the “little apocalypse” (Mk. 13 par.) and Lk. 18:7, the church is spoken of as the 
elect (eklektoi). This is in the context of the — persecution which, as the “‘final 
gleanings of God” (Schrenk), they are to endure, the — suffering which they are to 
bear in the course of discipleship, and the protection which they will be given by 
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God, who entirely for their sake will go so far as to shorten the time (Kolobod, Mk. 
13:20 par.). Again, it is nothing but the fact that they belong to Christ that will 
protect the church’s members from — judgment and condemnation (Rom. 8:33). 
With direct reference to the apostles but as an example of what is true of disciples 
generally, John shows Christ as the One who chooses and puts God’s election into 
effect. In Jn. 6:70; 13:18; 15:16, 19, Jesus is the explicit subject (with an emphatic 
egd, 1) of eklegomai. Lk. 6:13 likewise refers to the choice of the apostles, and so 
in its context does Acts 1:24. The chosen One of God is God’s agent of choice. 
In Christ God’s favour has already been bestowed upon man, and it comes to him 
effectively in the call which goes out and invites him through Christ. 

6. If it be asked what are the principles which underlie God’s choice, the only 
positive answer that can be given is that he bestows his favour upon men and joins 
them to himself solely on the basis of his own free decision and his — love which is 
not dependent on any temporal circumstances. This is probably the deeper meaning 
of Eph. 1:4, where pro katabolés kosmou, before the foundation of the world, is 
surely not to be understood in a purely temporal sense. Rather it refers to a decision 
rooted in the depths of God’s nature, like his prognosis (foreknowledge) or pro- 
thesis (purpose). (Cf. here the chain of verbs in Rom. 8:29 f., whose tense suggests 
that all these actions are already past.) In any case, what is revealed of God’s work 
of election runs right across all the usual human standards. With majestic inde- 
pendence he passes by those who are worthy of respect (or have they scornfully 
rejected his call?), and presents as his elect the poor (Jas. 2:5), the weak, the foolish 
and the despised of this world (1 Cor. 1:27 f.). Does this result in a pure corpus 
electorum, a community of the elect? As far as their character in God’s eyes is con- 
cerned, yes, certainly. But the question attributed to Jesus in Jn. 6:70 gives food 
for thought. Among the company of the elect there is a devil! Is it possible to fall 
from grace? Certainly the assurance of election must never be allowed to turn into 
a false sense of security. As early as 1 Thess. 1:4, but stated more clearly in Col. 
3:12 and 2 Pet. 1:10, we find the reminder of the manifestation of God’s grace 
linked with an imperative, an exhortation also to live in it, to prove oneself as one 
whom God has sanctified (— Holy). For it is only if and when faith is lived out, 
that election is evident (cf. Tit. 1:1). We can only really speak of election, when we 
also give due weight to what Jn. in particular emphasizes, but which is always 
implicit: the commission to fruit-bearing service, obedience and a God-fearing and 
God-trusting life. L. Coenen 
—> Covenant, — Determine, — Foreknowledge, — Hard 
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Elijah 
[Hata ‘Hiiac (Hélias), Elijah (Elias, Vulg., AV); Heb. ’éliyyahii 
or *éliyyah (Yah(u) is God, BDB, 45). 
oT 1. The OT account about Elijah is found in 1 Ki. 17-2 Ki. 2. Elijah came 
from Tishbe (so LXX, RSV, NEB) in Transjordan, and was active as a prophet 
in the Northern Kingdom of Israel in the first half of the 9th cent. B.c. The Carmel 
area became Israelite through his activity. He prepared for Jehu’s revolution, which 
destroyed the dynasty of Omri which favoured absolutism and Canaanite culture 
and religion. Elijah took a stand on the position that in Israel Yahweh’s claims 
alone should be recognized and faith in Yahweh should remain free from all 
Canaanite influences, and thus remain practical monotheism. Elijah was “‘jealous’”’ 
for Yahweh (— Zeal). He fought that the old faith in Yahweh should be maintained 
even under the changed conditions of a settled culture. 

Elijah preached that it was Yahweh who guided the fortunes of men and nations. 
The forces of nature, e.g. the drought in 1 Ki. 17, for which the Baal cult had no 
explanation, were also under Yahweh’s sovereignty and served to carry out his 
purposes. Yahweh demanded the rule of law and justice, and watched over the 
ethical and legal norms for life, to which the king also was subject. Yahweh, not 
Baal, had the power over life and death. Yahweh was the giver of rain and in addi- 
tion of all the good things of settled life. He did not intervene merely at critical 
times in the affairs of the people. From this he deduced Yahweh’s claim to sole 
obedience from his people. Yahweh revealed his character not merely in catastro- 
phic expressions of his rage but also in the silence (cf. “‘a still small voice’ [1 Ki. 
17:12]). He worked quietly, hardly recognizable behind events (cf. “‘the waters of 
Shiloah that flow gently” [Isa. 8:6]). Elijah cast the old faith in Yahweh in a new 
mould and placed it on a new foundation. This justifies the tradition that places 
him beside Moses. Mal. 4:5 f. (MT 3:23 f.) presents Elijah as a figure of the Mes- 
sianic age. He prepares the way for God, purifies the priests and creates peace. 

2. In Inter-Testamental and Rab. Jud. three parallel concepts of Elijah’s return 
were developed: (a) Elijah belonged to the tribe of Gad; he would prepare the way 
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for God and deliver Israel in the last days. (b) Elijah belonged to the tribe of 
Benjamin: he would be the forerunner of the Messiah. (c) Elijah belonged to the 
tribe of Levi: he would be the high-priest of the Messianic age. 

In his life Elijah was sinless and so he obtained eternal existence. It was assumed 
that Elijah was the intercessor for Israel in heaven. He was also the one who rescued 
from greatest need. In post-NT times we find the idea that he was the heavenly 
scribe who made a record of the acts of men and especially that he kept a register of 
Israelite marriages. He accompanied the souls of the dead into the other world. 
Later Talmudic accounts tell how he had appeared to individuals, especially rabbis, 
in the form of a man or angel. (As with much Rab. haggadah it is questionable how 
much of this speculation was meant to be taken seriously.) 

Sir. 48:10 expects that Elijah will have the task of restoring the tribes of Israel 
which in Isa. 49:6 is one of the tasks of the Servant of the Lord. Elijah thus 
receives a messianic function. It was widely believed that Elijah was a forerunner 
of the Messiah who proclaimed the coming days of salvation, fought against the 
Antichrist, introduced the Messiah, and sometimes anointed him. Since Mal. 3:1; 
4:5f. (MT 3:23 f.) were combined with 2:4, the expectation was reached that 
Elijah would be the eschatological high-priest. According to Mal. 4:6 (MT 3:24), 
Elijah is to reconcile men. He would restore pure doctrine and a pure community. 
He would clear up controversies in doctrine, law and difficult passages of Scripture. 
Hence many points in Jud. were left open. One awaited the coming of Elijah who 
would decide the matter. According to the Targum, God would gather the diaspora 
through Elijah and Moses. The Midrash on Ps. 43 says there are two deliverers, 
Elijah of the tribe of Levi and the Messiah of the house of David (cf. the expecta- 
tion at Qumran that in the Messianic age there would be a priestly Messiah beside 
the Messiah from the tribe of Judah). Some thought that Elijah had been Phinehas, 
the son of Aaron (Exod. 6:25). According to R. Phineas b. Jair, Elijah would be 
involved in the resurrection of the dead (Sot. 9:15). 


NT Elijah is mentioned 29 times in the NT (30 if v./. in Lk. 9:54 is included). Lk. 

4:25 f.; Jas. 5:17; and Rev. 11:6 refer to the historical details of his life. The 
statement in Jas. 5:17 that the drought lasted 34 years is based on Palestinian tradi- 
tion (a legitimate deduction from the OT story). Lk. 4:25 f. is a threat by Jesus, 
that it may please God to offer salvation to the Gentiles to the exclusion of Israel. 
Jas. 5:17 stresses the power of prayer by quoting the example of Elijah. Lk. 9:54 
refers to 2 Ki. 1:10, 12; cf. Sir. 48:3 (the reading ‘“‘as Elijah did’’ is found already 
in the 2nd cent. in Marcion). Jesus rejected the suggestion that he should act like 
Elijah, for it was incompatible with his task to save and help. 

In Mk. 15:34 f. and Matt. 27:46 ff., Jesus prayed in the words of Ps. 22:1(2) 
on the cross. This prayer was misunderstood by those standing by as a call to 
Elijah to help, since Elijah was the helper in need. Since Elijah did not intervene 
Jesus’ Messianic claim could be considered a failure (A. Schlatter, Der Evangelist 
Matthdus, 1963, 783). The NT does not know the concept of Elijah as helper in 
need, but only Jesus as such. 

According to the NT, some expected Elijah to come before the dawn of the end 
(Mk. 9:11; Matt. 17:10). Some wondered whether John the Baptist was Elijah 
(Jn. 1:21, 25); others thought that Jesus himself was Elijah who had returned 


544 


ELIJAH 


(Mk. 6:15 par.; 8:28 par.). Mk. 9:11 expresses the Jewish expectation of Elijah 
as forerunner of the Messiah and restorer. Rev. 11:3 shows that it was expected 
that the restoration would come by the preaching of repentance. This expectation 
was based on Scripture, “first Elijah must come” (Mk. 9:11). The argument of the 
scribes was that since he had not come, Jesus could not be the Messiah. This was 
also the belief of the disciples. By stressing that Elijah had not yet come they wanted 
to refute Jesus’ prophecy of his sufferings. 

Jn. 1:21, 25 states that John the Baptist refused to accept that he was the escha- 
tological Elijah. We have no grounds for doubting this, for it is an isolated state- 
ment contrasting with the more common affirmation that the appearance of John 
had fulfilled the expectation of the coming of Elijah. Mk. 9:11 ff. par. and Matt. 
11:10-14 par. give this as Jesus’ verdict on John. Matt. 11:14 (“af you are willing to 
accept it’’) shows that this was a new and unusual verdict. His statement meant that 
there was to be no pure, direct embodiment of Elijah in person, but also that the 
promise was fulfilled. It meant also that Jesus did not take the restitution in a 
political or national sense, but in a religious one through repentance and forgive- 
ness. In addition Jesus saw his own fate foreshadowed in that of the Baptist (Mk. 
9:13). The primitive church accepted Jesus’ -verdict and thereby confessed Jesus’ 
Messiahship (Mk. 1:2; Lk. 1:16 f., 76). 

Elijah appeared with— Moses at Jesus’ transfiguration (Mk. 9:4f. par.). 
Apocalyptic but not Rab. tradition knew of two forerunners of the Messiah (Eth. 
Enoch 90:31; 2 Esd. 6:26), normally Enoch and Elijah both of whom were rap- 
tured. But in Rev. 11:3-6 they are Moses and Elijah. When Moses and Elijah 
appear at Jesus’ transfiguration, it is an announcement of the beginning of the end 
time. According to Mk. 9:12 f., Rev. 11:3 ff., and also non-canonical literature, 
Elijah is a suffering figure. That he appears at Jesus’ transfiguration points to Jesus’ 
coming sufferings and confirms his prediction of suffering (Mk. 8:31 f.; Lk. 9:31). 

There is a tension between Rev. 11:3 ff. and the idea that John the Baptist was 
the fulfilment of the expectation of Elijah, for one of the two who preach repentance 
and are killed by the beast is Elijah, for the power ‘‘to shut the sky” (v. 6) refers 
back to 1 Ki. 17:1. 

Paul refers to the OT story in Rom. 11:2 ff. He had gained the conviction from 
1 Ki. 19:10, 14, 18 that also in Elijah’s time God had separated for himself an elect, 
holy remnant, viz. those Jews who believed on Jesus as their Messiah. 

H. Bietenhard 
—> Messiah, — Moses, — Redemption 
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Empty, Vain 

The word empty refers to things, but it may be applied metaphorically to people. 
In the first instance, kenos means lit. empty (e.g. an empty well or house). When 
applied to people, it means devoid of sense, foolish, senseless. A life may be empty 
in the sense of being worthless or ineffective. The word mataios and its derivatives 
have an essentially more personal application. It is used in the sense of empty, 
useless, worthless, and futile. It denotes a person who falls short of God’s standard 
and human norms. His life is illusory, motiveless, aimless, scandalous and foolish 


Kevdc (kenos), empty, and thus fig. without content, 
basis, truth or power, without result or profit; Kevd@ 

(kenoo), to empty, and thus destroy, render void; Kevodocéia (kenodoxia), vanity, 

conceit, illusion, delusion, error; Kevddococ (kenodoxos), conceited, boastful. 


CL 1. kenos, found frequently from Homer onwards, means empty, as opposed to 

plérés (full). It is thus used mostly lit. of things (e.g. an empty jug, pit [cf. Gen. 
37:24], or house). But it is also occasionally used of persons (e.g. with empty hands 
[cf. Gen. 31:42)). 

When used metaphorically in connection with things, kenos means either lacking 
content (e.g. kenoi logoi, empty words [cf. Plato, Lach., 196b]), or a missing effect 
(especially in the expression eis kenon, in vain [The Flinders Petrie Papyri, II, 37, 1b, 
12; Josephus, Ant., 19, 96]). With people, kenos means hollow, shallow, lacking in 
judgment (tou nou kenos, empty in mind [Soph., OC, 931]), and also in the ethical 
sense of ineffectual, vain (Soph., Ant., 709). 

2. The vb. kenoé occurs from Herodotus onwards, meaning to empty, in the 
sense of either to plunder (Aesch., Supp., 660; cf. Phil. 2:7) or to bring to nothing 
(Vettius Valens, II, 22p, 90, 7). 

3. kenodoxos means vain-glorious, conceited. It denotes the man who has ac- 
quired an unfounded reputation (kené doxa, vain repute, or glory, cf. Polyb., 27, 6, 
12). 

4. kenodoxia means either vanity, conceit, the futile thirst for glory (Polyb., 3, 
81, 9) or error, delusion (Epictetus, p. 78, 7). 


oT 1. Heb. has no exact equivalent to Gk. kenos. This is indicated by the fact that 

the LXX translates 19 different Heb. words by kenos. The most common of these 
is rig, empty, worthless, vain. The commonest occurrence is in the prophets (espe- 
cially Isa. and Jer.) and the later writings (especially Pss., Job, Sir.). 

2. kenos is used mostly in the lit. sense of empty (e.g. Jer. 14:3, vessels; Exod. 
3:21 and Deut. 15:13, empty-handed). But it also has a distinctive metaphorical 
sense. Jdg. 9:4 and 11:3 speak of andres kenoi, worthless men, who are not counted 
among the people of Yahweh and who are ready and willing to perform any kind 
of deed, even murder. The prophets spoke of turning away from Yahweh as giving 
oneself to vanity. The help that Israel sought from the Egyptians was worthless ar4 
empty (Isa. 30:7). Israel has forgotten Yahweh and offers sacrifice to vanity or 
nothing, i.e. the idols (Jer. 18:15). The idea of emptiness was sharpened in the 
message of the- prophets as a deceptive power upon which no reliance can be 
placed (Isa. 29:8). It is unmasked as senselessness. Only Yahweh can help. The 
Lord’s chosen ones shall not toil in vain (Isa. 65:23). 
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3. The term is found most frequently in the cries of Job. He resents the vain words 
(Job 27:12) and the empty comfort (21:34) of his friends. He sees not only the 
things around him but his own life sink into nothing. He laments the months of 
emptiness (7:3) and vain hope (7:6). He cries out: “‘Leave me alone! For my life is 
nothing” (7:16). He sees himself delivered to the curse of nothingness without 
reason. Unless Yahweh rescues him, he can only perish. 


NT kenos occurs almost exclusively in the Pauline literature. It is very rare in the 
synoptics. The vb. kenod occurs only in Paul. 


1. kKenos occurs in the parable of the vineyard, when the tenants send back the 
master’s servants empty, i.e. empty-handed (Mk. 12:3; Lk. 20:10 f.; but not the 
par. in Matt. 21:35 f.). But Paul gives it a distinctive sense, especially in the nega- 
tive expression mé eis kenon, not in vain. If in the LXX the idea denotes emptiness, 
vanity and nothingness, now the accent is on fruitlessness and inefficacy. Paul 
uses it to suggest that under certain circumstances certain things would be pointless, 
fruitless, or in vain. He can apply it to grace (2 Cor. 6:1), preaching (1 Cor. 15:14), 
missionary work (1 Thess. 3:5), and his own activity as an apostle (Gal. 2:2; Phil. 
2:16). In all these cases the basic question is the power and effectiveness of Paul’s 
mission. As the work of God, it is wrought in power in contrast to the empty, 
ineffective words of paganism (Eph. 5:6). For the apostle, the power of divine 
grace is put to the proof in the effectiveness of his preaching. Hence, neither his 
missionary work, nor grace, nor the kerygma are in vain. 


2. With the vb. kenod, on the other hand, the emphasis falls on emptying and 
making void. Significantly, Paul uses it again negatively and also passively. He 
speaks of certain things that cannot be made empty, 1.e. made void. Among them 
are faith (Rom. 4:14), the cross of Christ (1 Cor. 1:17), and his boasting as an 
apostle (2 Cor. 9:3). The cross and faith form the central subject matter of the gos- 
pel and thus constitute its power. Hence, the offence of the cross which both con- 
demns and saves should not be made void by word of worldly wisdom (1 Cor. 1:17). 
The saving way of faith should not be made void by justification through the law 
(Rom. 4:14). 


3. The precise significance of heauton ekenosen (Phil. 2:6) has been much dis- 
cussed. The words mean lit. “he emptied himself.’”’ Most scholars regard Phil. 
2:6—11 as a pre-Pauline hymn about Christ which Paul quotes in the course of his 
argument in order to illustrate his point, that Christians should be unselfish, 
humble and outgoing in their relationships, and thus have the mind of Christ. E. 
Kasemann (Exegetische Versuche und Besinnungen, I, 1950, 71 ff.) adopts the same 
approach as A. Oepke (TDNT III 661). He sees it against the Hel. background of a 
gnostic heavenly redeemer, involving the incarnation of the pre-existent Christ. He 
emptied himself in the sense that he freely exchanged his pre-existent, divine mode 
of being (v. 6) for common, human, earthly existence. According to Oepke, ““What 
is meant is that the heavenly Christ did not selfishly exploit his divine form and 
mode of being..., but by his own decision emptied Himself of it or laid it by, 
taking the form of a servant by becoming man.” He sees 2 Cor. 8:9 as the best 
commentary: “though he was rich, yet for your sake he became poor, so that by 
his poverty you might become rich.”’ 
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A different view is taken by E. Lohmeyer (Kyrios Jesus, 1928) and J. Jeremias 
(TDNT V 711). They see the passage against the background of the early Palestin- 
ian church and Isa. 53. Jeremias points out that the expression “is not attested 
elsewhere in Gk., and is grammatically extremely harsh, [and] is an exact transla- 
tion of he*’rah . . . naps6”’ (Isa. 53:12). Thus the passage should be translated: “he 
poured out his life’’ (Isa. 53:12). The passage would then refer, not to the incarna- 
tion as such, but to Jesus’ self-surrender and the giving of his life on the cross. The 
former interpretation is, however, favoured if the passage is taken as a progression: 
v. 7 speaks generally of his becoming a man, and v. 8 of his humiliation and obe- 
dience to death on a cross. E. Tiedtke, H.-G. Link 


Phil. 2:7 has played an important part in the discussion of christology. It has 
given rise to the doctrine of kendsis, according to which Christ emptied himself or 
did not make use of some at least of his divine attributes during the period of his 
earthly life. Thus, he was not omnipresent, omniscient or omnipotent in his in- 
carnate state. Scholars appealed to the gospels to show that Jesus was tired and 
had other bodily needs. He also disclaimed omniscience (Mk. 13:32). They then 
explained this in terms of a self-emptying of divine attributes which they found 
implied in Phil. 2:7. 

The Lutheran Formula of Concord condemned the idea if not in name (Epitome 
VII, Affirmativa 3-11, Negativa 20). A kind of kenoticism found devotional 
expression in the writings of Count Zinzendorf and in Charles Wesley’s lines, 
‘““Emptied himself of all but love, And bled for Adam’s helpless race.” It was 
taught by Ernst Sartorius and W. F. Gess. But the most significant exponents of 
kenosis in the 19th cent. were Gottfried Thomasius in Germany and Charles Gore 
in England. 

In Christi Person und Werk I-III (1853-61) Thomasius endeavoured to state a 
doctrine of the incarnation which would answer the charges of radical critics like 
D. F. Strauss that the orthodox picture of Christ as divine and human was that of a 
historically inconceivable hybrid. Thomasius’s answer was designed to show how 
Jesus could be thought of as God and yet at the same time living a life that was 
fully human. His reply was thus a restatement of dogmatic ideas to meet the exi- 
gencies of historical criticism. It may be noted, however, that whereas more liberal 
and radical attempts to restate who Christ was simply cut the knot and said that 
he was a man inspired by God comparable with the prophets, kenotic christology 
was an attempt to preserve the two-natures doctrine of Christ. Whereas the radicals 
said that Jesus was not divine, kendsis replied that he was divine, but he did not 
possess or use all the divine attributes. For he deliberately accommodated himself 
to the common conditions of mankind. (For Thomasius see C. Welch, God and 
Incarnation in Mid-Nineteenth Century German Theology, 1965, 31-101.) 

In Lux Mundi (1889) Gore appealed to kendsis to reconcile liberal, critical views 
of the OT with the acceptance of Jesus’ authority as a teacher. He explained that 
Jesus’ views were at variance with modern criticism partly because he sometimes 
deliberately accommodated his teaching to his hearers and partly because Jesus 
himself was subject to the limitations of his time. In later writings Gore saw kendosis 
as an expression of the divine humility in general in the way in which God de- 
liberately limits himself in his dealings with mankind. In developing this teaching, 
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Gore, like Thomasius, was endeavouring to adapt a traditional orthodox chris- 
tology to meet certain needs without surrendering altogether the divinity or 
humanity of Christ. (On Gore see C. Brown, “Charles Gore” in P. E. Hughes, 
ed., Creative Minds in Contemporary Theology, 1966, 354 ff., 367 ff.) 

Kenotic christology has been questioned on two levels: (1) the theological ques- 
tions that it raises; and (2) whether kenoticism is really implied by Phil. 2:7. 

(1) The attributes of omniscience, omnipotence and omnipresence are in fact 
essential attributes of divinity. God would not be God without them. If Christ be 
divested of essential divine attributes, it is difficult to see how the doctrine of his 
divinity could still be maintained, as both Gore and Thomasius want to maintain 
it. It would make him, as the Arians believed, something less than God, but more 
than man. A further question which all orthodox christologies have to face is: 
What became of the cosmic functions of the divine Word (cf. Jn. 1:1 ff.; Col. 1:17; 
Heb. 1:3) during the period of the incarnation? Did the Word abandon them (as 
kenosis seems to imply)? Or was it rather that the divine Word which sustains the 
universe was both in him, living out the divine life in this human life, and also 
outside him (as the doctrine of the extra Calvinisticum teaches)? 

To resolve this dilemma the suggestion has been made there may be some ana- 
logy between the conscious mind’s relation to the unconscious mind and Jesus’ 
relationship with the divine Word. The conscious mind is only partly aware of its 
own workings, yet nevertheless it continues to work unconsciously. In a similar 
way, perhaps Jesus was aware only of what he needed to be aware of as the son and 
servant of man (cf. W. Sanday, Christology and Personality, 1911, 135 ff.). 

(2) Neither the gospels nor Phil. 2 present the picture of the abandonment of 
any divine attributes. They do, however, show Jesus clearly accepting the status 
and role of a servant (Phil. 2:7; Mk. 10:45; Lk. 22:27; Jn. 13:4-16; 15:20; Matt. 
10:24). The motive and guiding principle in all Jesus’ actions was love, humility 
and obedience to the Father, as Phil. 2 shows (cf. Matt. 3:15; Jn. 5:19; 7:16; 15:10; 
17:4; Gal. 4:4). As a servant, Jesus accepted the limitations that were the Father’s 
will. Phil. 2 sees Christ as having a pre-existent state, the state of humiliation as a 
servant in his life and death, and a state of exaltation in which he is universally 
acknowledged as Lord. It is usual to take the various descriptions in vv. 7 and 8 
as involving successive acts. But the emptying, the taking the form of a servant, 
and being born in the likeness of men were clearly not successive acts, for the birth 
is mentioned last. Similarly, the humbling and obedience were not stages which 
followed each other until they were replaced by the cross. Rather, these descriptions 
each apply to the whole of Christ’s life, all of them culminating in the cross. It 
would seem that Phil. 2 does not demand that we should choose between the inter- 
pretations of Oepke and Jeremias, to the exclusion of one of them. Rather, the 
imagery of the passages makes use of both the picture of the pre-existent Christ 
and Isa. 53. The emptying of v. 7 is the outpouring of himself in life and also on the 


Cross. C. Brown 
| er — | patalocg (mataios), empty, fruitless, useless, powerless, 
| ce . worthless, futile; pataiotycs (mataiotés), emptiness, 


futility, worthlessness; wataio@ (mataioo), render futile; wdtyv (matén), in vain, 
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to no end; pataiodoyia (mataiologia), useless talk, empty prattle; wataloAdyoc 
(mataiologos), idle talker. 


CL mataios, derived from maté, folly, fault, and matia, vain effort, means null as 
both cause and effect. Hence it means both fallacious, fictitious, groundless, 
and in vain, ineffectual, aimless. 

In Gk. literature mataios and its cognates have as their background certain set 
values, moral standards, religious realities, recognized truths and facts. The 
conduct of anyone who ignores them wittingly or unwittingly, or disregards and 
transgresses them, falls under the judgment of being mataios. A man’s life thus 
becomes a deceptive appearance. kenos which is also applied to such circumstances 
stresses the emptiness of things and people, who are thus empty, worthless or vain. 
The idea is especially common in the tragedies. Creon, blinded by lust for power 
and hate, feels himself duped by fortune and finally declares himself to be an anér 
mataios (Soph., Ant., 1339). Lit. this means an “empty man’’, but it amounts to 
being a “fool” or even a “‘criminal’’. For he has despised the divine warning and 
misused his freedom. The Gk. world counselled reflection and prudence to guard 
against such aberrations. 

To check mataiotés, Aeschylus coined the counter-idea mé mataion (Suppl., 
197 f.) which manifests itself in s6phrosyné (— Discipline, Prudence). But surpris- 
ingly the idea receded in the later Gk. world. Gk. antiquity allowed itself to be 
carried away neither by scepticism into a thorough-going relativism, nor by nihilism. 
On the other hand, the gods did not possess the power effectively to overcome 
negative mataiotés. Evidently the conflict between mataios and mé mataion, 
between man’s mere appearance and his being, slackened off in a later age. 


oT The LXX used mataios and mateén etc. to translate various Heb. words which 

denote different aspects of nothingness. The most frequent are: hebel (breath, 
vanity, nothingness), Saw’ (worthless, in vain, unfounded, deception), kazab 
(deception, imposture), téhii (lit. desert, hence emptiness, unreality; adv. in vain), 
hinnam (in vain), Gwen (trouble, wickedness; also used for idolatry). 

These words all denote the various ways in which man can resist the reality of 
God in his revelation and claims on him. The diversity of these Heb. words is an 
indication of the fact that the OT can express these truths in a much more varied 
and also more radical way than the Gk. tragedies. An example of Yahweh’s 
uncompromising confrontation with vanity is the Third Commandment: “You 
shall not take the name of the Lord your God in vain” (Exod. 20:7). G. von Rad 
suggests that the original term here (saw’) may originally have signified magic, 
adding that even in Israel it is conceivable that people were at times liable to use 
Yahweh’s name for sinister purposes (Old Testament Theology, I, 1962, 183). 

mataios occurs in the OT chiefly in 3 contexts: (1) as a designation of the lying 
words of false prophets; (2) in condemnation of the idols of foreign nations; (3) in 
statements about men and their lives. 

1. Prophets who speak without being commissioned and utter the revelations of 
their imaginations as the Word of God speak vanity. Their words are lies and 
deception. They fall under the judgment of God. Anyone who follows them falls 
prey to vanity. He experiences it in the magisterial judgment of God which gives the 
lie to the words of the false prophets (Ezek. 13:6 ff.; Zech. 10:2; Lam. 2:14; Jer. 
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23:16 ff., the latter being the sole occasion when mataiod is used actively). Zeph. 
3:13 promises the cessation of lies and vanity in the eschatological future. 

2. mataios is often used as a designation of the idols, the making of idols, and 
of their worship. ta mataia (the empty things or vain things) is often used as a trans- 
lation for the names of gods of foreign peoples (Isa. 2:20; 2 Chron. 11:15). They 
are ‘‘nothings’’, ‘“‘nonentities” or “worthless gods’ (cf. G. von Rad, Old Testament 
Theology, II, 1965, 340; cf. Lev. 17:7; Jer. 2:5; 8:19; 10:15; 51:18; Jon. 2:9; in 
each case for Heb. hebel). 

3. The godly man in the OT is not unaware of the futility and vanity of human 
life (Ps. 103:14 ff.; Job 14:1 ff. and often) and thought (Ps. 94:11). But in Eccles. 
this awareness is intensified to the point of extreme scepticism. ‘‘All is vanity’’ 
(Eccles. 1:2; cf. 2:1 and often). mataiotés occurs more than 30 times for Heb. 
hebel. The Preacher’s scepticism can understand neither God’s government nor the 
meaning of his own life. There remains only the resignation of tragic existence 
which has no message but only lamentation for the vanity of existence. This may be 
partly explained by the distance in time from the mighty acts of God in history and 
the absence of God’s intervention in the course of the world in the present. Never- 
theless, he is held back from plunging into nihilism by such affirmations of life as 
Eccles. 2:25; 3:13; 7:14; 9:7 ff. There are overtones of resignation in the following 
passages which speak of the vanity of work and effort: “In vain have I smitten 
your children, they took no correction” (Jer. 2:30); “I have laboured in vain, I 
have spent my strength for nothing and vanity” (Isa. 49:4); ““You have said, ‘It is 
vain to serve God’ ”’ (Mal. 3:14). Each of these cases concerns the relationship 
between God and man. 


NT mataios and its cognates occur in the NT only 11 times. They are absent from 

the Gospels, and occur only in Acts, the Pauline literature and Catholic Epistles. 
This may be compared with the frequent use of mataios in the prophets in contrast 
to the historical books of the OT. mataios in the NT means mostly empty, futile, 
vain. With the same sharpness as in the OT, the judgment mataios is passed upon 
everything that is opposed to God and his — commandments. It falls on: (1) the 
presumption of human’ thought (1 Cor. 3:20; Rom. 1:21); (2) pagan idolatry (Acts 
14:15); (3) a deceitful way of life (1 Pet. 1:18; Jas. 1:26). 

1. In 1 Cor. 3:20 Paul contends against Christian pseudo-wisdom. The cross of 
Jesus makes those who would be clever foolish before God and man. Paul finds 
confirmation of this in Ps. 94:11. The Lord “knows the thoughts of man, that they 
are but a breath.” The “‘Christian’’ —- wisdom of the wise stands in contrast to the 
foolishness of the cross which is God’s wisdom for those who believe (1 Cor. 1:24; 
Rom. 1:21 see below). The cross appears foolishness, weakness and vanity to 
natural thinking. In 1 Cor. 15:17 Paul describes as vain a faith which denies the 
reality of the risen Christ. It is still under the power of sin. It would remove the 
basis of the kerygma, the message of Christ. It would be empty, just as faith in such 
a message would be empty. 1 Cor. 15:14 uses kenos twice. However, because the 
resurrection of Jesus actually happened as the act of God, faith is no “‘illusion’’ 
(mataia, v. 17). 

2. The prophetic attack on idols is continued in missionary preaching (Acts 
14:15). The revelation of God in Christ does not permit foreign gods, men or 
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images to be worshipped as divine. The gospel causes men to turn from these non- 
entities (Zeus and Hermes who were thought to be personified in the figures of 
Barnabas and Paul) to the living God. 

3. 1 Pet. 1:14-18 contrasts the church’s sanctified way of life with the pagan way. 
Christ’s sacrificial death brings about redemption from the futile way of life inherited 
from their fathers (1:18). The Gentile Christian would understand mataios here as the 
worship of idols which is the root of his former unrestrained way of life. According 
to Jas. 1:26, a man’s religion is vain when he is outwardly pious but at the same 
time deludes himself as to his real godless state by his unrestrained prattle (cf. 2 
Pet. 2:18). The Catholic Epistles understand mataios as powerless life which denies 
the bodily obedience of Christian existence. It is this that they are contending with. 

4. mataiotés, vanity, is a recurring expression in the OT, especially in Eccles. In 
Rom. 8:20 Paul likewise sees the whole creation subject to vanity. It is in bondage 
to decay (v. 21). But this corruptibility also passes, because it is not self-elected but 
imposed upon it by the creator, so that he may reveal to it its future splendour. 
Thus there is not only sighing (v. 22), but a well-founded waiting for redemption 
from vanity (v. 19). 

According to Eph. 4:17, mataiotés is the characteristic of the pagan way of 
thought and life. In ingratitude man forsakes God, the fountain of life. In his 
thought he takes counsel only for himself, and in carrying out his vain thoughts he 
thwarts himself and the world he lives in. 

5. In the NT mataioo occurs almost entirely in the passive in the sense of being 
given over to vanity (cf. Jer. 2:5). Rom. 1:21 speaks of men being responsible for 
this (cf. the discussion of 8:20 above, where the transitoriness of creatureliness is 
imposed by God). But man is given over to vanity because he ungratefully denies 
God the honour that is justly God’s. It destroys his thinking, planning and action. 

matén, in vain, occurs in Matt. 15:9; Mk. 7:7; cf. Isa. 29:13. mataiologia (1 Tim. 
1:6) means empty prattle, ‘vain discussion” (RSV). This comes about when men 
do not keep to what God has appointed for them: “‘love that issues from a pure 
heart and a good conscience and sincere faith” (1:5; cf. 2 Pet. 2:18). There are 
many “empty talkers’ (mataiologoi, Tit. 1:10) and deceivers especially among the 
circumcision party. E. Tiedtke 
—> Jesus Christ, — Fullness, art. pléroo, — Serve 
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Enemy, Enmity, Hate 


When our relationships with others rise above absolute indifference, they are con- 
ditioned by basic attitudes which may be positive or negative in character. The 
NT describes an inward attitude which is directed positively towards the well-being 
of another as — love or friendship, and the esteem which derives from such an 
attitude as > honour. The opposite concepts are enmity and hatred. 

mised, hate, originally denoted the resentment which arises when someone feels 
himself injured by the behaviour of another (— Suffer). This meaning is also 
broadened to include an active element (— Persecution, art. didk6). echthros and 
its cognates, on the other hand, derive from the Gk. echthos, hatred, and convey 
rather the fixed idea of irreconcilable, deep-rooted enmity. An echthros is someone 
from whom one can expect only harm and danger, or at least from whom one 
imagines that this is what one should expect. — also Foreign. 


Ex8 poc (echthros), hostile, hated, enemy; &y@pa (echthra), 
KUPOS enmity; avtidixos (antidikos), enemy, opponent. 
CL echthros in the pass. sense, hated, hateful (Homer); in the act. sense, hostile, 


enemy, opponent (Hesiod). antidikos is originally an opponent, standing over 
against one in a trial (Xen.), hence, enemy, adversary. 


oT In the LXX echthros occurs more than 450 times, usually to translate ’6yéb, but 

also sar. echthroi are enemies in military conflicts, the nations with which one 
is in a state of war (1 Sam. 29:8; Nah. 3:11, 13), and also a man’s personal enemies 
(Exod. 23:4; Num. 35:23; Ps. 5:8; 13:3). In the case of Israel’s enemies it is not a 
matter merely of national enemies in the normal sense. Since Israel is God’s people, 
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its enemies are also God’s enemies (Exod. 23:22; Jos. 7:8; 2 Sam. 12:14 LXX). 
When the people fall away from God, God’s enemies are to be found within Israel 
itself (Isa. 1:24). The ungodly man is the enemy of the righteous (Ps. 5:8 ff.; 55:3) 
and of God (Ps. 37:20). Hope for the future centres upon deliverance from enemies 
and their destruction (Mic. 5:9; Isa. 62:8; Num. 24:18; Ps. 110:1 f.; 132:18). In 
the Pseudepigrapha — Satan is occasionally described as the ‘‘enemy”’ (Test. Dan 
6:3 f.; Apc. Mos. 2, 7, 25; Gr. Bar. 13:2). 


NT In the NT echthros occurs 32 times (of which 16 are in the Synoptic Gospels, 
and 9 in Pauline writings), echthra only 6 times (4 times in Pauline writings), and 
antidikos 5 times. 

1. echthros is first of all someone’s personal enemy (Rom. 12:20; Gal. 4:16). 
OT usage is taken up in the idea that the coming of the era of salvation implies 
deliverance from enemies (Lk. 1:71, 74). In the prophecies concerning Jerusalem, 
it is said that enemies will besiege and destroy the city (Lk. 19:43). Enemies rise 
against the two eschatological witnesses (Rev. 11:5, 12). The enemies of the cross 
of Christ will come to grief (Phil. 3:18; Acts 13:10). Enemies of Christ are referred 
to again in those passages where Ps. 110:1 is cited as a prophecy of Christ (Matt. 
22:44; Mk. 12:36; Lk. 20:43; Acts 2:35; 1 Cor. 15:25; Heb. 1:13; 10:13). In 2 
Thess. 3:15 the reference is to an enemy of the church, with whom fellowship is 
to be broken off. Satan, too, as in certain pseudepigraphical writings, can be 
described as echthros (Matt. 13:24 ff.; Lk. 10:19) and even antidikos (1 Pet. 5:8). 
Possibly here the thought is that of — accuser in the final judgment, for antidikos 
is found otherwise in the NT only in the sense of opponent in the lawcourt (Matt. 
5:25; Lk. 12:58; cf. 18:3). 

Since the natural man rebels against God in his thought and action, he is an 
echthros in relation to God (Rom. 5:10; Col. 1:21). According to Rom. 11:28, 
those Jews who do not yet believe are “‘enemies’’ for the Gentiles’ sake. Because 
of the stubbornness and unbelief of the Jews, the gospel, God’s salvation, comes to 
the Gentiles. 

When in Matt. 5:43 f. the command to love one’s neighbour is contrasted with a 
call to hate one’s enemy, the reference can scarcely be to any OT passage (cf. Ps. 
31:6a; 139:21f.). It may well be more to the point to compare certain regulations of 
the Qumran community. Those who belong to this community undertake to “love all 
that he (God) has chosen, and hate all that he has rejected” (1QS 1:3); and further, 
to “‘love all the sons of light, each according to his lot in God’s community, and 
hate all the sons of darkness, each according to his guilt, in God’s vengeance”’ 
(1QS 1:9 f.). The Levites curse “‘all the men of the lot of Belial’ (1QS 2:4-9), a 
group to which all ultimately belong who are not members of the Qumran com- 
munity. Josephus also reports that the Essenes had to swear to hate the unrighteous 
and to support the just (War 2, 8, 7(139)). It is highly possible that in Matt. 5:43 f. 
Jesus was dissociating himself from the regulations of a contemporary sect, and 
that it was with such ideas in mind that he introduced the commandment to love 
one’s enemies. 

2. echthra, hate, enmity, existed between Herod Antipas and Pilate (Lk. 23:12), 
but as a result of their common action against Jesus this turned into friendship. 
In the catalogue of sins in Gal. 5:19 ff. echthra is explicitly named as one of the 
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“works of the flesh” (v. 20). The ‘“‘mind set on the flesh” is echthra against God 
(Rom. 8:7, RSV “hostile to God’’). Christ, however, has brought peace, in that he 
has removed the hostility between God and man and the hostility between Jews and 
Gentiles through his cross (Eph. 2:14, 16). H. Bietenhard 


Thegxe) LLIdEw (mised), hate. 


CL miseo (etymology uncertain) attested since Homer, means hate, abhor, reject. 

The vb. connotes not only antipathy to certain actions, but also a permanent 
and deep-seated human hostility towards other men or even the deity. It is further 
used of the gods’ abhorrence of the base aspects of man’s nature (Eur., Or. 708 f.), 
and divine hatred of unrighteous men who are the objects of divine punishment 
(especially Aesch.; cf. TDNT IV 683 f.). 


oT |. The Heb. equivalent of the LX X mised is nearly always sané’. This can mean: 

(a) Hate, as an emotional impulse. Joseph’s brothers hated him because he was 
the favourite (Gen. 37:2 ff.). Wisdom teaches that hatred stirs up strife, but love 
covers all offences, p*sa‘im (Prov. 10:12). All a poor man’s brothers hate him; 
indeed, even his friends are far from him (Prov. 19:7 LXX). Yahweh however 
forbids hatred against a member of Israel and commands that love be extended to 
him as to oneself (Lev. 19:17 f.). 

(b) The pass. miseomai, especially the part. misoumené, can also be used of a wife 
who is not loved (Gen. 29:31, 33; Deut. 21:15 ff.; 22:13 ff.; Isa. 60:15). The trans- 
formation of strong desire into utter loathing is portrayed in 2 Sam. 13. 

(c) The term haters is often a synonym for enemies (Deut. 7:15; 30:7; 2 Sam. 
22:18; Ps. 18:17); also where the reference is to enemies of God (Num. 10:35; Ps. 
68:1; 139:21). Similarly one’s enemies are those whom one hates oneself (Ezek. 
16:37; 23:28). It does not make sense to love those who hate one and to hate those 
who love one (2 Sam. 19:6f.). 

(d) Those who hate God are also those who are disobedient to him (Exod. 20:5; 
Deut. 5:9; 7:9-11). They hate anyone who reproves them in the name of Yahweh 
(1 Ki. 22:8; Amos 5:10; cf. Ps. 50:17; Prov. 5:12). They hate right knowledge 
(Prov. 1:22, 29), the righteous (godly) man (Ps. 34:21; 69:4; 9:13; 69:14; Prov. 
29:10) and the man of discretion (Prov. 14:17). 

(e) God hates wickedness (Jer. 44:3 f.; Zech. 8:17; Mal. 2:16, divorce) and the 
man who does it (Hos. 9:15; Jer. 12:8; Ps. 5:5, an aphorism; Prov. 6:16 ff.). Israel 
therefore is also to hate wickedness (Amos 5:15; cf. Ps. 119:104, the way of lying; 
26:5, the company of evildoers; Ps. 139:21 f., those who hate God). 

(f) To hate oneself is folly. He who despises correction hates himself (napso, 
lit. “his soul’, Prov. 15:32; cf. 29:24). 

2. Ancient Judaism recognized the destructive power of hatred. Baseless hatred 
destroyed the second temple, for hatred is more serious than immorality, idolatry 
and the shedding of blood put together ( Yoma 9a). At the same time there is a 
hatred which is commanded. “‘Hate the Epicureans [free-thinkers], those who seduce 
and mislead, and likewise those who betray” (Ab. R.N. 16; cf. Ps. 139:21 f.). “‘It 
is forbidden to harbour feelings of anger and revenge against the sons of the people 
[sc. and fully-fledged proselytes], but not against others’ (Siphra on Lev. 19:18; 
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cf. SB I 358 on Matt. 5:43 f.). The Qumran community spoke in similar vein. Its 
members were to “do what is good and righteous before Him [God] as He com- 
manded by the hand of Moses and all His servants the Prophets . . . [to] love all 
the sons of light, each according to his lot in God’s design, and hate the sons of 
darkness, each according to his guilt in God’s vengeance” (1QS 1:2 f., 9-11; cf. 
9:21-23). 


NT miseo occurs 39 times in the NT (20 times in the Johannine writings alone). 

1. According to the preaching of Jesus, God now accepts his enemies as sons 
(Matt. 5:43 ff.; Lk. 15:11 ff.). Hence it no longer makes sense for the righteous to 
hate “the sons of darkness” (1QS 1) and wayward spirits (see above OT 2). Rather, 
in the name of God Jesus demands: “You have heard that it was said, ‘You shall 
love your neighbour and hate your enemy.’ But I say to you, Love your enemies’”’ 
(Matt. 5:43 f.); ““Do good to those who hate you” (Lk. 6:27). It is of course right 
for the Christian church, as for ‘“‘the Son” (Heb. 1:9), to hate evil and evil deeds 
(Rev. 2:6; cf. also Jude 23 “‘hating even the garment spotted by the flesh’’, pro- 
bably to be understood, in view of Zech. 3:3 f., as a metaphor for anomia, lawless- 
ness, of the wearers, who have fallen into a heresy, probably with libertine teachings; 
cf. Rev. 3:4). Within the church, however, “‘He who says he is in the light and hates 
his brother is in darkness still’ (1 Jn. 2:9). “Anyone who hates his brother is a 
murderer” (3:15; cf. 4:20). In the last days there will be hatred even within the 
church (Matt. 24:10). But this is really the mark of non-Christian humanity (Tit. 
323) 

2. Jesus’ radical command to love one’s enemies brings the disciples into line 
with God’s action towards good and evil men (Matt. 5:45 ff.; Lk. 6:35). But 
Jesus could also say: “If anyone comes to me and does not hate his own father 
and mother and wife and children and brothers and sisters, yes, and even his 
own lite, he cannot be my disciple” (Lk. 14:26; cf. Jn. 12:25). Like God him- 
‘self (Deut. 13:6 ff.), Jesus thus requires that obedience to God must take pre- 
cedence over all human obligations. God’s own action and demands are represented 
in him, Jesus. The world, however, like everyone who does evil, hates the light (Jn. 
3:20). It hates the Revealer without cause (Jn. 15:25), because he bears witness that 
its works are evil (Jn. 7:7). This hatred is directed also against Jesus’ disciples 
(Matt. 10:22; Mk. 13:13; Lk. 21:17; Jn. 15:18 ff.; 17:14; 1 Jn. 3:13). They are 
counted blessed when men hate them (Lk. 6:22) for the Revealer’s sake (Matt. 
5:11). Those, on the other hand, who do not reckon themselves separated from the 
world (the brothers of Jesus) are not hated (Jn. 7:7). 

3. Paul uses mised in two difficult passages. (a) In Rom. 7:15 he says of man under 
the — law. “I do not understand my own actions; for I do not do what I want, 
but I do the very thing I hate.’ The reference is not to man’s inability to become 
righteous in terms of God’s law (as Phil. 3:6 shows), but his inability to discern 
what is the outcome of his endeavour to fulfil the law. For he does not attain to 
life, as he wants, but to death which he hates, since sin is able to make use even of 
the law for its own ends and cannot therefore be restrained by the law. 

(b) In Rom. 9:13 Paul cites from Mal. 1:2 f.: “Jacob I loved, but Esau I hated’’. 
This means that even before the two sons of Isaac could give any grounds for accep- 
tance or rejection, God chose the younger one, Jacob, as the heir of his promise, 
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and rejected Esau, the older brother, in order to show that his salvation rests on 
his promise (epangelia) alone, and not on natural descent or similar prerogatives 
(cf. Rom. 9:7 f., 11 f. Gen. 25 and 28; — Israel). 

4. mised is used in a sense completely in line with OT usage at Lk. 1:71 (of 
enemies) and Rey. 18:2 (of unclean — birds, loathed by God). H. Seebass 
—»> Brother, — Love 


(a). G. W. Anderson, “‘Enemies and Evildoers in the Book of Psalms”’, BJRL 48, 1965-66, 18 ff.; 
H. Birkeland, The Evildoers in the Book of Psalms, 1955; A. Carr, ‘““The meaning of ‘Hatred’ 
in the New Testament,” The Expositor VI, 12, 1905, 153-60; B. S. Childs, “The Enemy from the 
North and the Chaos Tradition,” JBL 78, 1959, 187-98; W. D. Davies, The Setting of the Sermon 
on the Mount, 1964, 211 ff., 245 f., 405 ff.; W. Foerster, echthros, TDNT II 811-16; O. Michel, 
mised, TDNT IV 683-94; J. Scharbert, ‘““Enemy”’, EBT I 220-24; M. Smith, “‘Mt. v 43. Hate thine 
enemy,” ATR 45, 1952, 71 ff.; F. L. R. Stachowiak, “Hatred,” EBT I 351-55; E. F. Sutcliffe, 
‘*Hatred at Qumran,” Revue de Qumran 2, 1959-60, 345-56; O. J. F. Seitz, “Love your Enemies,” 
NTS 16, 1969-70, 39-54; commentaries on the Psalms by A. Weiser, 1962; and A. A. Anderson, 
I-II, 1972. 

(b). W. Bleibtreu, Paradoxe Anspriiche Jesu, 1926, 15-35; P. Jedzink, Das Gebot der Nachstenbliebe 
im Evangelium, 1916; H.-J. Kraus, ‘““Die Feinde des Einzelnen,”’ in Psalmen, I, 1960, 40 ff.; J. 
Nikel, Das Alte Testament und die Nachstenliebe, 1913; A. F. Puukko, “Der Feind in den Psalmen,”’ 
Oudtestamentische Studien 8, 1950, 47-65; J. Ridderbos, De Psalmen, I, 1955, 382-408; SB I 353- 
68; H. Schmidt, Das Gebet des Angeklagten, 1928. 


Envy 


| plovew | hOovéw (phthoned), be envious; d9dvac (phthonos), envy. 


cL In secular Gk., phthoneo can mean to bear ill-will of a general kind, but more 

often it is used specifically to express the envy which makes one man grudge 
another something which he himself desires, but does not possess. The noun 
phthonos is used in a similar way. Frequently it appears with zé/os, jealousy, but 
several classical writers are careful to distinguish between these two apparent syno- 
nyms. Aristotle, for example, defines zé/os as the desire to have what another man 
possesses, without necessarily bearing a grudge against him because he has it; while 
phthonos is concerned more to deprive the other man of the desired thing than to 
gain it. ““The envious are those who are annoyed only at their friends’ successes”’ 
(Xenophon). 


oT Neither phthoneo nor phthonos appears in the canonical literature of the LXX, 

though the idea is apparent in such verses as Prov. 14:30, and the noun is 
found in the apocryphal writings of I Maccabees and Wisdom (where the coming 
of death into the world is attributed to the devil’s phthonos, Wis. 2:24). 


NT In the NT phthoneo is found only once (in Gal. 5:26, where “envying-one 

another’ is set in sharp contrast to “living by the Spirit’’). phthonos occurs 
nine times in all: (a) In the Epistles it features in several lists of bad qualities which 
characterize the unredeemed life. It is one of the “‘works of the flesh” which are 
opposed to the “‘fruit of the Spirit” in Gal. 5:19-24. It marks out those whom God 
has given up to a “‘base mind” (adokimon noun, Rom. 1:29). It is a feature of life 
before conversion (Tit. 3:3), to be “‘put away” by those who “grow up to salvation’”’ 
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(1 Pet. 2:2). And it is symptomatic of pseudo-Christian teaching which trades on 
controversy and wordy dispute (1 Tim. 6:4). 

(b) The phrase dia phthonon, ‘‘because of envy’’, describes the evil motives of 
those who delivered Jesus to Pontius Pilate (Mk. 15:10 par.). The same expression 
reappears in Phil. 1:15 (bracketed with eris, “‘strife’’? and contrasted to eudokia, 
“good will’) to expose the motivation of those who preached the gospel from a 
desire to undermine Paul’s evangelistic reputation, rather than share his gift. 

(c) Jas. 4:5 may provide the only example of phthonos used in a good sense, but 
the translation of this verse in notoriously difficult. Following RSV, God ‘“‘yearns 
jealously (pros phthonon) over the spirit which he has made to dwell in us’. The 
description of God as the jealous lover who cannot brook a rival is prominent in 
the OT, but the Gk. word used to translate the Heb. gin’Gh in this context is zélos, 
not phthonos (cf. Zech. 1:14). Thus NEB (e.g.) prefers to take the (human) spirit 
as the subject of the sentence in Jas. 4:5, giving phthonos its more usual bad sense 
of envy. D. H. Field 


R. C. Trench, Synonyms of the New Testament, 1880, 86 ff.; W. Barclay, Flesh and Spirit, 1962 
44 ff.; S. S. Laws, ‘“‘Does Scripture speak in vain? A reconsideration of James iv. 5,” NTS 20, 
1973-4, 210 ff. 


Escape, Flee 
[deoyo Ci pevy@ (pheugd), escape, flee, avoid; azodevyw (apo- 
pheugo), flee from, avoid; puyy (phygé), flight. 

CL The pheugo word group derives from Indo-European bheug- (cf. Lat. fugere). 
From the time of Homer, its most common meaning is “‘flee’’, “take flight’, 
whether absolutely, or from someone or something (Homer, Plato, Herodotus, 
etc.). The present and imperfect tenses often express only the purpose or endeavour 
to get away. Hence the compounds apopheugo, katapheugo, ekpheugo, or propheugo 
may be added to the participle pheugon in a sentence to denote the escape itself. 
The accusative (and occasionally the genitive) with pheugo specifies that which is 
being “‘shunned”’, “‘escaped from’’, or “‘avoided”’ — whether death and war (Homer), 
evil (Demosthenes), or the consequences of murder (Euripides). Metaphorically 
reins may “‘escape from” the hands of the charioteer. Because a person may flee 
his country, the articular participle refers to “‘the exile(s)”” (Homer, Xenophon, 
Thucydides); and since such people may well have been banished, by a natural 
extension the active verb itself takes on the quasi-passive force of “be banished’, 
“be expelled’? (Herodotus, Xenophon, Dinarchus). Similarly phygé comes to 
mean “‘exile’’, “banishment’’. In Attic Greek, both pheugd and apopheugo occur 
as law-terms. The pheugon is the defendant, as opposed to the diokon, the prosecu- 
tor; and pheugein graphén (or dikén) means “‘to be put on trial”, while an added 
genitive (e.g. phonou, murder) specifies the charge. To escape the prosecutors 
(apopheugein tous didkontas) therefore means “‘to be acquitted’’. 


oT In the LXX the pheugo word group represents eight different Heb. roots, the 

most important of which are nis (flee, escape, depart, take flight, fly to the 
attack) and barah (go through, flee, hasten quickly). Unlike the secular literature, 
the LXX does not yield examples of a legal idiom, but offers more instances of 
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flight in a moral context: e.g. flight from an unbearable friend (Sir. 22:22), or 
from sin (Sir. 21:2); flight to the Lord or to the altar (3 Ki. 2:29), or flight 
based on fearful ungodliness (Prov. 28:1). The Jewish background is also revealed 
by a pedantic translation of Heb. idiom, e.g. the large number of times the Israelites 
‘flee to their tents’’. Cf. also the stilted idiom of 2 Ki. 18:3; Job 27:22. On the 
whole pheug6é is avoided when the Heb. original means something less than rapid 
flight: e.g. in Cant. 2:17; 4:6 the Heb. verb niis is used for the “‘departing’’ shadows 
of night; but pheugo is not used. Contrast Cant. 8:14. The noun phygé always means 
“flight” or “‘escape’’, although in Ps. 141:4 the thought is close to “‘refuge”’. In 
Philo and Josephus the word-group is more restricted to the concepts of physical 
“flight” and ‘“‘escape”’ than in the LXX. 


NT (a) In the most literal sense, Joseph was ordered to flee to Egypt with Mary and 

the infant Jesus (Matt. 2:13); and the disciples when persecuted in one city 
were to flee to the next and continue their ministry (Matt. 10:23). Similarly there 
is no shame in the flight of the sheep from false shepherds (Jn. 10:5), nor in the 
escape from the sword accomplished by men of faith (Heb. 11:34). Indeed, the 
believers in Jesus’ day were commanded to flee to the mountains when Jerusalem 
appeared in danger (Matt. 24:16 = Lk. 21:21; cf. Matt. 24:20, the only occurrence 
of phygé in the NT). On the other hand, fear is attached to the flight of the swine- 
herds (Mk. 5:14 par.) and to the escape of Moses (Acts 7:29); cowardice to the 
hirelings (Jn. 10:12); irresponsibility and unbelief to the sailors manning the boat 
which conveyed Paul towards Rome (Acts 27:30); and shame to the total aban- 
donment of Christ by the disciples in the Garden (Mk. 14:50, 52 par.). Jesus 
himself is never said to flee, unless we accept the weaker v./. of Jn. 6:15. The devil, 
however, will flee from men if he is resisted (Jas. 4:7). 

(b) Both John the Baptist and Jesus warn men to flee from the wrath to come, 
from the judgment of hell, in contexts urging tangible evidence of genuine repen- 
tance (Matt. 3:7 = Lk. 3:7; Matt. 23:33). Repentance thus becomes evidence of 
such flight. 

(c) Related to this is the epistolary exhortation to flee from moral evil. The 
Corinthians are told to avoid fornication (I Cor. 6:18) and idolatry (10:14); 
Timothy to flee youthful lusts (2 Tim. 2:22) and assorted vices (I Tim. 6:11), and 
pursue such virtues as righteousness, godliness, faith, love, etc. 2 Pet. 1:4; 2:18, 20 
use apopheugo in the sense of “‘escape’’, rather than “‘flee’’, the escape being from 
the corruption of the world. If one successfully escapes such defilements and then 
returnsto them, the end depravity is incomparably worse than the first entanglement. 

(d) pheugo is used metaphorically in the majestic apocalyptic panoramas of 
Revelation. The woman flees to the desert (12:6). When men seek death, it flees 
from them (9:6). The islands flee and the mountains disappear in God’s fierce 
wrath (16:20); indeed, before the face of his majesty, heaven and earth flee away 
(20:11). D. A. Carson 


Eunuch 


7 ebvodyosc (eunouchos), eunuch; ebvovyil@ (eunouchizo), 
le Sa castrate 
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cL The Greeks themselves explained eunouchos as a compound of euné, bed, and 

echo, hold. Hence it meant a holder or guardian of the bed. There is, however, 
the view that it is really a Sem. loan word. Primarily it meant a guardian of the 
harem. This office was normally carried out by those who had been castrated, and 
so the word came to mean eunuch, as we understand the term. Sometimes when the 
term is used of a high official of state (cf. Acts 8:27), it is no longer clear whether 
we are to take it literally, or whether “eunuch” has become a mere title. The term 
is used fig. of castrated animals and of plants that do not bear seed. The vb. 
eunouchizo, found only twice in classical literature, is used only for the act of 
castration. 


oT Almost half the OT occurrences are in Est. Where no stress seems intended, we 

must take saris as a court official without our being able to affirm whether or 
not he was castrated (cf. Gen. 39:1, Potiphar; Gen. 40:2, Pharaoh’s chief butler 
and baker; 1 Sam. 8:15 and in Kings generally). Etymologically saris has nothing 
to do with castration. If it acquired the meaning of a eunuch, it was because many 
court officials fell into this class. It is purely a title. The eunuch was excluded from 
the community of Israel (Deut. 23:1). This separated Israel from the fertility cults 
of its neighbours which found their climax not merely in the hieros gamos and 
sacred prostitution, but also in self-castration to the glory of the deity. This latter 
is attested in the cults of Cybele, the Magna Mater, in Asia Minor, of Attis, and of 
the Ephesian Artemis. In the last days the eunuch who had been excluded will find 
a place in God’s salvation (Isa. 56:3 ff.). 

Rab. Judaism, like the OT, rejected castration. It differentiates, however, be- 
tween those who are sterile because of physical malformation and those who have 
been made eunuchs by men. The reason is basically the command to marry which 
was deduced from Gen. 1:28. Probably as a result of Hel. influence a certain lax- 
ness had come in the NT period. Josephus tells us that Herod had eunuchs at his 
court (War, 1, 488). 


NT In the NT the treasurer of Queen Candace is called a eunuch (Acts 8:27), but 

perhaps it should not be taken literally. It could mean no more than a high 
court official. If he really was a eunuch his conversion could be seen as a fulfilment 
of Isa. 56:3 ff. Since the resurrection of Jesus the age of salvation and of the 
Messiah was dawning, and so such persons could be received into the community 
of salvation. The treasurer would have been a semi-proselyte; as a eunuch he could 
not be a full proselyte. So the previous barriers were doubly breached. The gospel 
was offered to the half-proselyte and to one who was until then excluded from the 
community of salvation (— Conversion, art. prosélytos). 

The vb. eunouchizo is found twice linked with eunouchos in Matt. 19:12, where 
three types of eunuchs are described: (a) those who are such from birth, due to 
corporal malformation, (b) those who have been made such by men, (c) those who 
made themselves eunuchs “for the sake of the kingdom of heaven’’. 

Jesus is clearly speaking not merely of celibacy, but also of unfitness for marriage. 
He is dealing only with the physical, without considering other causes that might 
prevent marriage. Under the first two headings Jesus adopts the division accepted 
by the rabbis. Only the third category, those who are eunuchs for the kingdom of 
heaven’s sake, presents something new, showing that the real stress falls here. 
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Physical inability by nature or castration is intended in the first two, but this is 
improbable in the third. There were those who took it lit. in the early centuries of 
the church, and there were rare cases of self-castration, e.g. Origen (cf. Eusebius, 
HE, 6, 8; cf. Justin, Apol. I, 29; Canons of Nicea, 1). Later, however, Origen 
clearly rejected a lit. understanding of the passage (Commentary on Matthew, 15, 3). 

It could be that Jesus is here reacting against a slander spoken against him and 
his disciples. Because he was unmarried he was perhaps accused of being a eunuch 
(cf. the charge in Matt. 11:19, ‘a glutton and a drunkard”). Jesus answers by 
referring to the kingdom of God. One’s joy in it can be so great, that one is prepared 
for the sake of the kingdom to renounce everything else, under some circumstances 
even marriage. 

We can also approach it from a comparison with Matt. 5:29 f., plucking out an 
eye and cutting off a hand. Measured by the standards of the kingdom of heaven 
even things necessary to life are unimportant, and must be surrendered where there 
is a conflict. H. Baltensweiler 
—» Discipline, — Marriage 
(a). D. Hill, The Gospel of Matthew, 1972, 278-82; A. Isaksson, Marriage and Ministry in the New 


Temple, 1965; J. Schneider, eunouchos, TDNT II 765-68. 
(b). J. Blinzler, Eisin eunouchoi, ZNW 48, 1957, 254 ff.; SB I 805 ff. 


Evil, Bad, Wickedness 


The two main NT terms for expressing the shortcomings or inferiority of a thing 
(i.e. bad) and the ethically negative and religiously destructive character of a person 
or thought (i.e. evil) are kakos and ponéros. In the NT kakos occurs 50 times and the 
linguistically later ponéros 78 times, though the LXX uses it only 50 times compared 
to the 300 cases of kakos. Unlike the terms dealt with under — Good, it is im- 
possible to show any difference between these two terms. Both are used even for the 
personification of evil in the devil or men. 


eae Kakoc (kakos), bad, evil; @kaxoc (akakos), guileless, 
| ands innocent; Kaxia (kakia), badness; kaxdq@ (kakoo), 
harm, embitter; Kaxomoléw@ (kakopoied), do wrong, harm; Kaxonoldc (kakopoios), 


evil-doer; xaxodpyoc (kakourgos), evil-doer, delinquent; éyxaxé@ (enkakeo), 
become tired, lose heart; dadAoc (phaulos), bad, evil. 


cL kakos is found from Homer on in a large variety of associations. It means bad 

in the sense of lacking something, always in contrast to agathos, — good. 
Secular Gk. has 4 main uses: (a) negligible, unsuitable, bad; (b) morally bad, evil; 
(c) weak, miserable; (d) bad, harmful, unfavourable. to kakon and the plur. ta kaka 
mean evil, suffering, misfortune, ruin. 

In the Gk. world the question of the meaning and origin of evil was answered 
in many different ways in the course of the centuries. There were, however, two 
basic concepts around which thinking constantly circled. (a) Evil was seen as a meta- 
physical principle, e.g. among the Pythagoreans and in Plato’s later writings. 
(b) Man’s ignorance is the source of all evil, e.g. in Democritus, Socrates, Plato. An 
unenlightened and ignorant man does evil involuntarily, and this is the basis of all 
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ruin and corruption (Plato). Enlightenment leads to knowledge and frees him from 
evil, causing him to do good and so creating the moral man. 

Plato reached a synthesis of these two basic concepts by developing a metaphysi- 
cal dualism of spirit and matter, with its ethical expression in a dualism of soul and 
body. The cause leading to evil lies in the material and physical. In his old age 
Plato went a step further and assumed the existence of an evil world-soul. 

In Hel. thought evil was understood as imperfection. Plotinus held this to be in 
the very nature of matter, which in the last analysis stands in contrast to the highest 
good and the light from which all has been derived. Here too evil is lack of light, 
i.e. of knowledge. 

Whichever cause is regarded as the basis of evil, even when it is seen as 
hamartia (— Sin), it must not be regarded as personal guilt, for it is not the result 
of a free and responsible personal decision but of a lack. It may be the lack of 
knowing the divine providence (Socrates), or of the working of a cosmic power. 


oT 1. In the LXX kakos is used predominantly for Heb. ra‘ and ra‘adh (227 times), 
which are also rendered by — ponéros 226 times. There is a similar balance in 
the use of the verbs ponéreuomai (22 times) and kakoo (21 times). 

(a) kakos is primarily the evil which objectively hurts one’s existence. (i) It is 
predominantly looked on as God’s punishment (Deut. 31:17) which normally 
corresponds exactly to the preceding sin. The evil which men set in motion is 
brought back on their heads by Yahweh. Hence Amos 3:6b can say, ‘‘Does evil 
befall a city, unless Yahweh has done it?” (cf. Homer, Od., 4, 236 f.). (ii) On the 
other hand, God grants protection in the midst of all evil (Ps. 23(LXX 22):4). When 
the pious find themselves threatened by evils, they can turn to God, for the purpose of 
his punishments is not evil. God’s “plans [are] for welfare and not for evil’ (Jer. 29:11). 
(111) Behind the evil lies God’s gracious purpose of visitation. His final purpose is 
“‘to give you a future and a hope”’ (Jer. 29:11c). (iv) The OT reaches the climax of its 
search for the origin and purpose of evil when faced with God’s all-sovereign 
goodness. For here all questioning is silenced. In Job the three friends seek to link 
Job’s suffering with his sins. Job never denies his sinfulness, but the work as a 
whole makes no direct connection between his sinfulness and his sufferings. 
Suffering is not necessarily the result of sin. It may be training in faith and hence 
testing (Job 5:17 f.). Ps. 73(LXX 72) in particular shows us the pious man who 
wins his way to the “Nevertheless” of faith (v. 23), without having discovered and 
understood the reason for his suffering. Where evil attacks on every side, man can 
only seek for still closer links with God through prayer. 

(b) Evil is also an aspect of moral behaviour (cf. Mic. 2:1; Jer. 7:24; Pss. 28:3; 
34:12 ff. (MT 13 ff.)). It is to be noted that the OT very seldom speaks theoretically 
of evil. It describes it concretely and concentrates on the case in hand. Hence 
evil is not abstract. 

(c) The OT has no comprehensive theory of evil. Does it derive from the fact 
of being a creature? The serpent in Gen. 3 was after all a creature of God (cf. 2:9). 
In Gen. 3:5, 22 — ponéros is used in connection with the tree of the knowledge 
of good and evil. Is evil sent by God himself (1 Sam. 16:14)? The concept of an 
evil power opposed to God is found only late in Israel (cf. 1 Chr. 21:1 with 2 Sam. 
24:1). (+ Dragon, Serpent.) 
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2. In Zoroastrianism the question of the origin of evil found an answer in a 
consistent dualism. Two opposed principles have been in conflict from the first, the 
good power, Ahura Mazda, and the evil power, Ahriman. Men belong to the one 
or the other power according to their moral behaviour, and will inherit after death 
either eternal bliss or eternal darkness. Ultimately evil will be conquered and 
destroyed in a final battle. Zoroastrianism is of special interest because of a 
number of parallels with Christian eschatology, but it is mythology in the former, 
history in the latter. 

3. Zoroastrian dualism found its way into Qumran, and there are strong reminis- 
cences of it in the Dead Sea Scrolls. According to the teaching of Qumran, God 
created at the beginning two spirits, the good spirit, the spirit of light, and the evil 
spirit, the spirit of darkness (Belial). According to God’s eternal decree, all men 
belong to one or other of these spirits, and this is revealed by their good or evil 
deeds (1QS 3:13 ff.). The dualism in the Qumran texts (light-darkness, truth- 
wickedness) is the closest parallel in the history of religions to the dualism we find 
in Jesus’ teaching, e.g. God’s kingdom — Satan’s kingdom (Mk. 3:22-30), espe- 
cially the dualism in the Johannine writings (light-darkness, truth-lie), and also the 
dualism in some of Paul’s writings (cf. Rom. 13:11-14; 2 Cor. 6:14-18). 

4. Philo clearly attributes the origin of good to God and evil to man. But man 
has the possibility of choosing the good, just as he chooses between good and bad 
clothes. For Philo, evil is a reality opposed to God, but not a person opposed to 
him. Gk.-Hel. philosophy does not personify evil as the devil, but regards it as 
inadequate good. By so doing it makes evil harmless and offers no real help for 
conquering it. 


NT 1. kakos is used in the NT with the meaning evil, bad, destructive, damaging, 

unjust. It is found 50 times, 26 of these being in Paul (Rom. 15 times, but only 
7 times in the Synoptics). Its derivative akakos means without suspicion, simple- 
minded (Rom. 16:18), guiltless, untouched by evil (used of Christ in Heb. 7:26). 

The noun kakia is often used synonymously with the neut. adj. kakon as evil, 
badness, wickedness, and denotes the source of the behaviour of a kakos, an evil 
person, or kakopoios, evil-doer (cf. Acts 8:22; Rom. 1:29; 1 Cor. 5:8). In Matt. 
6:34 it means trouble, hardship, or misfortune. 

The vb. kakoo means do evil, cause damage, handle badly or harm (1 Pet. 3:13, 
and often in Acts), stir up, embitter (Acts 14:2, RSV poison); and kakopoied 
behave badly, do wrong (1 Pet. 3:17; 3 Jn. 11), harm (cf. Mk. 3:4 par.). A change 
in meaning is observable with enkaked. It no longer means behave badly, but 
become tired or careless (in prayer, Lk. 18:1, RSV “lose heart’’; 2 Thess. 3:13, be 
weary in doing good), lose heart (2 Cor. 4:1; Eph. 3:13). Weariness here is not 
physical but spiritual. 

kakos and its derivations are of less importance in the NT than in the OT. The 
NT prefers — ponéros and hamartia (— Sin) to express evil and personal guilt. 

2. (a) Though numerous dualistic notes may be heard in the NT (see above OT 
3), one can never find a dualism in which evil has the same power as good. Equally 
the thought is rejected that the root of evil could lie in God; “‘for God is untouched 
[lit. cannot be tempted] by evil’’ (Jas. 1:13, NEB). Evil comes rather from a man’s 
heart in the form of evil thoughts which find expression in acts (Mk. 7:21 f. par.; 
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cf. Matt. 15:19 — ponéros), e.g. love of money (1 Tim. 6:10), misuse of the tongue 
(Jas. 3:6-10; 1 Pet. 3:10). 

(b) The question of justifying God’s ways does not arise, or is answered in an- 
other way. Evil (e.g. Lk. 13:1—5) is either God’s righteous punishment and only 
repentance can save from further experience of it, or it can be borne and conquered 
by the experience of the love of God in Christ (Rom. 5:5; 8:35, 37 ff.). 


(c) kakos is used attributively and as a noun of persons (Matt. 21:41; 24:48; 
Phil. 3:2; Tit. 1:12; Rev. 2:2) and attributively of things (Mk. 7:21; Rom. 13:3; 
1 Cor. 15:33; Col. 3:5; Rev. 16:2). Otherwise it is always a neut. noun meaning 
evil or the evil in the sense of a misfortune, wrong, suffering (cf. Lk. 16:25; Acts 
16:28; 28:5), or an evil act, a sin (cf. Matt. 27:23 par.; Acts 23:9; 3 Jn. 11), 
especially in Paul (cf. Rom. 7:19, 21; 12:21; 13:4; 16:19). 

(d) For Paul, the problem of evil (kakos appears 26 times in his letters) lies in 
the fact that a man often does evil against his will (Rom. 7:15, 17 ff.), that it rules 
in him like a strange law (Rom. 7:21, 23), and yet it is an expression of his existence 
and nature. His evil nature which shows itself in his evil acts, separates him from 
God and brings him under judgment. Since a man constantly does the evil instead 
of the good he wants to do, and therefore achieves death and -not life, every hope 
of conquering evil by his own strength is blasted. The solution of this problem is 
not to be found, therefore, in a human struggle, but in Christ’s victory over evil 
in his cross and resurrection. This solution is seen in Paul’s shout of salvation, 
“Thanks be to God through Jesus Christ our Lord!” (Rom. 7:25). 

(e) We must understand the many apostolic exhortations to conquer, lay aside, 
and shun the evil against this background of evil’s being stripped of its power (Rom. 
12:17, 21; 16:19; 1 Cor. 10:6; 1 Pet. 3:11; Col. 3:5). Though every governing 
authority (Rom. 13:1, 3 f.; exousia — Power) should hold down evil as God’s 
representative, the problem of evil is solved only by justification and sanctification. 
The one who has been justified is in the sphere of influence of the One who has 
conquered evil and gives the Spirit. Hence he does not face the powers of evil 
without strength (Rom. 13:10; 1 Cor. 13:5; 2 Cor. 13:7). 

3. phaulos (6 times in the NT) is used as a synonym of kakos and means evil, 
bad. In Tit. 2:8 it is used in a judgment on people. Otherwise it is used for actions 
(Jn. 3:20; 5:29; Rom. 9:11; 2 Cor. 5:10; Jas. 3:16 (RSV “‘vile’’)). Its opposite is 
agathos (— Good). 

4. In two passages in the NT we find kakourgos, evil doer. In Lk. 23:32, 33, 39 it is 
used for the criminals crucified with Jesus. In 2 Tim. 2:9 Paul uses it with reference 


to his imprisonment ‘“‘like a criminal.” E. Achilles 
| nommpss Tovy poc (ponéros), in a poor condition, sick, bad, evil, 
MPOS wicked; zovy pia (ponéria), evil, badness, wickedness. 


CL ponéros, sub. ponéria, is derived from ponos, work, toil, and poned, to be involved 

in work, labour (— Burden). They are often used as synonyms of — kakos and 
kakia and their derivatives. The original vb. was penomai, take pains, be poor, with 
its derivatives penia (not in the NT), poverty, and penichros (in the NT only Lk. 
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21:2), poor, in want (— Poor). ponéros is not found in Homer, but it is used by 
Hesiod and Thuc. as well as by inscriptions and papyri, all with pass. force in the 
sense of laden with toil, full of suffering, unfortunate, to be pitied, unfit, miserable. 
The act. force is also found in the sense of bad, causing disaster, dangerous, espe- 
cially in the political and social arena where it describes an enemy of the state. 
This leads to the moral concept of ethically reprehensible, bad. 


oT 1. In the LXX ponéros represents Heb. ra‘ (— kakos, oT 1), evil, bad, of little 

value, unusable; of animals, food, land and persons (e.g. 1 Sam. 25:3). When 
used of animals it can mean dangerous, harmful (Gen. 37:20). It can also mean 
damaging to a person’s reputation (e.g. Deut. 22:14) or, very often, evil in relation 
to the human spirit (e.g. 1 Sam. 16:14 ff.). In Neh. 2:2 it means sad looking. 
Ethically ponéros means evil, bad, worthless, depraved, corrupt, whether used of 
persons (cf. Gen. 13:13; Isa. 9:17(16); Sir. 25:25) or of things (cf. Isa. 3:9). Like 
—» kakos, ponéros has not merely a moral but also a religious connotation. It implies 
separation from God, opposition to God and his will (Amos 5:14 f.). In contrast 
to the NT, it is never used to denote the devil. The expression “‘good and evil” 
(Gen. 3:5, 22), in which ponéros is used, means in the widest sense “‘everything.”’ 
‘““‘What the serpent’s insinuation means is the possibility of an extension of human 
existence beyond the limits set for it by God at creation ... power over mysteries 
that lie beyond man” (G. von Rad, Genesis, 1961, 87). Such knowledge renders 
man autonomous, for it and not God is exalted to the guiding principle of his life. 
({Ir.] In a passage like Deut. 1:39 it means the knowledge brought by maturity 
rather than omniscience.) 

The noun ponéria shares many of the meanings of the adj. In addition, it means 
the harm or calamity which God brings on man (Jer. 2:3) or man brings on his 
fellow man (Gen. 26:29). 

2. For various uses in late Jud. see kakos, or 2 ff. 

3. In the pseudepigrapha ponéros and ponéria are used almost exclusively in 
ethical and religious contexts and are virtually synonymous with — Sin. The same 
is true of Philo and Josephus, though they frequently use kakos and kakia. 


NT ponéros is used 78 times in the NT, 26 times in Matt., 13 in Lk., 13 in Paul, 
8 in Acts, 8 in Jn. ponéria occurs 7 times. 

1. It is used physically of the eyes in Matt. 6:23 and Lk. 11:34 as bad, sick. It 
cannot be established with certainty whether it was intended here in an ethical 
sense (so Jiilicher), but the final exegesis will be little affected by our answer, for 
even if the ref. is to sickness of the eye rather than to evilness the parable means 
us to understand it in a metaphorical sense (so, e.g., Schlatter). In Matt. 18:32 it 
refers to worthless servants. It is used of trees and their fruit in Matt. 7:17 f. as 
spoilt, useless. ({Tr.] Note that the word applied to the tree is sapros.) 

2. It is used ethically in the sense of being opposed to God. (a) Jesus used it as an 
adj. of men in general, whom he called evil (cf. Matt. 7:11 par.). God alone is 
good, in contrast to them (Mk. 10:18). The Pharisees were evil in the sense of being 
hardened (Matt. 12:34), just as the Jews were the evil generation (Matt. 12:39; 
16:4; Lk. 11:29), who showed their character in their opposition to Jesus. So too 
anyone is evil who decides against Jesus (cf. 2 Thess. 3:2; 2 Tim. 3:13). Out of the 
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evil treasure of his heart he brings forth evil (Matt. 12:35 par.). It is used in a 
social sense in Acts 17:5 (NEB, “‘low fellows’’). 

Thoughts also can be evil (Matt. 15:19). In Jas. 2:4 the dialogismén ponéron 
mean the evil reflections by which judges may be led astray (NEB, “you. . .judge 
by false standards”). In Col. 1:21 and 2 Tim. 4:18 it is used with ergon to denote 
human actions (the RSV ‘from every evil’’ is inadequate in the latter; cf. NEB 
‘from every attempt to do me evil’’). ponéros can also be used in connection with 
boasting, words, insults, conscience, the name of Christian (Lk. 6:22, the verdict 
of unbelievers), the present age (Gal. 1:4), and the present day (Eph. 6:13). Jn.’s 
contrast of ponéros with God’s light, work and word is particularly striking (Jn. 
3:19; 17:15; 1 Jn. 2:13; 3:12; 5:18 f.; 2 Jn. 11; 3 Jn. 10). 

(b) When used as a noun, ponéros has a double meaning. (i) A bad man. This is 
so even in Matt. 22:10, where many have wanted to give it a social sense, e.g. 
someone in rags. In fact, it is the man who has rejected the gospel. In Matt. 
5:39a we should, as in RSV and NEB, understand it of the evil person, for this is 
the inference to be drawn from the 2nd half of the verse. Matt. 13:49 f. declares 
that in the final judgment the ponéroi will be separated out by God and condemned 
(cf. Matt. 22:13 f.). The church should exclude the evil man (1 Cor. 5:13). But the 
goodness of God is available even for the evil as long as they live on earth. Hence 
Christians should show them love (Lk. 6:35). 

(ii) ho ponéros, standing absolutely, is the evil one (—> Satan). This is clear in Matt. 
13:19, for the par. Mk. 4:15 has Satan, and Lk. 8:12 the devil. The same is true of 
Eph. 6:12, ta pneumatika tés ponérias, where Phillips has “‘spiritual agents from 
the very headquarters of evil’’); Jn. 17:15; Eph. 6:16; 2 Thess. 3:3 (RSV mg, NEB). 
It is used noticeably often in 1 Jn. (cf. 2:13, 14; 3:12; 5:18, 19). It is debatable 
whether we should understand tou ponérou in Matt. 13:38 as masculine (i.e. the 
evil one) or neuter (i.e. evil). G. Harder (TDNT VI 560 f.) decides for the latter. 
But this is not completely certain, for the source of the evil is said in v. 39 to be the 
devil, and this prevents us giving any weakened meaning to evil (v. 38). The history 
of theology shows that efforts to avoid the personifying of evil in the devil have led 
to a depersonalizing of God and Christ. 

Translators and expositors are divided over the meaning of Matt. 6:13b. RSV 
follows the traditional rendering: “But deliver us from evil.” But RSV mg and 
NEB suggest that the prayer is for deliverance from — Satan by rendering it ‘‘the 
evil one.” G. Harder rejects the personal interpretation on the grounds of impersonal 
rab. parallels, the impersonal use elsewhere in Jesus’ teaching, and the fact that 
rescuing in the NT is never applied to the devil (DNT VI 561). He sees it as a 
prayer for eschatological deliverance (cf. Col. 1:13; Lk. 1:74; Rom. 7:24; 1 Thess. 
1:10). W. Liithi regards the prayer as a petition for the passing away of the evil 
world (The Lord’s Prayer, 1961, 68). E. Lohmeyer sees the words “from evil’’ as 
summing up all the last dangers, external and internal, as expressions of the naked 
power of Satan (The Lord’s Prayer, 1965, 227). It is clear that tou ponérou must be 
read in the light of the first half of the verse. J. Jeremias maintains that “‘tempta- 
tion’ does not refer to small, everyday temptations but to the great temptation of 
the last days, which is at the door and will involve the whole world (New Testament 
Theology, I, 1971, 202; The Prayers of Jesus, 1967, 104 ff.). He thinks of the revela- 
tion of the mystery of evil and the Antichrist, of the abomination of desolation, 
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Satan in the place of God, the final persecution and the testing of God through false 
prophets and false saviours. If 6:13a is so clearly a petition for help against the devil, 
then we must understand ponérou in v. 13b. as masc. It is a prayer to be snatched 
out of this power (cf. K. G. Kuhn; see bibliography). J. A. Bengel, Gnomon, ad 
loc., considers the 6th and 7th petitions to be closely linked, a positive and negative 
formulation of the same matter, which are therefore considered one petition by 
some. He quotes Hiller on Matt. 6:13, “The evil one has not changed his purpose 
since Adam’s temptation. He remains the evil one, and he is the enemy of God and 
of Christ, and of all who believe on God and Christ.”’ 

(iii) ponéros is also used as a neut. noun (to ponéron), Lk. 6:45b; Rom. 12:9; 
1 Thess. 5:22; Matt. 5:11; Acts 5:4 (v.1.); 28:21). It should be remembered, how- 
ever, that several passages in the NT trace evil to the devil. When in Matt. 9:4 Jesus 
accuses the scribes, and in Matt. 12:35 the Pharisees, of evil thoughts, ponéros is 
also to be linked with the devil. Elsewhere (Jn. 8:44) Jesus called them children of 
the devil. There is no neutral zone between God and the devil, where evil as some- 
thing purely neutral could find its home. E. Achilles 
—> Demon, — Fall, — Satan, — Sin 


In the following list * denotes works dealing with the more philosophical implications of evil. 
(a). M. B. Ahern, The Problem of Evil, 1971*; K. Barth, CD, III 3, 289-368; G. C. Berkouwer, 
The Triumph of Grace in the Theology of Karl Barth, 1956; G. Bornkamm, ‘‘Sin, Law and Death 
(Romans 7),”’ Early Christian Experience, 1969, 87-104; R. Bultmann, “Christ the End of the 
Law,” Essays, 1955, 36-66; A. Farrer, Love Almighty and Ills Unlimited, 1961* ; W. Grundmann, 
kakos, TDNT Ill 469-87; A. T. Hanson, ““The Conquest of the Powers,” Studies in Paul’s Technique 
and Theology, 1974, 1-12; G. Harder, ponéros, TDNT VI 546-66; J. Hick, ‘““The Problem of Evil’’,* 
in P. Edwards, ed., The Encyclopedia of Philosophy, Ill, 1961, 136-41; and Evil and the God of 
Love, 1966*; J. Jeremias, The Prayers of Jesus, 1967; and New Testament Theology, I, 1971; 
C. E. M. Joad, God and Evil, 1943*; C. S. Lewis, The Problem of Pain, 1940*; E. Lohmeyer, The 
Lord’s Prayer, 1965; W. Liithi, The Lord’s Prayer, 1961; H. Meynell, God and the World, 1971, 
64-83*; G. von Rad, Genesis, 19632; W. Temple, Mens Creatrix, 1917*; F. R. Tennant, Philo- 
sophical Theology, Il, 1929*; Y. Yadin, The Scroll of the War of the Sons of Light against the Sons 
of Darkness, 1962. 

(b). G. Baumbach, Das Verstdndnis des Bosen in den synoptischen Evangelien, 1963; J. Becker, 
Das Heil Gottes, 1964; W. Krotke, Stinde und Nichtiges bei Karl Barth, 1971; K. G. Kuhn, Acht- 
zehngebet und Vaterunser und der Reim, 1950; W. Luthi, Gott und das Bose, 1961; G. Mensching, 
Gut und Bose im Glauben der Volker, 1950; S. Wibbing, Die Tugend- und Lasterkataloge im Neuen 
Testament und deren Traditionsgeschichte unter besonderen Berticksichtigung der Qumrantexte, 
1959. 


Exhort, Warn, Console, Rebuke 
Teaching has primarily to do with imparting intellectual insight and knowledge, 
and education (as it concerns the whole man) is often thought to be limited to a 
person’s formative years. But to exhort means to exert influence upon the will and 
decisions of another with the object of guiding him into a generally accepted code 
of behaviour or of encouraging him to observe certain instructions. Exhortation 
always presupposes some previous knowledge. It consists of reminding a person of 
this with the intention that he should carry it out. To exhort is to address the whole 
man. Originally at least knowledge, emotion, and will are all involved. In NT 
Greek, with one exception, only Paul uses the vb. noutheted (8 times altogether, 
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the noun 3 times) to express this concept. Elsewhere the broader term parakaleo, 
is employed, denoting anything from urgent pressure to comfort and encourage- 
ment. 


; vov0eté@ (noutheted), to warn, advise; vovOecia (nou- 
| thesia), admonition, warning, instruction. 
CL noutheted (tragic poets) and the noun nouthesia (Aristophanes), derived from 
nous (mind) and tithémi (put) (Liddell-Scott), describe the exertion of influence 
upon the nous, implying that there is resistance. By means of admonition, advice, 
warning, reminding, teaching and spurring on, a person can be redirected from 
wrong ways and his behaviour corrected. In contrast to didasko, which is concerned 
with the development and guidance of the intellect, noutheted has to do with the 
will and the feelings of a man. Its meaning is more restricted than that of paideud 
and paideia (—> Teach), which refer to the education of a child, with all the appro- 
priate means which are used to guide it into the world of adults. paideud is always 
used with reference to minors who must be treated with strictness and severity. 
In the case of noutheted, however, the meaning chastise is only secondary and does 
not occur in the NT at all. kolazo (punish) and kolasis (punishment) refer to 
—> punishment, as the reaction ahd answer to evil deeds, not as a means of educa- 
tion. Punishment in this sense can at the most serve as a deterrent and warning to 
the outsider. 


oT The LXX uses noutheted, with the exception of 1 Sam. 3:13 (correct), only in 

the Wisdom Literature: Wis. 11:10; 12:2, 26, warn; similarly the noun, in the 
LXX only at Wis. 16:6, means warning — the plague of serpents during Israel’s 
wilderness wanderings was God’s “‘warning”’ for the people. In the book of Job 
the vb. has the active sense of instruct (Job 4:3). But it can also be used in a 
négative sense. ‘““The least of men treat me like schoolmasters, one after another” 
(Job 30:1 LXX). The more unusual passive meaning, to let oneself be taught, let 
someone tell one something, gain insight, understand, is also found in Job (23:15; 
36:12; 37:14; 38:18). 


NT In the NT noutheteé is found only in the letters of Paul and Acts 20:31, where 
Luke is reporting a speech of the apostle; the noun only at 1 Cor. 10:11; Eph. 
6:4; and Tit. 3:10. 

In Ephesus the apostle worked as a faithful and exemplary church leader with 
constant zeal for the continued life of the church, taking trouble over every indivi- 
dual and “‘admonishing him with tears’ (Acts 20:31). Likewise he ‘‘admonishes”’ 
the church leaders in Corinth as his “‘beloved children’ (1 Cor. 4:14). Even if he 
has to write to them in a correcting and critical vein, it is done out of his love for 
them and for their own good. 

In Col. 1:28 and 3:16 noutheted is coupled with didasko, in reference to the 
proclamation of Christ. Warning and — teaching belong inseparably together, as 
the constant counterpart of knowledge and action. The aim of this teaching and 
warning ministry is “‘maturity in Christ” (1:28). 

It is an important task of apostles, church leaders and elders to admonish the 
members of the church. It is for the church to accept and recognize this ministry 
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in love (1 Thess. 5:12). Admonition as a form of spiritual counselling is also the task 
of the whole church towards one another (Col. 3:16), provided that it is spiritually 
fit to do so like the church at Rome (Rom. 15:14). Individual members too, when 
disobedient, must be corrected by the church, in order that they may be made 
aware of the wrongness of what they are doing and won back again (1 Thess. 5:14; 
2 Thess. 3:15). Failure to respond to such admonition can under certain circum- 
stances lead to total rejection of the one who has been warned (Tit. 3:10; nouthesia). 
According to Eph. 6:4, the right way to bring up children is en paideia kai 
nouthesia (‘‘in discipline and correction’’). It is not determined by the use or non- 
use of certain educational helps, but by whether it is directed towards the Lord. 
With this as the guiding principle, the means to be employed may be chosen in 
freedom and yet out of a sense of duty. The two terms used are here more or less 
identical in meaning (cf. G. Bertram, TDNT V 624; H. Schlier, Die Zeit der Kirche, 
282 f.). It is not the educational method, but the purpose for which it is used, that 
characterizes Christian upbringing. In 1 Cor. 10:11 nouthesia is used as in Wis. 
16:6 in the sense of warning. The list of punishments, which befell the people 
because of their sins, should serve as a warning to the readers. F. Selter 


epORaA mapakadéw (parakaled), summon, invite, exhort, en- 
| P | courage, implore; zapaxAnoic (paraklésis), encourage- 
ment, exhortation, appeal, comfort, consolation. 


CL parakale6 means to call in (e.g. Xenophon, Anab. 3, 1, 32: ton stratégon pareka- 
loun, ‘“‘they called in the general’’). From this follow the other meanings which 
are often hard to distinguish from one another: to ask (e.g. BGU 846, 10: paraka(l6é 
soi, métér, d(i)alagéti moi, ““I beg you, mother, be reconciled to me’’), sometimes used 
of invocation of the gods (e.g. kai gar peri toutou parakalesa ton theon, ‘“‘And 
concerning this I besought the god,” cf. A. Deissmann, Light from the Ancient 
East, 19117, 311; Moulton—Milligan, 484); to exhort, request (e.g. Xenophon, 
Anab., 5, 6, 19: bouletai gar Xenophon kai hémas parakalei, “for Xenophon wants to 
and is encouraging us (to join him)’’); and, although examples are rare, to speak 
consoling words especially in cases of bereavement, the consolation always con- 
taining a note of exhortation (e.g. an encouragement to maintain one’s proper 
behaviour even in sorrow). On the origin of the word — Call, art. kaleo CL). 


oT In the LXX parakale6o is chiefly used for the Heb. nadham (especially the niph. 
and piel), be moved to pity, comfort, usually in the latter sense (cf. Ps. 119: 50, 
hauté me parekalesen en té tapeindsei mou, “‘this has comforted me in my humilia- 
tion’’; Gen. 37:35, concerning mourning for the dead, kai é/thon parakalesai auton, 
kai ouk éthelen parakaleisthai, “‘and they came to comfort him, but he would not be 
comforted’’). It is part of the prophet’s task to bring comfort (cf. Isa. 40:1, paraka- 
leite parakaleite ton laon mou, comfort, comfort my people). Similarly parakaleé 
is used in Test. Rub. 4:4 (‘And yet my father comforted me and prayed for me to 
the Lord’’); Test.Jos. 17:4; 2 Esd. 10:19; and often. 

parakaleé can however stand for nadham (niph. and hith.), where the sense is to be 
sorry, have compassion, e.g. Ps. 135:14 (“the Lord has compassion on his ser- 
vants”; cf. Deut. 32:36), and Jdg. 2:18 (‘the Lord was moved to pity by their 

groaning’’). This use of the word is found only in the LXX. 
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Where parakaleo is used for other Heb. equivalents, it also means to encourage, 
strengthen (Deut. 3:28; Job 4:3), lead astray (Deut. 13:6), or lead along, guide 
(Exod. 15:13). 

In 1st century Jud. the “‘consolation of Israel” (cf. Lk. 2:25) is spoken of and 
means “‘the fulfilment of the Messianic hope’ (SB II 124). “‘For if ye endure and 
p2rsevere in His fear, and do not forget His law, the times shall change over you for 
good, and ye shall see the consolation of Zion” (Syr. Bar. 44:7). 

It is striking that in the Hel. world more is heard of asking and exhortation, while 
the emphasis is on comfort where the influence of the OT is felt. One may ask 
whether this is coincidental, or whether it expresses the comfortlessness which 
burdened Hellenism and the consolation hoped for in the world of the OT (cf. 
G. Stahlin, 7DNT V 787 f.). 


NT parakaleo occurs 109 times in the NT and means: (a) summon, invite, ask, 

implore; (b) exhort; (c) comfort, encourage. The noun paraklésis means exhor- 
tation, encouragement, appeal, request, comfort, consolation. The words are not 
found in the Johannine literature, Jas., or 2 Pet. 


1. The sense of summon (or ask) is found in Acts 28:20. In Acts 28:14 it should 
be translated in the special sense of invite. In all the strands of the synoptic tradi- 
tion parakaled means to ask, implore, in the context of needy people who come 
with their requests to Jesus (in the ‘‘Q”’ passages Lk. 7:4 = Matt. 8:5; Mk. 5:12 
= Matt. 8:31 = Lk. 8:32; and also Lk. 15:28; Matt. 18:29). Only at Matt. 26:53 
is it said of Jesus himself, that he could ask his Father for angelic assistance. In 
Acts 16:9 f. (cf. also 8:31; 13:42) the reference is to a request for missionary 
ministry. 

2. Obviously even before Paul, exhortation had its place in the life of the church, 
especially as the task of the early Christian prophets. In 1 Cor. 14:30 f. Paul sees 
the need of requiring the (charismatic and gnostically-inclined) prophets to speak 
one after another in order, so that all may be exhorted. In Acts 15:32 the prophets 
Judas and Silas are said to have exhorted the brethren. Exhortation is an almost 
stereotyped part of the church’s life (cf. Acts 16:40). Paul encourages the Philip- 
pians to exhort one another (Phil. 2:1). He sends Timothy, among other things, to 
exhort the church (1 Thess. 3:2; cf. Rom. 12:8). This ministry of exhortation, 
attested as it is from the earliest Christian period, is probably the setting (Sitz im 
Leben) for the paraenetic passages found particularly at the end of the Pauline 
letters. Paul sees it as his duty to follow the normal custom of the early church and 
to exhort the community (1 Thess. 4:1; Phil. 4:2; Rom. 12:1). Theologically, how- 
ever, Paul gives to exhortation a specific basis. He does not give his readers direct 
moral instruction, but addresses them “through” (dia) God or Christ, so that the 
apostle thinks of his admonition as mediated “by the mercy of God” (Rom. 12:1; 
cf. v. 3), “by our Lord Jesus Christ and by the love of the Spirit’? (Rom. 15:30); 
‘by the name of Jesus Christ” (1 Cor. 1:10, — baptism, so that here the interpre- 
tation “by invocation” may be correct, cf. O. Michel on Rom. 12:1); “by the 
meekness and gentleness of Christ’ (2 Cor. 10:1; W. G. Kiimmel, ad loc., sees here 
a possible allusion to the earthly Jesus and to Matt. 11:29). May this also be the 
explanation of di’ hémon in 2 Cor. 5:20? In this case it would mean that God 
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makes use of our mediation (H. Lietzmann, ad loc., by our mouth), and himself 
warns (or asks?). The same idea is behind 1 Thess. 4:1; and 2 Thess. 3:12, para- 
kaloumen en kyrio, we exhort “in” the Lord (cf. also Phil. 4:2). 

Consideration of the special basis for exhortation in Paul leads us, however, to 
the fundamental and much wider problem of ethics and the imperative in Paul. 
This imperative can only be properly understood, when it is viewed in the light of 
the indicative. “If the whole being of the man who is justified is determined by 
charis, so also is the imperative under which he stands. For it is a part of the life 
of the justified to stand under the imperative. The believer can understand this life 
only as the gift of God. So just as the moral demand expressed by the imperative 
is for him the commandment of God, the attitude of obedience towards the com- 
mand is also the gift of God, worked by the pneuma, although this does not mean 
that the demand loses its imperative character” (R. Bultmann, ZNW 23, 1924, 
140). Similarly Paul exhorts the Corinthians not to receive the grace of God “‘in 
vain” (2 Cor. 6:1). For that would be the case if they did not prove themselves in 
their lives. The apostle can describe himself as their example in view of his “‘ways 
in Christ” (1 Cor. 4:16 f.; cf. 1 Thess. 2:12; 4:1, 10; 5:11). 

For Luke the present era gains in importance (because of the delay of the Parou- 
sia, or because of the persecution affecting the church?). Hence there is an added 
emphasis on the demand for right conduct in this life. Now is the time when it is 
important to prove oneself. Therefore, John the Baptist, Judas, Silas, and others 
exhort people to > walk aright (cf. Lk. 3:18; Acts 15:32). It is necessary to warn 
them to — remain faithful to the Lord (Acts 11:23), to continue in the faith (Acts 
14:22), and to save themselves (Acts 2:40). The necessity of mastering the present 
leads further in Eph. 4:1, the Pastoral Epistles, Heb. and 1 Pet. to the exhortation 
to — “walk worthy’, and similar expressions. In some passages the translation 
‘“‘exhort’”’ is questionable, and we should possibly in some cases render it “‘comfort”’ 
(cf. Rom. 12:8; 1 Cor. 14:31; 2 Cor. 13:11; 1 Thess. 4:18; 5:11; but see 
above). 

3. The sense of ‘‘comfort’’, which connotes friendly speech as much as exhorta- 
tion (e.g. Acts 16:39), is found in various writings of the NT and with especial 
frequency in 2 Cor. 1:3 ff. Here Paul sets consolation over against tribulation, 
suffering and death, identifying his own sufferings with those of Christ, and at the 
same time sharing in Christ’s comfort. This line of thought is carried further by the 
application of the apostle’s suffering and his experience of comfort to the situation 
of his readers. In 2 Cor. 7:4 ff. the tribulation and comfort theme is again taken up. 
Paul is now comforted by Titus and what he has to tell of the situation in Corinth 
(cf. also 1 Thess. 3:7). The comfort promised to the mourners in Matt. 5:4 is 
paralleled by the woes promised to the rich in Lk. 6:24. According to Matthew 
(as in Paul), suffering is met by God’s consolation. Luke presents the alternative: 
he who is rich in this life cannot expect the consolation of God in the life to come 
(cf. also Lk. 16:25). Finally, comfort (along with hope, Rom. 15:4; 2 Thess. 2:16) 
is part of Christian experience in this world (Heb. 6:18; 12:5). The suggestion that 
an allusion to the name Barnabas (cf. Acts 4:36, where it is interpreted as meaning 
“son of consolation’’) is intended also in Heb. 13:22 (logos tés parakléseos), as 
Bornhauser and others have thought, has nothing to support it in the text. For 
paraklétos — Advocate. G. Braumann 
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, ; ENITIUAG@ (epitimad), rebuke; ézitipia (epitimia), 
ee censure 


CL The vb. is found in secular Greek from Herodotus to the 3rd cent. A.D., meaning 
to honour, censure, penalize and raise in price. The noun, also found until 3rd 
cent. A.D., can mean penalty, value, honour and respect. 


oT In the LXX, Jewish Apocrypha, Damascus Document and pseudo-Philo men 

rebuke (e.g. Gen. 37:10) but should not do so (Ruth 2:16), unless they have 
authority, judicial, paternal or fraternal (Ecclus. 11:7; Prov. 17:10 Aquila, Theodo- 
tion; Jubilees 11:19). But God does have the right to rebuke, not only men or his 
enemies (Pss. 75:6; 9:5) but also the created order (Pss. 105:9) and — Satan (Zech. 
3:2). The noun means punishment (Wis. 3:10). 


NT The vb. is found frequently in all three Synoptic Gospels, implying disapproval, 
but not exaction of a concrete penalty. The sense “‘censure’’, “rebuke,”’ will suit 

all instances, but more precise definition is possible. (1) People rebuke one another 
as a sign of disapproval, the disciples rebuking those who presented children to 
Jesus (Mk. 10:13 par.), the crowd rebuking the blind man who sought Jesus 
(Mk. 10:48 par.), Peter rebuking Jesus for his passion prediction (Mk. 8:32 
par.) and the Pharisees asking Jesus to rebuke the disciples (Lk. 19:39). In each 
instance Jesus disapproves of the rebuke, but he himself is free to deliver a re- 
buke (to Peter, Mk. 8:33; to the Sons of Thunder, Lk. 9:55). It is conceivable 
that Jesus objected to men rebuking one another on the principle of Matt. 7:2, 
regarding it as his own right in loco Dei (cf. Yahweh in Ps. 75:6). However, both the 
rebuke by the penitent thief and the situation of one brother rebuking another do 
not receive adverse comment (Lk. 23:40; 17:3). E. Schweizer, The Good News 
according to Mark, 1970, accounts for each rebuke by Jesus one by one, seeing the 
ground not in general terms but in the particular context. (2) Sometimes Jesus 
rebukes in order to repress, when he casts out demons (Mk. 1:25; 9:25; D. E. 
Nineham, Saint Mark, 1963, 75, claims that epitimaé is a common term in exorcism 
formulae), dispels a fever (Lk. 4:39), or stills a storm (Mk. 4:39). Jesus is here 
depicted as Lord of all on the model of Yahweh (Ps. 105:9; E. Schweizer, op. cit., 
109) and as bringer of salvation, for demons flee at his command (J. Jeremias, 
New Testament Theology, I, 94 f., 253-4). (3) At Mk. 3:12; 8:30 and parallels, Jesus 
does not censure what is happening or has happened, but he rebukes in the sense of 
forbidding what might happen, when the disciples or cured demoniacs were likely 
to publish his deeds as Lord of all. He was reluctant for “the proclamation of the 
demons, the healed, or even the disciples, however exact it may be, can only do 
harm until Jesus’ path to the cross makes it possible for men to follow and even 
makes that following an irrevocable requirement” (Schweizer, op. cit., 56; Christ). 
Otherwise, the vb. appears in 2 Tim. 4:2, where rebuking is a function of the au- 
thoritative Christian teacher alongside preaching, convincing and exhorting in “‘the 
teaching”’; also at Jude 9, where the archangel Michael upbraids Satan with “the 
Lord rebuke you’’, recalling Zech. 3:2. 

The noun epitimia appears only in the NT at 2 Cor. 2:6, where it refers to censure 
or even punishment meted out by the church in congregational discipline. 

G.T. D. Angel 

—> Advocate, - Command, — Conscience, — Discipline, — Teach 
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Explain, Interpret, Tell, Narrative 


[ eenpéouar | E€nyéopal (exégeomai), explain, expound, interpret, tell; 
En VEOMAl ae! Ben : 
ECHYNnOIC (exégésis), narrative, explanation, interpreta- 
tion; é&yyntnco (exégétés), interpreter; dimyyoic (diégésis), narrative, account; 
Omyéopal (diégeomai), tell, describe. 


CL 1. (a) In classical writers exégeomai may mean to lead or to govern (e.g. 

Thucydides, 1, 76; Plato, Rep. 474c). But this use of the term is not strictly 
relevant to the NT (unless we accept M.-E. Boismard’s interpretation of Jn. 1:18 
discussed below). 

(b) exégeomai also means to dictate or to prescribe, as when Plato speaks of 
‘“‘what the law prescribes” (Rep., 604b). (c) The use of the word to mean to expound 
or to interpret (Herodotus, 2, 49; Plato, Cratylus, 407a) is more important from the 
viewpoint of NT study. Lysias (6:10) speaks of unwritten laws which the Eumol- 
pidae, priests of Eleusis, follow in their exposition (exégountai). Plato speaks about 
expounding (exégoumenous) the intentions of the lawgiver (Laws, 802c), and also 
about expounding the poets (Cratylus, 407a). Hence the adj. exégématikos means 
having a gift for exposition, whilst the noun exégéma means explanation. (d) In 
such authors as Herodotus, Aeschylus, Xenophon and Thucydides, exégeomai may 
also mean simply to tell, to relate, or to relate in full. Thus Thucydides (5, 26, 6) 
proposes to relate (exégésomai) the course of hostilities after the first ten years of 
war. 

2. The noun exégésis may mean either statement, narrative (Thucydides, 1, 72; 
Polybius, 6, 3, 1), or else explanation, interpretation, as when Plato (Laws, 631a) 
speaks of “your exposition of the laws’’. 

3. This brings us to questions about the technical meaning of exégétés in Greek 
religion, which some scholars take as a point of departure for examining exégésis 
in Jn. 1:18. Herodotus (1, 78, 2) gives this title to a college of diviners at the Tel- 
messian oracle in Lycia. From about the fourth century B.c. Athens had official 
exégétai who expounded its sacred and ancestral laws. They were custodians of the 
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unwritten law, but also pronounced on related questions in secular and domestic 
life (cf. J. H. Oliver and O. Kern, see bibliography). Plato speaks of “‘the interpre- 
ters” in the sense of official exponents of sacred law (Laws, 759c, e, 775a), and also 
describes the Delphic Apollo as “‘the interpreter (exégétés) of the religion of their 
fathers’”’ (Rep., 427c). By about A.D. 132 we find the combination of the offices of 
priest and exégétés in the Oxyrhynchus Papyri (III 477); and N. Hohlwein invésti- 
gates the use of the term in the Roman imperial era to designate certain local 
officials in Egypt (L’Egypte romaine, 1912, 224-6). In the 2nd cent. A.D. it occurs in 
the technical sense of communicating divine secrets in Pollux, 8, 124. 

4. diégésis means narrative or narration, sometimes perhaps, as J. H. Moulton 
and G. Milligan believe, with the added idea of fullness of detail (The Vocabulary of 
the Greek Testament, 1930, 161). In Gk. rhetoric it sometimes means statement of 
the case, but also describes the device of inserting a story of some detail into a 
speech (cf. ‘“‘diégésis in Public Speeches” in S. Trenker, The Greek Novella in the 
Classical Period, 1958, 154-62). diégeomai means simply to describe or tell, 
sometimes perhaps, again, with the force of setting out something in detail. 


oT 1. In the LXX exégeomai mainly translates the Hebrew verb sdpar when this 

occurs in the piel, in the sense of recount, tell, or declare. Thus it is used of 
telling a dream (Jdg. 7:13), of describing a miracle (2 Ki. 8:5), and of declaring the 
Lord’s glory among the nations (1 Chr. 16:24). Once it translates the hiphil form 
of yadah, to speak out, to confess: “‘he who confesses his fault shall be loved” 
(Prov. 28:13). Once or perhaps twice it translates the hiphil form of yarah, to 
show, to point out, to instruct (Lev. 14:57). exégésis translates mispar, from the 
verb sdapar, in Jdg. 7:15, although Codex Alexandrinus has diégésis. Corresponding 
roughly to cL 3 above, exégétés translates the technical term hartummim (found only 
in the plural), scribe, Egyptian wise man, writer of hieroglyphics (Gen. 41:8, 24). 
In Prov. 29:18 it stands for the Hebrew hdzén, prophetic vision, oracle (“where 
there is no prophetic vision, the people cast off restraint”; although the NEB 
renders the phrase “‘no one in authority’’, referring to the role of prophets or sages). 

2. ex€geomai also occurs in 1 Macc. 3:26 in the sense of telling the story of a 
battle, and in 2 Macc. 2:13 in the sense of reporting events. In Sirach (Ecclus.) 
21:16 exégésis means simply speech or talking, the talking of a fool. However, in 
Josephus and .in Philo we return to the meaning of interpretation or exposition. 
Josephus speaks of two rabbis who give expositions of the laws (exégoumenous, 
Jewish War, 1, 649) or who are “interpreters of the ancestral laws” (exégétai, in the 
parallel account Jewish Antiquities, 17, 149; cf. also 11, 192 and 18, 81). Philo 
describes how expositions (exégéseis) of holy Scripture treat an inner or allegorical 
meaning (On the Contemplative Life, 78). The Old Testament expositor is an 
exégetés (On the Special Laws, 2, 159). Philo also uses exégeomai in the sense to 
describe, to relate, or to report. 

3. In the LXX diégeomai occurs many more times than exégeomai as the regular 
translation for sdpar in the piel, meaning to tell, to recount, to declare (see above). 
Thus Abraham’s servant tells Isaac all that he has done (Gen. 24:66); Jacob tells 
Laban of his family (29:13); and Saul is told about the men of Jabesh (1 Sam. 11:5). 
On 4 occasions diégeomai stands for the Heb. siah, to talk, to sing, or sometimes to 
complain, as in telling God’s wonderful works (1 Chr. 16:9; Ps. 105:2; 145:5), or 
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in complaining to him (Ps. 55:17). diégésis occurs less frequently in the LXX. 
Once it translates hidah in the sense of telling a parable against someone (Hab. 
2:6); once in Codex Alexandrinus it translates mispar (Jdg. 7:15, see above). It 
occurs 7 times in Sirach (Ecclus.) in the sense of godly discourse (6:35; 27:11), 
speech or conversation (9:15; 38:25), or a story (22:6) or a saying (39:2). It is 
used at the beginning and end of the Letter of Aristeas to describe the narrative 
which the book tells. Similarly in Philo diégésis primarily means story or narrative 
(e.g. Embassy to Gaius, 223). In view of questions about to be raised concerning 
Jn. 1:18, we must also note the occurrence in Sirach (Ecclus.) of ekdiégeomai: 
‘‘Who has seen him (God) and can describe (ekdiégésetai) him?” (43:31). 


NT 1. In the NT exégeomai occurs once in Jn., and 5 times in Lk.—Acts. Jn. 1:18 
has considerable theological importance: “‘No one has ever seen God; the only 
Son who is in the bosom of the Father, he has made him known” (ekeinos exégésato). 
(a) M.-E. Boismard has suggested that the verb retains its classical meaning of 
‘‘lead’’, ‘‘lead the way’’. Thus he emends the text to read ‘“‘No one has even seen 
God except (ei mé) the only-begotten: to the bosom of the Father he has led the 
way” (cf. “Dans le sein du Pere, Jn. 1:18”, RB 59, 1952, 23-39). But although the 
resulting idea may harmonize well with Johannine thought, there are no adequate 
grounds for emending the text to place ei mé ho before ‘“‘only-begotten”’, and 
omitting ho 6n before “in the bosom of”. Moreover, as we have seen, exégeomai 
does not, it seems, have this meaning in first-century Gk. (b) A second interpreta- 
tion, advocated by R. Bultmann, C. K. Barrett, J. N. Sanders, and many others, 
depends on understanding exégeomai as ‘“‘a word which from earliest times was 
used in a technical sense for the interpretation of the will of the gods by profes- 
sional-diviners, priests, and soothsayers, but which can also be used of God himself 
when he makes known his will” (R. Bultmann, The Gospel of John 1971, 83). This 
interpretation probably began with Wettstein, and gives the verb some such 
meaning as “‘reveal’’. As we have seen, Plato uses the term in this way of the 
Delphic Apollo, and especially the noun exégérés is used of priests explaining the 
oracles. Nevertheless we have also seen that this usage often retains the added idea 
of interpretation or exposition (it 1s usually the oracles, rather than the gods them- 
selves, that are revealed or expounded). Further, this is not necessarily the most 
frequent use of the term in the Ist century. We cannot then conclude with certainty 
that this background contributes decisively to the meaning of Jn. 1:18. Perhaps 
the most that can be said is to point out, with J. Marsh and Barnabas Lindars, that 
Jn. uses a word which is both a technical term in Judaism for making known inter- 
pretations of the law (see above), and a term in Gk. religion for making known 
divine truths (Marsh, The Gospel of St. John, 1968, 112). The incarnate Word 
brings from the heart of God a revelation both for Jew and for Greek. (c) J. H. 
Bernard understands exégésato to mean “‘it is he who interpreted the Father” 
(Gospel according to St. John, (ICC) 1928, I, 33). The Logos declared the Father 
with a precision which could only be exhibited by one whose dwelling was in the 
bosom of the Father. Similarly E. C. Hoskyns writes that “‘Jesus and the rabbis are 
bound together as ‘exegetes’ of the mysteries of God” (The Fourth Gospel, 1947?, 
153); and Leon Morris considers it a “‘suggestive thought”’ that Christ is the exegesis 
of the Father (Gospel according to John 1971, 114 n. 122). It is true that, as A. 
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Schlatter urges (Der Evangelist Johannes, 1960°, 36) and as we have seen, exégeomai 
frequently means to expound or to interpret. This suggestion cannot therefore be 
ruled out. But it is impossible, again, to be certain that the word bears this more 
specialized meaning here. (d) Leon Morris believes that the phrase “does point to 
the adequacy of the revelation made in Christ” (loc. cit.). Christ is ‘ta full and 
authoritative revelation of the divine being’’. It may well be that this is implied in 
the thought of Jn.’s prologue as a whole; but it would be precarious to argue that 
exégeomai must mean “relate in full’ in this verse. (e) Probably, as R. Schnacken- 
burg suggests, the force of the verb in Jn. 1:18 is simply that of ‘speaking of things 
hidden in God, tidings of the divine glory” (The Gospel according to St. John, 1, 
1968, 279). The Logos speaks of, makes known, declares, the invisible God. As F. 
Biichsel points out, Jn. 1:18 1s like an intentional answer to the question of Sirach 
(Ecclus.) 43:31 (above, oT 3). That this is in fact an accurate, clear, and full reve- 
lation of God emerges not from the meaning of exégeomai in lexicography, but from 
the contribution of the wider context of Johannine thought (cf. also, Heb. |:1, 2). 

2. In Lk.-Acts exégeomai always means to relate or to tell. Cleopas and his 
companion relate what happened on the road to Emmaus (Lk. 24:35), and Cor- 
nelius relates his vision to his servants (Acts 10:8). In the remaining 3 passages in 
Acts men relate what God has done (15:12, 14; 21:19). In this last passage Paul 
relates God’s acts “in detail” (kath hena hekaston). The noun exégésis does not 
occur in the NT. 

3. diégeomai occurs 8 times in the NT, meaning to tell, to describe, or to declare. 
Witnesses tell what happened to a demoniac (Mk. 5:16); the apostles tell Jesus 
what they have done (Lk. 9:10; cf. Mk. 9:9; Acts 8:33; 9:27; 12:17; Heb. 11:32). 
The demoniac who is cured is to declare how much God has done for him (Lk. 
8:39). Once (Acts 8:33) the word occurs in a quotation of the LXX of Isa. 53:8, to 
mean declare or describe. 

4. The noun diégésis is used in the sense of narrative or account in the much- 
discussed prologue of Lk. (1:1). Lk. has predecessors whose work he describes as 
attempts diégésin anataxasthai, and thus the meaning of diégésis is thought by some 
to be relevant to questions about Gospel origins. G. E. Lessing argued that, since 
the term occurred in the singular, Lk. was referring to an original single narrative, 
which was composed by the apostles, and which Lessing identified as the Gospel of 
the Nazarenes. He was then obliged to take anataxasthai to mean ‘‘re-arranged”’ 
rather than ‘“‘drew up’’. Moré recently W. R. Farmer has also urged that diégésis 
refers to a single narrative, namely the Gospel of Matthew (The Synoptic Problem, 
1964, 221-3). The “‘many” are then compilers who are not eye-witnesses. More 
often, however, it has been argued that Lk.’s predecessors are Mk. and Q, and that 
little else can be said. J. Bauer has urged that Lk.’s reference to ““many”’ cannot be 
pressed (‘‘Polloi, Lk. 1:1” in Novum Testamentum 4, 1960, 263-6). It is also likely 
that diégésis refers to a narrative-unit much larger than the usual pericopae of 
form criticism. Apart from this, we must conclude, however, that the meaning of 
diégésis itself offers no substantial help towards solving problems of Gospel 
Origins. A. C. Thiselton 


epee: éniAve (epilyd), explain, interpret, settle, solve, release; 
| ETTLADW ee eee ae 
Emidvaic (epilysis), explanation, interpretation. 
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cL 1. In classical Gk. (e.g. in Xenophon, Plato, and Theocritus) epily6 may mean 

to loose, to untie, or to release. This meaning does not occur in the NT, but 
appears again in the second century A.D. and later (e.g. in Lucian). epilysis is used 
in Aeschylus (Septem contra Thebas, 134) to mean release from fear. In the papyri 
the word is used for the “‘discharge’”’ of an account. 

2. In later authors epilyé or epilyomai comes to mean to explain, to interpret, or 
to solve a problem, occurring mainly in writers of the 1st and 2nd centuries A.D., 
and usually in the middle or passive (e.g. Athenaeus, 10, 45; Vettius Valens, 259, 
4). But it may also mean to confute an accusation (Lucian, Bis Accusatus, 30). The 
noun epilysis often, but not always, means interpretation. It is used of the interpre- 
tation of an oracle (Heliodorus, 4, 9) or the interpretation of dreams (1, 18), but 
also of the exposure of sophisms (Sextus Empiricus, Pyrrhonic Elements, 2, 246). 
Probably most often it means the explanation of something obscure (e.g. in 
Athenaeus and especially in Hermas, see below), although in the specialized 
contents of medicine and magic it can mean a change of dressing or a magic spell. 


oT epily6é and epilysis occur in Aquila’s version of the LXX to mean the interpre- 

tation of dreams (Gen. 40:8; 41:8, 12). Josephus uses the verb in the sense of 
solving a problem: Solomon grasps the problems set by the Queen of Sheba, and 
solves them (epelyeto) quickly (Jewish Antiquities, 8, 167). Similarly Philo describes 
how the president of the community discusses questions arising from Scripture 
and solves one (epilyetai) that someone had raised (On the Contemplative Life, 75). 
But Philo also uses the word to mean exposing fallacies (On Husbandry, 16). (On 
lysis in Eccl. 8:1, see below.) 


NT In the NT the verb epilyo occurs twice (Mk. 4:34; Acts 19:39), and the noun 
epilysis occurs once (2 Pet. 1:20). 1. The very broad meaning of epilyo (active) 

in Mk. 4:34 seems to be clear: Jesus explained or expounded the parables privately 
to his disciples. But if epilyo means to make plain what was obscure, does this imply 
that the parables represent only esoteric teaching for the initiated? (a) A. Jiilicher 
saw a contradiction here between the intentions of Jesus and the view of Mk. 
(Die Gleichnisreden Jesu, I, 1899). The parables, he urged, were self-explanatory; 
but the evangelists misconceived their purpose and changed them, partly by alle- 
gorizing them, into puzzling, concealing stories, which needed interpretation. Thus 
Jesus gives a private “‘explanation”’ to the disciples. But Jiilicher’s arguments rest 
on too clear-cut a contrast between simile and metaphor, and on too uniform a 
view of the category of ‘“‘parable’’. Sometimes the application of a parable is left 
open-ended in order to let the hearer arrive at its truth for himself (cf. the inter- 
pretations of E. Fuchs, R. W. Funk, and others). (b) Mk. himself seems to give 
content to epilyd in terms of the “explanation”’ of the Parable of the Sower in 
4:14-20. This use of the verb would accord perfectly with its repeated reference in 
Hermas, The Shepherd (Parable 5.3:1, 2; 5.4:2; 5.5:1; 5.6:8; 8.11:1; 9.11:9 (tas 
epilyseis ton parabolon). Nevertheless the meaning of Mk. 4:34 may be broader. 
Questions about the parables and their epilysis are more far-reaching than ques- 
tions about how to translate the symbols of a semi-allegorical example of parabolic 
teaching. Jesus was not simply concerned about de-coding an allegory. If it were 
not for the word “‘all’’ (panta) in this verse, we might suggest that he is offering 
only a sample exposition of one parable, whilst allowing the disciples, as well as the 
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crowd, to arrive at truth for themselves on subsequent occasions. Vincent Taylor 
insists that there is no suggestion that the parables-were spoken only for the 
multitudes (The Gospel according to St. Mark, 1959, 271). But in addition to the 
problem of panta, Mk. 4:11 seems to suggest a different conclusion. (c) C. E. B. 
Cranfield rightly sees the importance of “‘the secret (to mystérion) of the kingdom”’ 
in 4:11. Whilst the crowds, he suggests, already understand that Jesus is talking 
about the — kingdom, Jesus’ epilysis to the disciples concerns the relation of the 
kingdom to his own person (The Gospel according to St. Mark, 1963, 172). The idea 
that Jesus brings the eschatological crisis here and now would also accord well with 
notions at Qumran about the “interpretation” of divine secrets (razim). Whilst 
this interpretation has much to commend it, it must be asked whether epilysis now 
has a different content in the intention of Jesus from that understood by Mk. 
(d) Perhaps the simplest explanation is that epilyd refers to the translation of 
parabolic speech into straightforward discourse, of which Mk. 4:14-20 furnishes 
only one kind of example. As E. Schweizer points out, the important principle is 
‘“‘as much as they could understand” (The Good News according to Mark, 1971, 
106). Jesus is not dispensing with indirect communication where it is needed. But 
whilst in the case of the crowd he was mainly concerned with initial response; in the 
case of the disciples Jesus was also concerned with instruction. 

2. In Acts 19:39, epilythésetai means to solve a problem or to settle a dispute. 
The immediate linguistic context is decisive for this meaning: a question can only 
be “‘settled’’, and a problem can only be “‘solved’’. Thus the town clerk tells the 
men of Ephesus that the regular or statutory (ennomos) assembly will ‘‘settle’’ any 
further question which is raised. We have already noted the meaning of “‘solving a 
problem” in Josephus or Philo; and to solve a problem is thereby to settle a 
question. 

3. The meaning of epilysis in 2 Pet. 1:20 (““No prophecy of Scripture is a matter 
of one’s own interpretation’’) is controversial. (a) F. Spitta understood epilysis to 
mean “‘dissolution’”’, and interpreted the verse as “no prophecy of Scripture is of 
such a kind that it can be annulled’’. But although in classical authors it can mean 
‘release’, this is forcing the meaning of the word, and meets with no general 
acceptance. (b) Several older commentators (H. Alford, A. T. Robertson, R. H. 
Strachan) understood epilysis to refer to the activity of the Biblical prophet himself; 
to what was in his mind as he wrote. The word usually translated “is” (ginetai with 
the genitive) means “comes ‘from”’, denoting origin. The meaning of the verse 
would then harmonize with a passage in Philo in which Balaam says that he speaks 
nothing of himself (idion, Life of Moses, 2, 125). It also anticipates the thought of 
the next verse that “it was not through any human whim that men prophesied of 
old, but ... they spoke the words of God” (2 Pet. 1:21). The difficulty of this 
interpretation is that, as J. B. Mayor insists, it is not in harmony with the ordinary 
force of epilysis. Further, C. Bigg maintains that ginetai cannot possibly mean 
‘“‘comes from.” (c) Most commentators take epilysis to mean “‘interpretation.”’ Pvt 
does idids epilyseds mean “private” in contrast to Spirit-inspired, or “‘private’’ in 
contrast to that of the Christian community? A. R. C. Leaney argues that it is not 
so much a warning to accept the authority of the church as a reminder about the 
believer’s need of the Spirit (The Letters of Peter and Jude, 1967, 117).The passage, 
together with 3:16, makes it clear that certain false teachers had been guilty of 
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misusing OT prophecy. It may be that the author is saying: just as the prophets 
themselves were led by the Spirit (2 Pet. 1:21), so no reader can “‘interpret”’ 
prophecies without the guidance of the Spirit. (d) Traditionally, however, “‘private 
interpretation” is understood to mean arbitrary exegesis on the basis of personal 
whim, without reference to others in the Christian community. J. N. D. Kelly goes 
as far as to maintain that “the notion of an official Church as the appointed custo- 
dian of Scripture is evidently taking shape” (Commentary on the Epistles of Peter 
and of Jude, 1969, 323-4). Perhaps the most that can be said, with C. Spicq, is that 
the author condemns arbitrary exegesis (Les Epitres de S. Pierre, 1966, 224-6). 
Whether (c) or (d) is the correct explanation cannot be concluded with absolute 
certainly, but the use of idias (‘‘private’’ or ‘‘one’s own’’) might be said slightly 


to favour (d). A.C. Thiselton 
; ; Epunved@ (herméneud), explain, interpret, translate; 
| EPUNVEv@ | : ‘ noe : sii 
Epunveia (herméneia), interpretation, translation; 


éppnvevtyc (herméneutés), interpreter, translator; weOepynvetw (metherméneud), 
translate; dleppnvet@ (dierméneud), translate, interpret, explain; dlepunveia 
(dierméneia), interpretation, translation; d1eppnvevtyc (dierméneutés), interpreter, 
translator. 


cL 1. In classical Gk. herméneuod may often mean to explain, expound, or interpret. 

But of the standard passages cited by lexicographers in which the word is said 
to have this meaning, a number suggest, on closer examination, little more than “‘to 
speak’’, to “to speak plainly” (e.g. Plato, Rep., 5, 453c; Sophocles, Oedipus Coloneus 
398, where herméneue moi means either “explain to me” or “‘tell me plainly’). Even 
in the case of the well-known example in Plato that good poets “Interpret” to us 
the utterances of the gods, J. M. Robinson suggests that herméneuein means only 
‘“‘act as spokesman for’’, just as Hermes was spokesman for the gods (New Frontiers 
in Theology: II The New Hermeneutic, 1964, 2). Similarly, the noun herméneia often 
means interpretation (Plato, Theaetetus, 209a), but sometimes means little more than 
communication or speech (Plato, Rep., 7, 5246). The noun herméneus, found in 
classical authors but not in the NT, means interpreter (e.g. Pindar, Olympian 
Odes, 2, 85). But herméneutés, found mainly in later Greek, means either interpreter 
(Plato, Laws, 907d, “‘a statement [/ogos] to serve as the law’s interpreter’), or else, 
again, spokesman, as in the passage in which Plato speaks of priests or diviners as 
spokesman (just possibly interpreters) of the gods (herméneutai ... para then, 
The Statesman, 290c). The adjective herméneutikos describes one who possesses the 
art of the interpreter (The Statesman, 260d). 

2. Closely related to the meaning of “‘speech” in general, herméneud and her- 
méneia are used in the quasi-technical sense of “articulation” or “‘expression”’ of 
thoughts in words. Thus Xenophon refers to the “power of expression’? which 
makes teaching and the formulation of laws possible (Memorabilia, 4, 3, 12). Plato 
speaks of expressing (or perhaps expounding) the laws in word (Laws 966b); whilst 
Aristotle describes how the tongue provides capacity for speech (On the Soul, 420b, 
20; On Breath, 476a, 20). 

3. The other main meaning of herméneuo is to translate. It occurs in this sense in 
Xenophon, but is mainly characteristic of later writers. In the Ist century B.c. 
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Dionysius of Halicarnassus refers to translating “council” into Gk. (2, 12, 3). 
herméneus appears in 3rd century A.D. papyri with the meaning “‘court interpreter’, 
and herméneutes means “‘translator” in Xenophon. The verb dierméneud occurs 
in Polybius in the first century B.c. (“translate as accurately as possible,” 3, 22, 3). 
Metherméneué occurs in Polybius (6, 26, 6), in Dionysius of Halicarnassus (4, 76, 2), 
and in Diodorus Siculus (“the names are translated into Greek ...’’, 1, 11, 2). 


oT 1. In the LXX the usual meaning of herméneuo is to translate. In Ezra 4:7 it 

represents the Hebrew targém: a writing is made in Aramaic and also “a 
translation” (graphén ... herméneumenén = m*turgam). In Esther 10:3(2) (LXX) it 
also means ‘“‘translate’’. In Job 42:18 (also LXX only) herméneuetai means simply 
“described as”, but refers to a description in “the Aramaic book’’. herméneutés 
occurs only in Gen. 42:23, of Joseph’s use of an official interpreter, where it trans- 
lates the Hiphil form of /is or Jis. In the prologue to Sirach (Ecclus.), 14, herméneia 
refers to a translation from Hebrew into Greek, although in 47:17 it refers to 
“interpretations” alongside songs, proverbs, and parables. dierméneud occurs only 
in 2 Macc. 1:36, where it should probably be translated ‘‘means’’, or “means in 
effect”; whilst metherméneuod occurs only in the prologue to Sirach (Ecclus.) in the 
sense of “‘translate”’ (14). 

The use of these words to mean “‘translate’’ occurs in Josephus (Jewish Antiquities, 
12, 7, to translate the LXX) and in Philo (On Noah’s Work as a Planter, 38). But 
herméneutés also means an interpreter of dreams (Jewish Antiquities, 2, 72), and 
herméneia is used in Philo in the quasi-technical sense of articulating thoughts in 
words. Thus he speaks of putting something into language (herméneian, On the 
Cherubim, 105); of reproducing something in actual words (dierméneuein autolexei, 
On the Embassy to Gaius, 353); of literal language in which thought is expressed 
(On the Contemplative Life, 28, 31); of beauty of expression (The Worse Attacks the 
Better, 79); and of how the image of the divine word articulates (dierméneusantos) 
the invisible light (On the Creation, 31). In one passage about Moses and Aaron, 
herméneia occurs twice: on the one hand, Aaron is to be Moses’ “‘spokesman’’; on 
the other hand, God will give to Moses the capacity to express thought in words 
(The Worse Attacks the Better, 39). 


2. A purely lexicographical study of herméneud could not take account of the 
term midras in Judaism. However, a broader discussion of the concepts or “‘field”’ 
relating to ‘“‘explain’’, “interpret’’, would not be complete without at least briefly 
mentioning it, together with other related terms in Jewish hermeneutics. According 
to M. Gertner (see bibliography), the ““meaning of midras, combining interpretation 
and narrative, is paralleled in the corresponding Greek and Latin terms herméneia, 
exégésis, expositio, and interpretatio” (loc. cit., 11). midras§ in Judaism represents 
both the procedure and the result of interpretation. It thus involves, firstly, investi- 
gation (daras, e.g. Ezra 7:10, Greek zéted), analytical study, midrashic interpreta- 
tion, and exposition; and then, secondly, the conveying of the results arrived at, 
in what amounts to the beginning of a tradition. In midrashic literature, interpre- 
tation may sometimes proceed by means of specific hermeneutical rules (middé6t) 
such as the seven rules formulated by Hillel (c. 30 B.c.). The first of these concerned 
inferences a minore ad maius; the second concerned analogies and comparisons 
(g°zeradh Sawah); and so on (see B. Rosensweig in bibliography). By the second 
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century Rabbi Eliezer ben Jose the Galilean had expanded these rules until they 
numbered thirty-two. Originally midras meant little more than “narrative” (2 
Chron. 24:27), but as it came increasingly to mean “‘interpretation’”’, the term 
haggadah was coined to mean narrative. Other related terms of hermeneutical 
importance include: pdtah, to begin, set out, open, explain; paras, to specify, 
pronounce explicitly, explain, interpret; targém, to translate or to elucidate (see 
above); pasar (péser, translated as /ysis in Eccl. 8:1, LXX) and pdfar, to interpret; 
and pasat, to elucidate, make clear by removing difficulties or obscurities. 


NT 1. More than half of the 20 or so occurrences of herméneud and related words 
in the NT mean “translate” in a fairly straightforward sense. In the passive 
metherméneuomai always means “‘is translated’’, or ‘“‘means’’. Thus Emmanuel 
means “God with us” (Matt. 1:23); the Aramaic transliteration ‘“‘Talitha, koum’’ 
(t°lita@ gum) means “Little girl, get up’? (Mk. 5:41); Golgotha means a skull 
(15:22); Messiah means — Christ (Jn. 1:42); rabbi means a teacher (1:38); and so 
on (Mk. 15:34; Acts 4:36; 13:8). herméneuomai can be used in the same way (Jn. 
1:43; 9:7; Heb. 7:2), as also can dierméneuomai (Acts 9:36). An interesting point 
arises, however, in connection with Jn. 9:7 and Heb. 7:2. Siloam does not strictly 
mean “‘sent’, although the word in the Hebrew (siloah, Isa. 8:6) is related to the 
word for “‘send” (salah). The word may have been arrived at originally because 
water was “‘sent”’ into the pool by a channel (although some derive it from the 
Akkadian silihti, basin of a canal). But Siloah is still not a passive participle, like 
the Greek apestalmenos. Thus hermeneuetai means something broader than “‘is 
translated’’. Siloam conveys the thought expressed by “sent”, which is an import- 
ant key word for Jn. There is no justification for insisting on the idea of ‘‘means 
etymologically”’. Jn. is not primarily interested in bad linguistics. The same can 
be said of Heb. 7:2. Melchizedek “‘means” king of righteousness (Heb. sedegq, 
righteousness; me/ek, king) only in the broad sense that the name expresses the 
thought inspired by the language. We have already noted this kind of meaning for 
herméneuo in other writers, especially Philo. The main point about most of the 
passages in which herméneud means “‘translate’’, however, is the concern of the 
evangelists that this language should be intelligible to outsiders or non-Jews. 


2. In Lk. 24:27 dierméneud, means to expound or to interpret. Beginning with 
the Pentateuch and the prophets, Jesus expounded the OT in terms of his own 
person and mission. Lk.—Acts suggests that this would have involved especially 
such passages as Isa. 53:7-12 (Lk. 22:37; Acts 8:32, 33; cf. Mk. 9:12). This 
“expounding” is parallel to Christ’s “‘“opening”’ (diénoigen) the Scriptures in Lk. 
24:32, which probably corresponds to the use of patah in Jewish hermeneutics 
(see above). In the light of Christ’s finished work, OT passages which hitherto had 
expressed only promise could now be “interpreted” in terms of fulfilment. The 
OT is seen not simply as an end in itself, but also as a tradition of conceptual and 
historical paradigms of God’s acts which reach their climax in the coming of Christ 
(cf. 1 Cor. 10:11, ‘“‘for our benefit’). Thus whilst the OT interprets the coming of 
Christ, Christ also interprets the OT. Hence the Christian interpretation of Isa.53, 
for example, can never remain merely “‘Jewish’’. 


3. The remaining 7 uses of dierméneuo, dierméneutés, and herméneia all relate to 
the interpretation of speaking in tongues (1 Cor. 12:10, 30; 14:5, 13, 26, 27, 28). 
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It is tempting to imagine that this takes the form of “‘translating’’ otherwise unin- 
telligible speech. But if speaking in tongues is, as Paul seems to imply (14:14), sub- 
rational and pre-conceptual, it does not provide communicable concepts which 
may then be “translated” into the native language of the community. Conversely, 
if glossolalia were already rational and conceptual, it is difficult to see why the 
speaker could not always “interpret” his own utterances to the church. In at least 
four places, however, Paul makes it clear that often, although not always, the 
interpreter is a different person from the one who speaks in tongues (1 Cor. 12:10; 
14:5, 13, 28). Further, ecstatic utterance is usually addressed to God rather than to 
the congregation (14:2; cf. 14:16; although cf. also the reference to “different 
kinds of tongues”’, in 12:10). It is therefore doubtful whether any light is shed on this 
passage by Plato’s reference to prophets assessing the ecstatic utterances of seers 
(Timaeus, 72a). Presumably, then, herméneia in these verses is an intelligible des- 
cription of the pre-conceptual mood or attitude which is expressed in tongues. If 
this is so, it is perhaps just conceivable that Paul’s injunction to the ecstatic to 
pray for the capacity to “interpret”? his own utterance is tantamount to short- 
circuiting the place of tongues in public worship altogether (14:13). At very least, 
Paul certainly views tongues as being primarily a private affair between man and 
God (14:2-6, 16, 19, 23, 28) but by way of concession allows a maximum of two 
or three ecstatic utterances in public on condition that someone is present who can 
interpret them (14:27, 28). The basic principle expressed in.these passages is the 
importance of rationality and intelligibility in public worship. Only that which is 
intelligible can build the church up (14:1-6, 19, et passim; cf. further, J. P. M. 
Sweet, “‘A Sign for Unbelievers: Paul’s Attitude to Glossolalia”’, NTS 13, 1966-7, 
240-57; and commentaries on | Cor., ad loc.). 

4. One famous use of herméneutés occurs in early Christian literature in Eusebius, 
HE 3, 39. Papias says that Mk., “who had been Peter’s herméneutés, wrote down 
carefully as much as he remembered, recording the sayings and doings of Christ...” 
Many have taken the term to mean “‘translator’’ here, but recently it has been argued 
that it means something more like “‘private secretary” or “‘aide-de-camp” (cf. R. P. 
Martin, Mark: Evangelist and Theologian, 1972, 52; and E. Stauffer, see biblio- 
graphy). 

5. In the history of Christian thought up to the present, the study of hermeneutics 
has taken two distinct forms. 

(a) Traditionally hermeneutics has involved the attempt to formulate general 
rules for the interpretation of Biblical texts. But this approach encounters two 
difficulties. Firstly, it has become increasingly recognized in the light of Biblical 
criticism that different types of Biblical literature require particular methodologies 
of their own. For example, methods used in the interpretation of the parables of 
Jesus will be different from those employed in interpreting Hebrew poetry or parts 
of the Pauline epistles. The few general principles which can be universally applied 
to all types of Biblical literature tend to be so basic as to be obvious: for example, 
the need to pay due attention to the linguistic context, the historical situation, the 
literary genre, and the purpose of the writer. Secondly, nowadays it is also more 
widely appreciated that the process of understanding a text is, as Schleiermacher 
insisted, not simply a matter of observing certain hermeneutical rules. The obser- 
vance of such rules may admittedly constitute a necessary pre-condition for the 
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correct interpretation of a text; but they do not of themselves create or initiate 
genuine understanding. It is the recognition of this latter difficulty that leads to a 
second and more adequate understanding of the task of hermeneutics. 

(b) If the interpreter is to understand a text adequately and correctly, due account 
must be taken of his own subjectivity. His own presuppositions, cultural orienta- 
tion, and psychological capacities will shape his understanding of the text. Some 
of these presuppositions may act as a barrier to understanding; yet it is more 
important to note that they also serve as an indispensable point of contact with the 
subject-matter of the text, at least at the commencement of the ongoing process of 
understanding. This point was stressed by Schleiermacher, and has connections 
with Bultmann’s conception of pre-understanding (Vorverstdndnis). One special 
aspect of the problem of the relation between the interpreter and the text is that of 
historical distance. This aspect was explored especially by Dilthey, and has been 
sharpened as a two-way problem of “historicality”, or historical relativity, in 
Heidegger, Gadamer, and Pannenberg. Both the text and the interpreter are to 
some extent conditioned by their particular place in history. 

This problem can be illustrated with reference to Bultmann’s proposals about 
demythologizing. He contends that belief in miracles is bound up with a first- 
century world-view. But it is also possible to argue that the attitude of the modern 
secular man towards miracles equally reflects his own historicality, as the product 
of a materialistic science-orientated culture in the twentieth century. The problem 
of historicality therefore is a two-way issue, and concerns the horizons of the 
modern interpreter as well as those of the text. 

In practice the task of hermeneutics is first to recognize and accept the problem 
of ‘‘distance’”’ between the interpreter and the text, and to allow him to disentangle 
what the text actually says from his own presuppositions about what at first it 
merely seems to say in the absence of due critical reflection. The interpreter must 
not merely read his own ideas into the text. Next, the horizons of the interpreter 
and the horizons of the text must be brought into a relationship of active engage- 
ment and dialogue, until the two sets of judgments, or of questions and answers, 
become eventually fused into one. The two principles, the negative and the positive, 
are carefully explored by Gadamer in his Wahrheit und Methode in the sections on 
historical distancing and the merging of horizons (Horizontverschmelzung). A 
useful discussion of them is also undertaken by Richard Palmer, and a brief popu- 
lar approach has been worked out by Walter Wink. 

In the writings of Ernst Fuchs this crucial area of shared understanding is des- 
cribed under the key category of Einverstdndnis, often translated as ‘“ccommon 
understanding’, but sometimes also as “‘empathy’’. He illustrates what is meant 
by citing the “common understanding” which exists within a close-knit family, 
whereby what is said within the home is “‘understood”’ by all the members of the 
family. Understanding rests on shared experiences and attitudes. In particular, 
Fuchs believes that the parables of Jesus create a “world” into which the hearer is 
drawn, and is at home. But the content of the parables challenges him, as a new 
reality. The word of Jesus becomes a language-event, the hearer is grasped deep 
down, and his own “world” is extended, as it were, from within. To understand 
the parable is thus not merely to have certain ideas explained, but to enter a new 
world or reality together with Jesus, so that he hears the word anew. The final goal 
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of hermeneutics, according to Fuchs, is not so much that the interpreter should 
interpret the text, as that the text should interpret him. 

The new hermeneutic, as represented by Fuchs and Ebeling, endeavours to take 
full account of the subjectivity of the interpreter, but without losing sight of the 
primacy of the text itself. Admittedly the interpreter’s understanding of a text is 
shaped by his own questions and pre-judgments. But the text, in turn, speaks back 
to the interpreter, so that his initial questions and pre-judgments are re-shaped. 
The term “hermeneutical circle” may be misleading, for in the hermeneutical 
movement between text and interpreter, genuine progress will be achieved towards 
a fusion of horizons, provided that there is both critical reflection and also a humble 
listening to the text. It is clear that the hermeneutical problem is a genuine and 
important one, and it would be a mistake to avoid it by arguing that the interpre- 
tation and application of Scripture is exclusively the work of the Holy Spirit. The 
same might be said about the need for any theological study. A. C. Thiselton 


(a). P. J. Achtemeier, An Introduction to the New Hermeneutic 1969; J. Behm, herméneud, TDNT MI 
661-6; F. Bichsel, hégeomai, TDNT II 908 f.; R. Bultmann “‘Is Exegesis without Presuppositions 
Possible?’ Existence and Faith, 1964, 342-51; and “‘The Problem of Hermeneutics,” Essays Philo- 
sophical and Theological, 1955, 234-61 ; G. Ebeling, Word and Faith, 1963; and God and Word, 1967; 
and Theology and Proclamation, 1966; E. Fuchs, Studies of the Historical Jesus, 1964; and ‘“‘The 
Hermeneutical Problem,” in J. M. Robinson, ed., The Future of our Religious Past, 1971, 267-78; R. 
W. Funk, Language, Hermeneutic and Word of God, 1966; M. Gertner, ““Terms of Scriptural Inter- 
pretation: A Study in Hebrew Semantics,” BSOAS 25, 1962, 1-27; M. Heidegger, Being and Time, 
1962; E. D. Hirsch, Validity in Interpretation 1967; Liddell-Scott, 593; J. H. Oliver, The Athenian 
Expounders of the Sacred and Ancestral Law, 1950, 122 ff.; R. E. Palmer, Hermeneutics, Inter- 
pretation Theory in Schleiermacher, Dilthey, Heidegger, and Gadamer, 1969; and “*Herméneud 
and Herméneia”’, Hermeneutics, 1969, 12-32; W. Pannenberg, Basic Questions in Theology, 1, 
1970; J. M. Robinson and J. Cobb, eds., New Frontiers in Theology: II, The New Hermeneutic, 
1964; B. Rosensweig, ‘““The Hermeneutic Principles and their Application,” Tradition 13, 1972, 
49-76; A. C. Thiselton, ‘““The Parables as Language-Event. Some Comments on Fuchs’s Her- 
meneutics in the Light of Linguistic Philosophy’, S/T 23, 1970, 437-68; ‘“‘The Use of Philoso- 
phical Categories in New Testament Hermeneutics,”’ The Churchman 87, 1973, 87-100; and **The 
New Hermeneutic’”’ in 1. H. Marshall, ed., New Testament Interpretation 1977, 308-333; and The 
Two Horizons, 1980; W. Wink, The Bible in Human Transformation 1973. 

(b). A. M. Denis, ‘“‘Foi et Exégése: Réflexions sur les Fondements Théologiques,”’ NTS 20, 1973-4, 
45-54; E. Fuchs, Hermeneutik 19704; Marburger Hermeneutik, 1968; Zum hermeneutischen 
Problem in der Theologie, 1959; H.-G. Gadamer, Wahrheit und Methode, Grundziige einer philo- 
sophischen Hermeneutik, 19652; M. Heidegger, Unterwegs zur Sprache, 1960; O. Kern, exégétai, 
Pauly-Wissowa VI 1583-4; E. Stauffer, ‘‘Der Methurgeman des Petrus,” in J. Blinzler, ed., 
Neutestamentliche Aufsdatze, Festschrift J. Schmid, 1963, 282 ff. 


584 


Face 
; ees (prosdpon), face; mpoownodAnuwia (pro- 
| 1 pOO@NOV alt age cat oe ioe 
sOpolémpsia), partiality, bias; npoownodnuntéw (pro- 
sopolémpted), show partiality, give a biased judgment; xpoownoAnuntns 


(prosopolémptés), biased, taking sides; anpoomnodAnunta@c (aprosdpolémptos), 
unbiased. 


CL prosopon, face. Originally it probably meant that which struck the eye (pros 

towards, and ops eye), that which one looks at. In secular Gk. it meant face, 
death-mask, actor’s mask, then (fig.) the part played by the actor. When used of 
things it meant surface, either the top one, or the one facing the observer. It is 
occasionally used for the face of the gods. When used as a part representing the 
whole, it meant the figure. The meaning person (not found before Polyb.) is a 
borrowing from Lat. usage. 


OT prosdpon is found c. 900 times in the LXX, mostly as a translation of pdanim. 

1. It is used: (a) For man’s face (Gen. 31:2), his appearance (Gen. 4:5), as a 
paraphrase for the whole man (Deut. 7:10). The frequent expression to turn the 
face means to greet respectfully. It is sometimes also used for the faces of animals 
(Ezek. 1:10). (b) For the side turned to the observer, e.g. the face of the earth 
(Gen. 2:6). (c) It is also used with various prepositions to express relationships, 
e.g. before the face of, before, into, in front of, opposite. 

2. It is used above all for the face of God: (a) As the aspect of God that concerns 
man. Where the LXX speaks of the face of God, it is often referring to some rela- 
tionship of God to man, e.g. his gracious turning to him, or his disappointed turn- 
ing from him. If God lifts up or causes his face to shine upon Israel, it receives peace 
(i.e. salvation) thereby (Num. 6:25 f.). When God hides or turns away his face, it 
implies the withdrawal of grace (cf. Ps. 13:2; 104:29). Actions and reactions of 
God which either bring the good fortune of fellowship with God (Ps. 25:25) or an 
abiding under God’s wrath (Lev. 17:10) are expressed by such anthropomorphic 
pictures. The possibility of seeing God’s face is mentioned as the most exceptional 
possibility (Gen. 32:30, Peniel, the face of God; cf. also Gen. 16:13; Exod. 24:9 ff.; 
Deut. 4:12; Jdg. 6:22 f.). It is always stressed how dangerous this experience is. 
If a sinful man sees the holy God, he must die (Exod. 33:20; cf. Isa. 6:5). > 
Blessing. 

In Exod. 33 three different traditions - Yahweh sends an angel as guide; a link 
with Yahweh through the Tent; Yahweh’s padnim accompanies the people - are 
linked together by the basic thought of the leading of the people after the departure 
from Sinai. In the third strand of tradition panim (Exod. 33:14 f.) appears uniquely 
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hypostatized as a manifestation of Yahweh to Israel. This has led to divergent 
attempts at interpretation. Some understand “my pdnim’’ as “I myself’’, i.e. an 
emphasis on the personal presence of Yahweh. Others maintain that this passage 
justifies us in claiming that the priest used a mask in the cultus. Others interpret 
it to mean that in the cultus at the sanctuaries the face of Yahweh was present, 
i.e. the aspect of him turned manward. No single, certain interpretation can be 
offered. 

(b) When God’s face is mentioned in connection with the temple, the language is 
cultic. Extra-Biblical usage may have had an influence here. Among the nations 
surrounding Israel the face of the deity was seen and worshipped in that of the 
temple image. Since there was no image used in Israel’s worship, the phrase could 
be used only in a metaphorical sense, when it was said that the worshipper sought 
God’s face in the temple (Ps. 24:6; 42:2 (MT 42:3); Zech. 8:21 f. (MT and LXX); 
Mal. 1:9 (MT)). The gracious presence of God is meant, his turning to men which 
the Israelite sought especially in the temple. So to seek the face of God in the OT 
means to come near to God in — prayer. Finally, quite apart from the cultus, it 
has the general meaning of seeking fellowship with God. The psalmist urges Israel 
to do this “‘continually” in Ps. 105:4. 

The literal meaning of shewbread (Exod. 25:30) is ‘bread of face” (“‘bread of the 
Presence”, RSV). Such loaves were known in the heathen cults, where they served 
as food for the deity (cf. Jer. 7:18). When Israel took over the custom, the — bread 
(art. artos) was put with frankincense on the special table as a gift, not as food, 
before the face of God. See further Exod. 35:13; 39:36; Num. 4:7; 1 Sam. 21:6; 
1 Ki. 7:48; 1 Chron. 9:32; 23:29; 28:16; 2 Chron. 2:4; 4:19; 13:11; 29:18; Neh. 
10:33; Matt. 12:4; Mk. 2:26; Lk. 6:4; Heb. 9:2; Josephus, Ant., 3, 6, 6; 3, 10, 7. 

(c) In Rab. Judaism man’s highest hope is to see the face of God or of the §°ki- 
nah, either in the hour of death and in the world to come after the days of the 
Messiah or even according to some opinions during the days of the Messiah. In 
the reflection of the divine light the face of the righteous will shine like the sun (cf. 
Dan. 12:3), but the godless will receive their punishment before the face of God. 
Contrast, however, R. Johanan b. Zakkai’s fear on his deathbed (SB I 208; ML 478). 


NT NT follows the OT usage, and prosdpon is used as follows: 

1. (a) Lit. of man’s face (e.g. Matt. 6:16 f.; 2 Cor. 11:20). (b) In various meta- 
phorical expressions, e.g. “‘to fall on one’s face” as a sign of respect and subjection 
(Matt. 17:6; Lk. 5:12; 1 Cor. 14:25), or “‘he set his face to go to Jerusalem”’ 
(Lk. 9:51) which expresses Jesus’ immovable decision to go to Jerusalem. For 
Luke this marks a new period in Jesus’ life. 

(c) Face can stand for the whole person (2 Cor. 1:11; Gk. “‘many faces’’), 
especially in the sense of respect of persons (Mk. 12:14 par.). 

(d) Combined with prepositions— mostly in literal reproductions of Sem. 
expressions — e.g. ““before thy face’’ (Mk. 1:2), “in the presence of” (Lk. 2:31). 

(e) Face is used to refer to the surface of the earth (Lk. 21:35; Acts 17:26), the 
appearance of the sky (Matt. 16:3), and of plants (Jas. 1:11). 

2. It is further used of the face of God and of Christ. The NT continues Rab. 
thought when it speaks of seeing God in the heavenly world. The angels of the 
“little ones” (Matt. 18:10) seé the face of God. This is a circumlocution for God’s 
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care tor the humble. In the heavenly sanctuary Christ appears for us before the 
face of God (Heb. 9:24). Thereby the heavenly sanctuary replaces the earthly 
temple and cultus. The NT reflects Heb. modes of thought and speech, in that it 
does not describe the appearance of anyone and so not that of Jesus. 

For the believer the glory of God (—> Glory, art. doxa) has appeared in the 
face of Christ (2 Cor. 4:6). This verse is linked with the story of the transfigura- 
tion (in Matt. 17:2 Jesus’ face “shone like the sun’’). But Paul writes of the glori- 
fied, not the earthly Lord. Hence prosdpon is not the outward appearance, nor does 
it stand only for the person. It recalls the ‘‘face’’ of God in the OT. Christ “‘is the 
likeness of God” (2 Cor. 4:4; Jn. 12:45; 14:9), God’s turning to us and his final 
revelation. The reference of the whole context to Exod. 34 makes this certain. The 
glory on Moses’ face, derived from his meeting with God, was transient (2 Cor. 
3:13). Hence he covered his face with a veil. Paul expands the picture to cover the 
whole OT. The veil which hid Moses’ transient glory covers the whole OT, where 
Israel is concerned, so that they cannot see the glory of the promise and fulfilment 
in Christ (2 Cor. 3:14 f.). Otherwise Moses would serve them as a (negative) 
witness to Christ. Only when there is faith in Christ is the veil removed (2 Cor. 
3:16). Here “face” stands for man’s innermost being (as “heart” in 4:6, and “‘mind”’ 
in 3:15; 4:4). In spite of that, all knowledge by faith is only an imperfect antici- 
pation of the future knowledge, “‘face to face” (1 Cor. 13:12). The servants of God 
will not see his face till they are in the new Jerusalem (Rev. 22:4; cf. Matt. 5:8). 

3. prosdpon is also used in the compound words prosépolémpsia, prosdpolemptés, 
prosodpolémpteo which are all compounded with a form of the verb /ambano (lit. 
take). This translates the Heb. nasa’, lift up the face of the one who has bowed 
humbly in greeting, 1.e. to acknowledge him. God does not allow himself to be 
influenced by appearances or respect of persons (Deut. 10:17, in LXX thaumazo, 
esteem). Equally the earthly judge must refrain from all partiality (Lev. 19:15; 
Deut. 1:17; 16:19; cf. in the NT Mk. 12:14; Jude 16; Gal. 2:6). prosépolémpsia 
which first occurs in the NT means partiality or bias (Rom. 2:11; Eph. 6:9; Col. 
3:25; Jas. 2:1). In Jas. 2:9 prosopolempteo means to show partiality. These pass- 
ages warn against common preferences (e.g. of the rich), pretences (eyeservice, 
Col. 3:22), self-deceit (Col. 3:25), disdain (e.g. of slaves), special religious claims 
(e.g. by the Jews). They are always based on the fact that God is impartial (ou 
prosopolémptés, Acts 10:34) and acts impartially (aprosopolémptos, | Pet. 1:17), 
and shows to all one and the same grace. E. Tiedtke 
(a). Arndt, 728 f.; E. Lohse, prosépon, TDNT V1 768 ff.; Moulton—Milligan, 553; Commentaries 


on 2 Corinthians by J. Denney, 1894, and P. E. Hughes, 1962, on 3:7-18; 4:6. 
(b). H. Preisker, ““Angesicht,” BHHW | 93 f. 


Faith, Persuade, Belief, Unbelief 

The words dealt with here are basically concerned with that personal relationship 
with a person or thing which is established by trust and trustworthiness (including 
their negation). If this relationship comes about through persuasion or conviction, 
the vb. peithomai is used. The perf. tense pepoitha expresses the firm conviction and 
confidence that has come about. The words of the pistis group are derived from the 
same verbal stem. They denoted originally the faithful relationship of partners in 
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an agreement and the trustworthiness of their promises. In a broader sense they 
came to denote the credibility of statements, reports and accounts in general, both 
sacred and secular. In NT Gk. they gained a special importance and specific 
content through their application to the relationship with God in Christ: the 
trusting acceptance and recognition of what God has done and promised in him. 


meow | mE10w (peithd), convince, persuade; zeiPopal (peithomat), 
| obey, believe; zé010a (pepoitha), be convinced, trust; 
memoiOnaic (pepoithésis), trust, confidence; mzeél0dc (peithos), persuasive; 
nelWapyé@ (peitharched), obey; neélapovy (peismoné), persuasion; d7e10éw@ 
(apeitheo), be disobedient; aze1Onc (apeithés), disobedient; axeiMe1a (apeitheia), 
disobedience; z10avodoyia (pithanologia), persuasive speech, art of persuasion. 


CL 1. The stem peith- (pith-, poith-) has the basic meaning of trust (cf. Lat. fido, 

fides). The same stem is also the basis of the formations with pist- (— pisteud). 
Trust can refer to a statement, so that it has the meaning to put faith in, to let 
oneself be convinced, or to a demand, so that it gets the meaning of obey, be per- 
suaded. The original intrans. act. peithd (trust) became trans., to convince, persuade 
(already in the time of Homer), first through the pass. (be convinced, persuaded). 
The meaning to trust was taken over with both the above-mentioned branches 
from the mid. pass. peithomai. Only the 2nd perf. pepoitha retains in the act. the 
original intrans. meaning (strictly, to have taken hold of trust with the effect con- 
tinuing into the present). It has the present meaning of trusting firmly, relying upon. 
The mid. pass. of the Ist perf. pepeismai (strictly, to have been convinced, or to have 
convinced oneself) likewise means to be convinced. The noun pepoithésis (trust, 
confidence), derived from pepoitha is late Gk. 

2. The adj. peithos (persuasive), derived from peitho is found nowhere in Gk. 
except 1 Cor. 2:4, where another reading has the noun peithd (art of persuading, 
see under 4) which is common in Gk. but does not occur elsewhere in the NT. 
From the same stem as peithd comes pithanos (convincing, trustworthy) and from 
it pithanologia (persuasive speech, art of persuasion) for persuading through 
appearances in contrast to apodeixis (proof, cf. Plato, Theaet., 162e; 1 Cor. 2:4). 
The earliest and in the NT sole occurrence of peismoné (persuasion, persuasiveness) 
is Gal. 5:8. The vb. peitharched (obey) is current from the time of Sophocles, and is 
derived from the adj. peitharchos (obeying a superior, the government, or an 
authority [arché]). 

3. apeitheod (be disobedient) and apeitheia (disobedience) are derived from 
apeithés (disobedient) also in classical Gk. 

4. The active meaning convince, persuade, is especially characteristic of Gk. 
thought. It is significant that Peitho (art of persuading, see above 2) is regarded as a 
goddess. But peithd can also extend the meaning of persuade to include lead astray, 
corrupt. The mid. pass. meaning of trust, rely on, can also refer to God in secular 
Gk. From the meaning to allow onself to be convinced comes the variant to have 
faith (in another). From the meaning let oneself be persuaded comes the use in the 
sense of follow (another), be obedient, obey (Plato, Apol., 29d: “I will obey God 
rather than you’’). On pepoitha cf. Aeschylus, Eum., 826, where Athene says to the 
chorus of the Eumenides: kago pepoitha Zéni (“I too rely upon Zeus’’). 
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oT 1. In contrast to Gk., Heb. has no word for persuade, convince. In the few 
places, where tenses other than the perf. of peithé and peithomai occur in the 
LXX (chiefly in 2 and 4 Macc. and Tob.), there is no Heb. equivalent. 

2. It is otherwise in the case of the perf. pepoitha which occurs about 80 times 
for the Heb. batah, trust, rely upon. This Heb. word and its derivatives are trans- 
lated almost as often by pepoitha as by the vbs. elpizo and epelpizo and the noun 
elpis (— hope). On the other hand, pepoitha is used to translate several other Heb. 
words (especially hasah, seek refuge, which in fact is translated twice as often by 
epelpizo. pepoitha serves to draw attention to the object and ground of Israel’s hope, 
especially in Isa. 10:20, Jer., proverbial wisdom and (together with the more com- 
mon e/pizd) in the Pss. expressing trust (cf. Pss. 24[25]:2; 56[57]:1). This lies in 
God’s — covenant fidelity, — election and — promise. It is to be distinguished 
from trust in men, idols and material goods (cf. Isa. 17:7 f.; 32:3; 36:6; Jer. 7:4; 
Ps. 117[118]:8). The noun pepoithésis occurs in the LXX only once for the Heb. 
bittahdén, trust (derived from bdatah), in 1 Ki. 18:19. 

3. The noun pithanologia, persuasive speech, art of persuasion, which corres- 
ponds to peithd does not occur at all in the LXX. And the vb. peitharcheo, obey, 
does not occur apart from 1 Esd. 8:94; Sir. 30:38 (33:28) and Dan. 7:27. On the 
other hand, apeithed, and in one instance apeithés, are used to characterize the 
people who disobey God, especially in Deut. and Isa. It translates various Heb. vbs. 
including mardah (Deut. 1:26; 9:23 f.; Isa. 3:8; cf. Philo, Spec. Leg., 5, 741d: “‘they 
punish him who is not only disobedient [ton apeithounta] to the law but also to 
God’’). 


NT In the NT peithd, peithomai and pepoitha are quite common; they occur most 

frequently in Paul (22 times) and Acts (17 times). But they are absent from Mk., 
Jn., 1 and 2 Pet., Jude and Rev. as well as 1 Cor., Eph., Col., 1 Thess., 1 Tim. and 
Tit. Examination of the passages shows that Paul — like the LXX — used the active 
forms only rarely (twice), but the perf. forms of pepoitha quite frequently. Other- 
wise these occur only in quotations in Matt. and Heb. and twice in Lk. The noun 
pepoithésis is found 6 times in Paul. peitharched occurs only in Acts (3 times) and 
Tit. 3:1. 

The negative forms are relatively rare. Whereas the vb. apeithed occurs 13 times 
(5 times in Rom., and 4 times in | Pet.), the noun and the adj. are each found only 
6 times. Apart from Rom. 1:30, the adj. occurs only in the Pastoral Epistles, Lk. 
and Acts. apeitheia occurs twice each in Rom., Eph. and Heb. 

1. The range of meaning of the vb. may be ascertained by looking at its tenses 
with regard to the beginning, end and duration of the action concerned. 

(a) The act. form of peithd in the aor. (€.g. epeisan, Matt. 27:20; cf. Acts 12:20; 
14:19; 19:26) always has the meaning of persuade, induce, and even to mislead or 
corrupt. But it has no special theological significance. 

By contrast, the imperfect expresses the attempt to influence a person to adopt 
a particular attitude or action. It is characteristic that Acts uses the vb. to describe 
Paul’s preaching to the Jews of the synagogue (—> Church, art. synagégé) and the 
—> Greeks (—> Conversion, art. prosélytos). Here Paul was not trying to evince faith 
in the one God, but to persuade them of the newly given grace in Christ (Acts 
13:43) through teaching (18:4; — Think, art. dialogizomai). The same applies to 
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the pres. part. Acts 19:8 describes how Paul argued for three months in the syna- 
gogue attempting to convince the Jews of the kingdom of God (cf. 28:31, where his 
activity is also described as “teaching about the Lord Jesus Christ’’). 

(b) The pres. ind. denotes not only the duration of the action but the fact that it 
is taking place at the present time. Here the context determines the meaning. In 3 
passages the meaning is disputed (Acts 26:28; 2 Cor. 5:11; and Gal. 1:10). E. 
Haenchen translates Acts 26:28: “Soon you will convince me to play the Chris- 
tian” (The Acts of the Apostles, 1971, 689). The Gk. text reads en olig6é me peitheis 
Christianon poiésai, lit. “‘In a little you persuade me to make a Christian.”’ Here the 
vb. poiésai is a technical theatrical term, used of playing a part. These words of the 
Jewish King Agrippa are not to be taken ironically. They show how he came within 
a hair’s breadth of conversion. He was a Jew, and this suggests that peitheis is used 
here in the sense of | (a) above. On the other hand, the expression chosen here 
indicates just how far he was from taking the step. Some manuscripts have genesthai 
(become) instead of poiésai, but these are inferior. The better manuscripts do not 
speak directly of the possibility of Agrippa becoming a Christian. F. F. Bruce 
translates the passage: “‘In short, you are trying to persuade me to act the Christian”’ 
(The Acts of the Apostles, 1952?, 449). Agrippa sees himself in a dilemma. If he says 
that he rejects the prophets (v. 27), his reputation for orthodoxy is gone. But if he 
agrees with Paul’s reasoning, he realizes that he is being manoeuvred into a position 
of public agreement with Paul. For other interpretations, see R. Bultmann, TDNT 
VI 2, n. 4, and Arndt, 645. 

2 Cor. 5:11 and Gal. 1:10 are the only instances in Paul of the act. use. They 
probably do not refer directly to persuasion to accept the gospel. Paul had to defend 
himself against the claims of spurious authorities, who were working against him. 
In 2 Cor. 5:11 he says: ‘“Therefore, knowing the fear of the Lord, we persuade 
men.” In Gal. 1:10 he asks: “Am I now trying to persuade [RSV “seeking the 
favour of’’] men or God?” In these passages he is stressing the fact that he strives 
to convince men by argument, not because it was necessary for his personal 
authority, but for the sake of the gospel that he proclaimed. 

(c) The fut. act. comes very close to the aor. in meaning to persuade. It also 
means to reassure. Perhaps there is the thought of corruption in the background 
of Matt. 28:14 (cf. RSV, Arndt. “‘satisfy”’). In 1 Jn. 3:19 (“By this we shall know 
that we are of the truth, and reassure [peisomen] our hearts before him’”’ RSV) it is a 
question of true self-knowledge. The point is a double one. On the one hand, it is a 
question of being in the truth or not, and this is shown by whether love is shown in 
action. On the other hand, it is a question of whether God will condemn us. These 
two points are not simply parallel. Someone who is merely of the truth could still 
condemn himself before God, although this does not inevitably follow (cf. v. 21). 
If his heart drives him to it, he may still reassure it before God. For God knows 
better than ourselves not only about our guilt, but also that which he has newly 
created in us. 

2. The mid. and pass. deponent peithomai corresponds to the act. voice and 
stresses the result and outcome of the influence. This applies to the aor., imp., and 
fut. which occur only in the Lucan writings in the NT. 

(a) The aor. occurs 3 times. Acts 17:4 shows the success of Paul’s teaching in the 
synagogue (cf. v. 2; see above 1 (a)). Acts 5:39 (RSV v. 40 “So they took his 
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advice [epeisthésan de aut6]’’) refers to the council of Jewish leaders being persuaded 
by Gamaliel. It is characteristic of Acts that it uses the same form of the vb. in both 
passages, as also in Acts 23:21 where warning is given (though without theological 
significance) against being influenced by false advice. The dat. following the vb. 
refers to the person who is exerting influence. The following are possible meanings: 
to be persuaded by someone, to follow someone, to yield to (cf. Acts 23:21 RSV), 
to listen to someone in the sense of hearken and obey. 

(b) Similarly, the imp. means to heed, to pay attention to someone’s words, 
attitudes or actions, so that one is influenced by them. According to Acts 27:11, 
the centurion “‘paid more attention [mallon epeitheto]’? (RSV) to the captain and 
owner of the ship than to Paul. Again, with reference to the behaviour of the 
Roman Jews, Acts 28:24 expresses a contrast: ““And some were convinced [epei- 
thontoe] by what he said, while others disbelieved [épistoun]’’ (RSV). peithomai here 
has the meaning of believe (Paul’s words). Thus the vb. can also come to denote 
following a leader, as in the case of Theudas and Judas the Galilean (Acts 5:36 f.). 

(c) In the only passage in the fut., Lk. 16:31, where it follows the conjunction 
ean (if) denoting a hypothetical or possible fit. act, the vb. means to be convinced. 
“If they do not hear Moses and the prophets, neither will they be convinced if some 
one should rise from the dead.”’ In Acts Paul seeks to convince the Jews by argu- 
ments which any Jew must accept. Lk. 16:31 expresses the corollary. Where 
agreement to such argument is refused, a man will not be convinced even though 
someone should rise from the dead. 

(d) The pres. has no particular theological significance in Acts 21:14 and 26:26, 
where it means to be persuaded, and Heb. 13:18 (‘we are sure’? RSV). In other 
places it means to obey or follow (Gal. 5:7; Heb. 13:17; Jas. 3:3). In Rom. 2:8 
disobedience (— apeithed below) to the truth is seen as being grounded in subjec- 
tion to unrighteousness. This is abolished by faith. But where there is a renewed 
regard for the law, disobedience to the truth necessarily follows (cf. Gal. 5:7; 
—> peismoné below). 

(e) The perf. always denotes a situation in which the act of examining and weigh- 
ing up has been concluded, and where a firm conviction has already been reached 
(cf. Lk. 20:6; Rom. 8:38; 14:14; 15:14; 2 Tim. 1:5, 12; Heb. 6:9). This can refer 
to convictions concerning facts or people (e.g. that John was a prophet, Lk. 20:6), 
as well as to the all-embracing, unshakeable certainty that has been attained in 
faith (Rom. 8:38). 

3. The 2nd perf. pepoitha with the prep. epi always means to depend on, trust 
in, put one’s confidence in. It indicates a conviction as the basis for further thought 
and action. Thus it can refer to one’s trust in one’s own righteousness (Lk. 18:9; 
negatively in 2 Cor. 1:9; cf. the addition in the variant reading in Mk. 10:24; and 
Lk. 11:22). But it can also refer to the trust in a good sense which can be placed 
in someone. Thus Paul expressed confidence in the church (2 Cor. 2:3; 2 Thess. 
3:4, “in the Lord”’; cf. Gal. 5:10; Phil. 2:24). However, in both the former passages 
the vb. can be understood in relation to the following hoti, so that, as in other 
passages, pepoitha hoti can be translated to be confident that. epi, like eis in Gal. 
5:10, means “in view of.’ Thus the confidence would refer not so much to the 
persons as to the circumstances brought about by God in which Paul trusts “in the 
Lord’’, such as God’s faithfulness in completing the work that he has begun. The 
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trust is ultimately in the Lord himself. At the same time this expresses a hope in the 
future, a fact indicated by the use of pepoitha in the LXX and also Phil. 1:25 and 
2.24. Here Paul expresses his conviction that he will survive for the sake of the 
work, and will come again to Philippi. pepoitha is followed by the prep. en (in) 
only in Phil. 3:3 f., where it is set in contrast to glorying in (en) Christ Jesus. Here, 
as with the construction with epi, the meaning is to have confidence in. Paul 
disclaims all confidence in the flesh; rather, he glories in Christ. 

Confidence is also expressed by forms of pepoitha followed by the infin. “If 
anyone is confident that he is Christ’s [ei tis pepoithen heaut6é Christou einai], let 
him remind himself that as he is Christ’s, so are we” (2 Cor. 10:7; cf. Rom. 2:19). 
When followed by the dat., the vb. means simply to trust, believe in (Phil. 1:14, but 
see RSV; Phim. 21). The entrusting of oneself to God that is characteristic of the Pss. 
finds direct expression only in OT quotations that are applied to Jesus. Matt. 27:43 
and Heb. 2:13 (cf. Isa. 8:17) suggest that the personal attitude and hope of the OT 
prayer is fulfilled in him. Trust in God now coincides with faith in Jesus Christ. 
This also applies to 2 Cor. 1:9, where trust in God who raises the dead comes from 
faith in the risen Christ. 

4. The noun pepoithésis, confidence (Phil. 3:4), has the same meaning as the 
vb. in vv. 3 f. It is likewise connected with en sarki, ‘‘in the — flesh’, and refers to 
the self-confidence that grows out of observance of the law. On the other hand, 
2 Cor. 3:4 refers to the confidence that grows out of the apostolic commission (cf. 
vv. 5f.). The latter leads Paul to describe the Corinthian church as his letter of 
commendation written by the Spirit of God on hearts of flesh (v. 3). Confidence 
in men (2 Cor. 8:22, where the preposition eis is used for ‘“‘in”’; cf. Gal. 5:10) is set 
in the context of confidence in God (pros ton theon, 2 Cor. 3:4). The confidence 
expressed in 2 Cor. 1:15 is to be understood in the light of the — hope spoken of in 
vv. 13 f. The confidence of 2 Cor. 10:2 is grounded in Paul’s commission as an 
—> apostle (see above 2 Cor. 3:4), which enabled him to risk coming into violent 
conflict with certain people. In Eph. 3:12 this boldness is further defined by the 
words “and confidence of access [kai prosagogén en pepoithései|” in which the kai 
(and) is epexegetic. 

5. On the adj. peithos (persuasive) and the noun peithd (persuasiveness) it may 
be said that the meaning of 1 Cor. 2:4 remains the same, whether it is read as 
en peithois sophias logois (“in persuasive words of wisdom’’) or en peithoi sophias 
(‘“‘with the persuasiveness of wisdom’’, cf. Arndt, 644; to which some manuscripts 
add logois or logén, i.e. through words). On the textual difficulties see C. K. Barrett, 
The First Epistle to the Corinthians, 1968, 62, 65, who thinks that Paul himself 
was largely responsible for the problem by coining the word peithos meaning 
persuasive from the vb. peitho (persuade). In either case it is clear that the Corinthi- 
ans did not come to faith through human — wisdom and its ways of persuading. 
The latter are described in Col. 2:4 as pithanologia (“beguiling speech” RSV; 
““persuasive speech’’, “‘art of persuasion’’, “‘plausible [but false] arguments’’, Arndt, 
663), by which people are deceived. 

6. The noun peismoné in Gal. 5:8 (‘‘persuasion’’ RSV) may be understood actively 
in relation to peithd. But there may be here a play on words with peithesthai in the 
preceding verse which means to obey: ““Who hindered you from obeying the truth? 
This persuasion is not from him who called you.” The result of this persuasion 
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which did not come from God would thus be that the Galatians would no longer 
allow themselves to be persuaded by the truth. The play on words is not reflected 
by the Eng. tr. R. Bultmann prefers to translate v. 8 by ‘“‘This following, or obedi- 
ence, does not come...” (I.DNT VI 9) which would thus preserve the play on 
words. But on this see H. Schlier, Der Brief an die Galater, 1962!", 236; E. D. 
Burton, Galatians, ICC 1920, 282 f. The text is uncertain. Some manuscripts read: 
‘“‘Who has hindered you? Obey no one in not obeying the truth” (cf. R. Bultmann, 
TDNT V1 4, n. 11; cf. Funk § 488 1 (b)). 

7. The vb. peitharcheo (obey) is used for obedience both to God (Acts 5:29; cf. 
above CL 2 on peithomai; 5:32) and to men (Acts 27:21 = peithomai, v. 11). In 
Tit. 3:1 it is identified with being submissive to rulers and authorities. 

8. (a) apeithés (disobedient) occurs in Acts 26:19 in the form of a double nega- 
tive designed to stress Paul’s obedience: ““Wherefore, O King Agrippa, I was not 
disobedient to the heavenly vision.” In Rom. 1:30 and 2 Tim. 3:2 it occurs in the 
catalogues of vices in connection with disobedience to parents. 

(b) In all other passages, where apeithés, the noun apeitheia (disobedience) and 
the vb. apeithed (be disobedient) occur, the context suggests disobedience to God, 
mostly in contrast with faith. This is the sense of the LXX (cf. Lk. 1:17 which speaks 
of Elijah being sent to turn “‘the disobedient to the wisdom of the just’’; cf. Mal. 
4:5). It is exemplified by Jn. 3:36; Acts 14:2; 19:9 (of disbelieving Jews; see 
above NT | (b) on peithd and peithamai); Rom. 15:31; Eph. 2:2; 5:6 (with the 
contrast between the ‘‘sons of disobedience’? [non-Christians] and “‘sons of the 
light’’, v. 8); and Tit. 1:16. 1 Pet. presents a distinctive usage in the way it qualifies 
disobedience as disobedience to the > word or to the — gospel (1 Pet. 2:8; cf. v. 
7 v.1.;3:154:17; on Rom. 2:8 see above 2). It also speaks of the defective obedience 
of men before the flood despite the patience of God (1 Pet. 3:20). 

Heb. 3:18 and 4:6 hold up to Christians (cf. v. 11) the behaviour of the genera- 
tion in the wilderness as a warning example. The man will come to grief who looks 
back, or stops his ears to God’s instructions for the present time, and is not ready to 
receive the future from the hands of God in utter trust. Because of her faith Rahab 
the harlot was unlike the latter, and she did not meet with the destruction which 
came upon the disobedient inhabitants of Jericho (Heb. 11:31). The Gentile Chris- 
tians were themselves once likewise disobedient (Rom. 11:30; cf. Tit. 3:3). But 
now through the apeitheia of Israel in which God’s covenant people did not as a 
whole wish to enter the new covenant in Jesus Christ (cf. Rom. 10:21), they have 
received mercy. Israel’s disobedience is now intensified through their opposition 
to the mercy that has come upon the Gentiles (11:31). But in turn they may through 
all this now receive mercy. (This third now has been changed to “later” or omitted 
altogether in some manuscripts.) 

The climax of the argument of Rom. 9-11 shows that this lack of trust, obedience, 
faith, and acceptance of God’s will is the normal situation of man (Rom. 11:32). 
Only God himself can save man by having mercy on him and granting him faith. 


O. Becker 
mons Miotic (pistis), faith; miotevw (pisteud), believe; miatdc 
| $ (pistos), pass. trustworthy, faithful, act. trusting, believing; 
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MigtoOw (pistod), rely, convince; aziotia (apistia), unbelief; aziatéw (apisted), 
disbelieve; Gziato¢ (apistos), unbelievable, faithless, unbelieving. 


CL |. (a) In classical Gk. literature pistis means the trust that a man may place in 
men or the gods (Hesiod, Works, 372; Soph., OT, 1445), credibility (Soph., 
OC, 611), credit in business (Dem., 36, 57), guarantee (Aesch., Frag. 394), proof 
(Democ., 125), or something entrusted (/G 14, 2012 A 23). Similarly, pisteuoO means 
to trust something or someone (Hdt., 1, 24; Aesch., Pers., 800 ff.). It can refer 
to and confirm legendary tales (Hdt., 4, 96) and mythical ideas (Plato, Grg., 524a). 
In the construction pisteuo tini ti it means to entrust something or someone to 
someone (Xen., Mem., 4, 4, 17). With reference to people, pisteuO means to 
obey (Soph., OT, 625). The pass. means to enjoy trust (Xen., Anab., 7, 6, 33). The 
adj. pistos means trusting (Theognis, 283), trustworthy (Hom., //., 2, 124). to 
piston means dependability or the faithfulness of those bound through an agree- 
ment (Aesch., Ag., 651; Xen., Anab., 2, 4, 7). The vb. pistod has the meaning of 
binding someone or oneself to be faithful (Soph., OC, 650). In the pass. it means to 
be sure, to trust (Hom., Od., 21, 217 f.). The pistis word-group has a special colour- 
ing, where it refers to believing doxa (opinion). In such a case dependability 1s 
limited (cf. Plato, Phd., 107b). 
apistia means mistrust (Theognis, 831), unreliability (Soph., OC, 611), and 
incredibility (Hdt., 1, 193). apisteO means to be mistrustful to disbelieve (Hom., 
Od., 13, 339), and particularly to be disobedient (Soph., Ant., 219, 381 f.). apistos 
means distrustful (Hom., Od., 14, 150), undependable (Thuc., 1, 120, 4). 


(b) Originally the word-group denoted conduct that honoured an agreement or 
bond. It had a social orientation, and its use indicated misconduct by implication. 
In order to obtain a pause in battle, it was necesssary to make agreements pledging 
fidelity (Hom., J/., 2, 124: horkia pista). Disappointed confidence led to the accu- 
sation: ‘‘There is nothing trustworthy in women”’ (Hom., Od., 11, 456). The critical 
situation revealed fidelity. Hence, experience of faithfulness and unfaithfulness 
belongs to the idea of faith from the beginning. 


(c) The idea had religious overtones at a very early date. The gods vouch for the 
validity of an alliance or treaty (Hom., //., 2, 115 ff.; note the importance of the 
oath). The words can also be applied directly to the divinity in cases of the trust- 
worthiness of an oracle. The pistis word-group plays an important part in questions 
of the power of the gods to save in face of threatening danger (Aesch., Sept., 211 f.), 
the unfathomable sovereignty of God (‘“‘He who hears the word of God and does 
not obey is out of his mind,” Eur., /ph. Taur., 14, 75 f.), and the power of God to 
direct a man’s fate against his will (Soph., OT, 1445). In such case unquestioned 
obedience to the will of God is required of men. 


(d) Faith is given unique expression in the enthusiastic piety of Empedocles of 
Agrigentum (Sth cent. B.c.). He appeared as an immortal god, pointing the way of 
salvation (Frag. 112), demanding faith in the sense of assent to divine revelations, 
in his teaching on cosmology and metempsychosis (Frag. 114 ff.). Faith and recog- 
nition of the authoritatively proclaimed revelation were the same (Frag. 4, 5). 

To the end of the classical era belong the inscriptions of the temple of Asclepius 
in Epidaurus which received their present form between 350 and 300 B.c. Here too 
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faith is called for, in particular in the miraculous power of God (cf. R. Herzog, 
Die Wunderheilungen von Epidauros, 1931). 

2. (a) In the Hel. period during the struggle with scepticism and atheism pistis 
acquired the sense of conviction as to the existence and activity of the gods. It took 
over the place of the older nomizé (deem, hold, believe that; cf. Plut., De super- 
stitione, 11; Pericles, 32; Amatorius, 13). The didactic element now emerged as the 
general and basic meaning. pistis as faith in God stood for theoretical conviction. 
But stress was laid on the belief that life was constituted in accordance with this 
conviction. To that extent pistis could assume the practical features of the older 
eusebeia (piety; cf. Plut., De sera numinis vindicta, 3; De Pythiae Oraculis, 18). The 
tension between the visible and invisible, the physical and spiritual world likewise 
left behind it clear traces in discussion. The result was a materialized concept of 
faith which in the philosophically articulate doctrinal system of Neo-Platonism 
called for a definite, intellectualistic conviction, conditioned by tradition (Plotinus, 
Enneads, 1, 3, 3; 5, 8, 11; Porphyry, Ad Marcellam, 21 ff.). 

(b) The Stoic understanding of pistis is particularly important. Here the philo- 
sopher expressed his recognition of the divine ordering of the world, the centre of 
which was himself as an autonomous moral person (Epict., 2, 14, 11-13). pistis 
reveals the essence of man (Epict., 2, 4, 1). Man’s fidelity to his moral destiny leads 
to fidelity towards others (Epict., 2, 4, 1-3; 2, 22). 

(c) In the mystery religions faith denotes abandonment to the deity by following 
his instruction and teaching, and by putting oneself under his protection (Apul., 
Met., 11, 25-28; P. Oxy., 11, 1380, 152). In the Corpus Hermeticum of syncretistic, 
Platonic revelations of the 2nd and 3rd centuries A.D., faith is a higher form of 
— knowledge. It thus belongs to the realm of nous (— Reason, Mind). In a mystical 
way man is led out of the realm of the Logos, until his spirit comes to rest in the 
knowledge of faith. He thus participates in the divine (Corp. Herm., 9, 10; Ascl., 
29). Besides Judaism and Christianity, the mystery religions stand out in their 
demand of faith in their divinities, and the revelations and teaching delivered by 
them (e.g. the cult of Isis and Osiris). In this way salvation (which in the mystery 
religions was equated with divinization) was promised to the believer. To the back- 
ground of Judaism and Christianity probably belong the “‘divine sons” (— Child, 
art. hyios) who appeared with express claim to revelation and who thus presented 
an alternative to Christianity. All had the same demand to hand: “Believe, if you 
would be saved, or begone”’ (Origen, Contra Cels, 6, 11). 

3. In secular Gk., therefore, this group of terms represents a broad spectrum of 
ideas. It is used to express relations between man and man, and also to express 
relationship with the divine. The particular meaning is determined by the prevailing 
philosophical and religious influences. Originally it had to do with binding and 
obligations. But Stoicism made out of it a theoretically based law of life which 
brought the individual man into harmony with the cosmos. There was also a 
dangerous development in which pistis was demanded in response to a claim to 
revelation which was not subject to any control. 


oT 1. The Concept of Faith. (a) In Heb. the root ’aman in the niph. means to be true, 
reliable, faithful. It can be applied to men (e.g. Moses, Num. 12:7; servants, 
1 Sam. 22:14; a witness, Isa. 8:2; a messenger, Prov. 25:13; prophets, 1 Sam 3:20). 
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But it can also be applied to God himself who keeps his covenant and gives grace to 
those who love him (Deut. 7:9). Particular stress is laid on the word of God (or 
men) preserving its dependability and being confirmed by subsequent action (1 Ki. 
8:26; 1 Chron. 17:23 ff.; in the case of men, Gen. 42:20). In many passages the 
niph. acquires the meaning of to be entrusted with (Num. 12:7; 1 Sam. 3:20; 
Hos. 12:1). In an ancient strand of tradition which goes back to an original promise 
(2 Sam. 7:8 ff.), the Davidic dynasty is called ‘‘an established house.” This state of 
being confirmed does not rest upon the qualities of the members of the dynasty or 
upon human measures, but upon the action of God which is initiated by his promise 
(2 Sam. 7:16; 1 Sam. 25:28). The niph. of ’aman thus gives expression to an unal- 
terable fact that future generations could — and must — reckon with, despite every 
change of fortune in history. 

A related idea is expressed by the root batah (LXX pepoithenai,; elpizé — hope) 
with the meaning to trust, rely upon. The negative evaluation of such action is 
dominant: men trust in false security (Hab. 2:18), or set their hope on something 
false (Hos. 10:13). But it was also early on applied to Yahweh, the true ground of 
security (Jer. 39:18; 2 Ki. 18:30). 

(b) Later the root bdtah was assimilated in meaning to the root ’aman. Basic for 
the OT idea of faith are the statements of Exod. 4:1-9, 27-31. The question is how 
will Moses assert his authority as the one sent by God before the people. In reply 
to Moses’ objection that they will doubt his commission, God promises three 
miracles through which he confirms his authority, whereupon the people believe in 
Moses’ mission and the coming redemption. Faith is here related to a mission 
which is expressly confirmed by divine authentication. Faith in the word is in- 
separable from the attitude assumed to the envoy. 

(c) The absolute use in Isaiah is pointed. In the confrontation with Ahaz in view 
of the political threat, Isaiah dares to say: “If you will not believe, surely you shall 
not be established” (Isa. 7:9). The survival of the people lay alone in firm trust in 
the eternal God. Political action was called for which corresponded to this trust. 
Isa. 28:16 contains the saying about Zion’s foundation: “‘Behold, I am laying in 
Zion for a foundation a stone, a tested stone, a precious cornerstone, of a sure 
foundation: ‘He who believes will not bein haste’ ’’ (RSV). In the coming catastrophe 
only the believer will be sure of divine protection. The prophet himself is an 
example of believing trust: “I will wait for the Lord, who is hiding his face from 
the house of Jacob, and I will hope in him’’ (8:17). The tense hope in Yahweh (here 
linked with other vbs.) is directed to the future. Moses was a leader to a salvation 
the way of which was the way of faith. The prophets stood in the midst of national 
catastrophe as spokesmen for the God who had placed them in an almost hopeless 
situation. The faith which is set before the people is the way of deliverance from 
catastrophe to a future beyond the disaster. 

(d) Besides the above passages from Isa., Gen. 15:6 is important for the connec- 
tion between the OT and the NT (cf. Rom, 4:3, 9, 22 f.; Gal. 3:6; Jas. 2:23). The 
passage speaks of Abraham’s faith as his readiness to lay hold of the rich promises 
of God. He made the word of God his security and base. The “‘reckoning”’ of faith 
constituted a declaratory act, which was formerly customary with the priests. God 
treats this trust of Abraham as the behaviour appropriate to the covenant relation- 
ship. In fellowship with God there lies a claim which man fulfills when he trusts. 
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The statement in Gen. 15:6 does not describe Abraham’s entire relationship with 
God. But in view of a particular situation God’s gracious, overarching judgment 
was pronounced over him. G. von Rad holds that the text originated at a time in 
which the question of faith was already known (Genesis, 1961, 179 f.; Old Testa- 
ment Theology, I, 1962, 170 f., 379 f.). 

(e) For Jewish and Christian tradition, the prophetic context of Hab. 2:3 f. is 
important. The vision granted by God is expressly confirmed. It is preserved for the 
end, and will not fail to appear. The “arrogant man”’ is expressly condemned by 
God’s word; but life is promised to the “righteous” in view of his faithfulness. It is 
understood that the ‘arrogant man” stands on the side of the hostile world power 
and the “righteous” on that of the people of Judah. But textual criticism of the 
process of tradition has shown that already very early the divine sentence was 
applied to the devout individual (see further K. Elliger, Studien zum Habakuk- 
Kommentar vom Toten Meer, 1953). ‘‘Faithfulness”’ and ‘“‘faith’” stand here close 
together in the Heb. term ’*miindh. The idea is that of unwavering hold of the word 
of God against all contrary appearances. The sense is changed by the promise in the 
LXX translation: ‘‘the righteous will live by my faithfulness [ek pisteds mou].” 

(f) Ina later stratum of the OT which expressly rivets the confession of the devout 
man to the Torah, the trustworthiness of the commandments is firmly underlined 
(Ps. 117:7; 119:66). The godly man is instructed by the commandments in the will 
of God; he knows that he receives wisdom and knowledge from them. In the 
temptations of life he can — as the servant of God (— Son of God, art. pais theou) 
who directs his life in accordance with God’s word — rely upon the trustworthiness 
of the — commandments. Post-exilic Torah-piety cannot be called legalistic with- 
out qualification. Torah (— Law) and dabar (—- Word) were at the time living 
entities which were received by the godly in obedience and trust, and praised with 
thanksgiving and testimony. Stress on insight and knowledge of God points to an 
understanding of salvation in the wisdom tradition which in turn assigns a some- 
what different role to faith (H.-J. Kraus). To sum up, it may be said that he’*min 
and ’*mindh describe a living act of trust in the OT, and also the dimension of 
human existence in a historical situation. The group of words does not step outside 
the realm of the personal. Special stress is laid on the future goal. The past was the 
starting-point but not the goal of trust. The whole emphasis falls on overcoming the 
opposition of the ungodly and the realization of the divine purpose. Above all, 
it is clear in the prophets that faith must pass through extreme need and judgment, 
before it attains its goal in the salvation that lies in the future. In the first instance, 
faith in the OT is concerned with the fate of — Israel, although time and again the 
conduct of the individual can be decisive (cf. Gen. 15:6). The LXX translates the 
Heb. root ’aman uniformly by pisteud and, attempts to include in it the wealth of the 
OT group terms. 

2. The Influence of the Terms in later Judaism. (a) In later Jud. the main emphasis 
fell on the behaviour of the individual. Sotah 48b preserves an aphorism of R. 
Eliezer b. Hyrcanus: “If anyone has bread in his basket and says, what shall I eat 
tomorrow? he belongs to those who are small in trust.’’ He knows that faith is 
frugal (Prov. 30:8), and must overcome anxiety about having more than enough. 
“Small in faith” has become a deprecatory word-picture which represents failure. 
According to Taanith 8a, R. Ami taught: “Rain comes only on account of the 
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people of faithfulness” (referring to Ps. 85:12). The term “‘men of faithfulness”’ 
(ansé **mdndh) in rab. literature is the mark of particular, definable, exemplary 
conduct. Complaint is made of its absence (Sotah 12b). Both the language and the 
way of thinking are different from the older strata of the OT. Faith is taught and 
inculcated in the manner of the wisdom writings. Because of its identity with faith- 
fulness, faith remains the most important feature of — righteousness. The cele- 
brated “Song of Faith” in Mek. Exod. 14:31 begins with the words: “Great is faith.”’ 
It is concerned with the interpretation of Exod. 14:31: faith in God and his servant 
Moses. The man who believes in the shepherd of Israel believes in God himself who 
spoke and called the world into being. There follows praise of faith and its reward 
in the style of the wisdom literature. The “reward” is understood as the holy 
—» Spirit who praises the saving acts of God in hymn and confession (Exod. 14:31; 
15:1). Compared with the underlying OT text, the fact of the faith of the people 
stands in the foreground. There is a hope in the future, but the whole is lacking in 
enthusiasm. 

(b) In the Qumran tradition the basic passage Hab. 2:4 was interpreted of “all 
doers of the law,” and thus of the members of the community. God will save them 
from the house of judgment on account of their suffering and their faithfulness to 
the teacher of righteousness (1QpHab 8:1-3). The doing of the law is here the su- 
preme and decisive idea. Faithfulness to the teacher, on the other hand, means 
holding to the knowledge revealed to him. 

(c) The idea of faith played a particular role in later apocalyptic literature, 
because expectation of the future made a radical demand of faith. The doing of the 
law and the setting forth of the apocalyptic expectation began to be distinguished 
(2 Esd. 9:7; Syr. Bar. 57:2). Yet the close connection continued (Syr. Bar. 54:5, 
21). The revelation of eschatological truth was at the same time the requital of 
obedience and disobedience. “‘For assuredly he who believes will receive reward”’ 
(Syr. Bar. 54:16). In these apocalyptic circles the concept of faith was used to help 
draw a dividing line between the true community and their opponents. In so doing, 
the ecstatic element receded behind the wisdom teaching tradition. 

(d) In Hel. Judaism, faith as the confession of the OT revelation stood in oppo- 
sition to the surrounding pagan world. It served to distinguish the difference with 
paganism and the gulf between them. At the same time, it raised the question of the 
roots of human knowledge in the area of common culture, life-style and wisdom. 
The contrast between the ‘“‘godless”’ and the “righteous” and their differing views 
of life is typical of wisdom literature (Wis. 2:1 ff.; 3:1 ff.). Faith in wisdom belongs 
to the teaching about righteousness and wisdom (1:2; 3:9). It is expressed in fixed 
formulae: hoi pepoithotes, those who trust (— peithomai); hoi pistoi, the faithful; 
hoi eklektoi, the elect (— Elect, art. eklegomai). Faith stands in a fixed tradition; 
knowing and proving one’s worth constitute the authentic testimony. 4 Macc. 
15:24; 16:22; and 17:2 also contain a given element as a foundation (hé pros theon 
pistis, the faith in God). Faith enters the realm of philosophical interpretation and 
becomes an outlook and a virtue. 

In Philo too faith in God can be trust, and the presupposition of all human exis- 
tence and conduct. In his relation to God the wise man is the ‘‘believer’’; for his 
part God bestows trust through his promises (Abr., 268 ff.; 272 ff.). As formerly in 
Judaism at large, faith is regarded as the source and sum of every other attitude. 
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As in 4 Macc., faith for Philo can also be taught and learnt. One can learn to dis- 
tinguish between what changes and what does not (Leg. All., 2, 89). Josephus sets 
beside each other statements about the right view of God (orthé doxa) and trust in 
God (hé peri tou theou pistis), thus giving expression to the Hel. didactic and the OT 
traditions (Ap., 2, 169, 256). In the description of the messianic tempter, use of the 
pistis-group of words is naturally lacking. 

(e) Samaritan religion stressed the meaning of faith more strongly than Judaism, 
as is shown by the role of Haggadah, teaching and confession. [On the Samaritans 
see further J. Macdonald, The Theology of the Samaritans, 1964. | 


NT pistis in the NT and the call made to man in the name of God involve a re- 

nunciation of existing cult piety and rab. teaching. It was also the special mark 
of primitive Christian missionary preaching in the Hel. world (R. Bultmann, TDNT 
VI 203 ff., 208 f.). Nevertheless, there are several stages in the early Christian 
tradition which may not be overlooked. The preaching of John the Baptist set 
repentance at the centre with a resolute one-sidedness. The earliest preaching of the 
kingdom of God was also subordinate to the demand of repentance (Matt. 3:2; 
4:17). It is impossible to demonstrate a demand for faith in the passages concerning 
John (cf. A. Schlatter, Der Evangelist Matthdus, 1963® 52-85; see also bibliography). 
And yet his overthrow of all contrived security (Matt. 3:9) is reminiscent of the 
tension between ’Gdman and false batah. Moreover, the mission of the Baptist raises 
the question of its legitimacy and thus also of faith (expressly in Matt. 21:25, 32). 
Nevertheless, despite all the implied elements of faith, neither Qumran, nor John 
the Baptist, nor yet the ancient zealot movements made any explicit demand of faith. 
Only in the post-Easter situation of the primitive Christian mission was the 
programme developed: ‘‘Repent and believe the gospel’? (Mk. 1:15). The gospel 
became a fixed tradition of teaching which laid legitimate claim to be received by 
every hearer. The call to repent in the Baptist’s preaching (Mk. 1:4) was taken up 
into the faith-preaching of the Hel. Christian tradition. It is this development that 
is to be examined in the following survey. 

The NT use of the pistis/pisteuo word-group involves in the first instance the 
further development of the OT and Jewish tradition and the questions peculiar 
to it. The frequent use of pisteud eis, believe in (e.g. Gal. 2:16; Jn. 1:12; 3:18), in 
the vocabulary of mission, is a striking departure from ordinary Gk. and the LXX. 
hoti-sentences (believe that ...) which relate faith to a particular event in the his- 
tory of Jesus (1 Thess. 4:14; Rom. 10:9), or to a christological statement (Jn. 
20:31), are significant for the linguistic usage of the Hel. church. They involve the 
incorporation of a specific, historical content into the christological confession. 
‘Repentance from dead works” and “‘faith in God’’ were important elements in the 
teaching of the primitive Christian catechism (Heb. 6:1). More important is the 
pointed use of pistis in the context of Pauline theology to denote the reception of 
Christian — proclamation and the saving faith which was called forth by the gospel 
(Rom. 1:8; 1 Thess. 1:8). For Paul pistis is indissolubly bound with proclamation. 
Early Christian missionary preaching thus brought faith into sharp focus. 

1. Jesus and the Synoptic Tradition. The miracle stories often contain reference 
to the faith of the sick person or those around him (Mk. 2:5; 5:34, 36; 10:52; 
Matt. 8:10). What is meant is trust in the mission of Jesus and his power to deliver 
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from trouble. These saving acts are performed in the service of his commission and 
are intended to confirm an existing faith. The question of faith is clearly bound up 
with these miracle stories. Jesus did not only seek to deliver people from physical 
need, but to make men witnesses of his saving work. It is not a matter of making a 
condition upon which he will act. Rather, he is concerned with the goal beyond the 
physical process. His intention was not to be a mere “‘healer’’, but to be a helper 
in God’s name. He was therefore more concerned to ask for faith than to demand 
it. Man’s trust presents the possibility for God to do his work. It is thus only a 
start and a first step to what was to be declared later by the Hel. church. 

Mk. 6:5 f. contains an account of the opposition in Nazareth, Jesus’ home town. 
Refusal to believe was so strong that he could perform no “‘mighty works’’. He 
confined himself to helping a number of sick individuals. If his saving work was 
bound up with faith, refusal to believe likewise brought conflict with him. The 
evangelists did not intend to convey the impression that it was absolutely impossible 
for Jesus to do ‘‘mighty works”’ here because of the unbelief of the Nazarenes. The 
accounts of Jesus’ teaching contain several sayings which appear to go beyond the 
specific situation in which they occur (Mk. 9:23; 11:22 ff.; Lk. 17:5 f.; Matt. 
17:20). The distinctive feature of these sayings about faith consists in the fact that 
they present the believer with unlimited possibilities, and that Jesus expressly 
summons his disciples to this boundless faith. Despite all the external similarities 
with rab. parallels, these sayings of Jesus stand isolated in the tradition. Their 
emphatic, confessional tone is at once apparent. Jesus himself lived by faith. He 
submitted to its possibilities, and encouraged men to follow his example (cf. J. 
Schniewind, Das Evangelium nach Markus, (1931) 1968, 120). The pictures of faith 
moving mountains (Mk. 11:23) and uprooting the fig tree (Lk. 17:6) confirm the 
word of power that is able to transform the created order. The instructions to the 
disciples in Mk. 11:24 f. show the connection in the teaching between the promise 
that rests upon the word of power and supplication. The supplication is the pre- 
requisite of the word of power. 

Faith in God means for Jesus being open to the possibilities that God presents 
(cf. Mk. 11:22: echete pistin theou, have faith in God). It also involves a reckoning 
with Godwhich is not simply content with the thing given and the events that have 
come about. Expressions like echein pistin theou (to have faithin God, Mk. 11:22) 
and prostithenai pistin (increase faith, Lk. 17:5) show how Jesus’ teaching on faith 
was subsequently understood. There was a special kind of faith in God or Jesus-faith. 
The antithesis between small and great (Lk. 17:6; Matt. 17:20) presents a contrast 
between the human attitude and the greatness of the promise. What takes place in 
man is small compared with the greatness that comes from God. However, Jesus 
spoke of a boundless faith as if of something new. He did not build on something 
that was already there, but upon something new. Yet his teaching was quite distinct 
from wild enthusiasm, because it was not divorced from constant wrestling with 
God and speaking with him. It stood within the circle of trust (Heb. bittahén) and 
knowledge (da‘at). Jesus turned to the individual, because his people as a whole 
were summoned to the decision of faith (Lk. 19:42). Statements about faith in the 
synoptic tradition are always qualified. One might see here later influences (cf. the 
imperative metanoeite, repent, in the light of the reception of the message of 
salvation). But it must not be forgotten that every summons and statement of Jesus 
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contained the elements of faith, trust, knowledge, decision, obedience and self- 
direction. The preaching of Jesus cannot be understood apart from the many- 
‘sided aspects of faith (Heb. ’°miinah) and trust (Heb. bittahén). The faith of Jesus 
was directed towards reality. It was deeply involved in the act of living, and was on 
a completely different plane from hypothetical abstractions. 

2. Paul and the Pauline Tradition. Paul’s teaching presupposes a continuity with 
the teaching of the Palestinian Jewish and the Hel. church. His calling by the risen 
Lord led him to grapple with the particular questions raised by the churches. He 
addressed his readers as “‘believers” (hoi pisteuontes, Rom. 1:16; 3:22; 4:11; 1 Cor. 
1:21). Their turning to God is described as “‘believing” (pisteuein, 1 Cor. 15:2, 11). 
‘“‘Faith” means receiving the message of salvation and conduct based on the gospel 
(hé pistis, Rom. 1:8; 1 Cor. 2:5; 15:14, 17). It is explicitly a saving faith, based 
on the — cross of Jesus and his — resurrection (1 Cor. 15:3-4:11). The unique 
event is the divinely appointed norm which determines every theological state- 
ment and every aspect of Christian conduct. This is shown by the debate with the 
Jews and Judaism. Both started from the validity of the old — covenant and the 
—> law. Both misunderstood the point of eschatological existence. It is also shown 
by the conflict with Hel. enthusiasm and gnosticism which misconstrued the future 
and eschatology. The — righteousness received by faith (ek pisteds, dia pisteos, 
eis pistin, of faith, through faith, in faith) is a gift of — grace. It contradicts all 
human boasting and undermines any attempt to base man’s relationship with God 
on doing the law (Gal. 3:10 ff., 23 ff.; Rom. 3:27-31). The new — covenant 
supersedes the old both in its historical form and its effect on men (Gal. 3:23 ff.; 
4:21-31; 2 Cor. 3:6). Faith recognizes the eschatological saving event which was 
anticipated in the call of — Abraham (Rom. 4:9 ff.; Gal. 3:17 ff.); it finds its goal 
in the Gentile mission (Rom. 4:17 ff.; Gal. 3:26-29). In the debate with Hel. 
enthusiasm and gnosticism which were based on a speculative understanding of 
baptism and the gift of the Spirit, Paul stressed historical facts and also his escha- 
tological goal (2 Cor. 5:7). Since faith contains the element of being sustained 
(Heb. ’aman), as well as trust (Heb. batah), it merges into hope (Rom. 8:24; | Cor. 
13:13). 

Of special importance is the way Paul’s teaching links together the triad of faith, 
hope and love (1 Thess. 3:5, 8; 1 Cor. 13:13; Col. 1:4f.). It is not a matter of 
calling upon men to adopt Hel. virtues. Faith, hope and love are different aspects of 
the Christian life, derived from the kerygma, which form the basis of the life of the 
church. It is questionable whether non-Christian lists may be traced behind the 
Pauline triad (cf. however the fourfold list in Porphyry, Ad Marcellam, 24). If the 
gnostics were inclined to have “‘lists’’, the unspeculative character of the Pauline 
triad is all the more striking. The transforming eschatological prospective reveals 
the difference: faith and — hope come to fulfilment; — love alone determines the 
new aeon (1 Cor. 13:13; — Time, art. aion). The Pauline triad must not be regarded 
as charismatic gifts, for they are quite distinct from the latter. They are the practical 
application of the gospel itself and are obligatory for all members of the church 
without exception. Charismatic gifts have a structure different from the Pauline 
exposition of the triad (— Grace, art. charis). On the other hand, Paul’s endeavour 
to set out the fullness of gifts in his doctrine of the Spirit led him to include faith 
as a gift along with the others (1 Cor. 12:9). Justifying faith is not meant here. Nor 
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perhaps is it the ‘‘all faith’ that can remove mountains (1 Cor. 13:2). What is clear 
is that it is distinct from “‘the utterance of wisdom’’ and “‘the utterance of knowledge”’ 
which are mentioned previously (1 Cor. 12:8). 

There is a tension between the invisible that cannot be seen (ta mé blepomena) 
and the visible. This points to the fact that we do not have the future at our dispo- 
sal. There is a contrast between what is accessible to men and what is accessible to 
God alone (2 Cor. 4:18; 5:7). The invisible is not the Platonic immaterial world, 
but the goal of Christian existence perceived in faith and trust. The — cross of 
Christ is always the focal point of attack against legalism (Gal. 2:21) and specula- 
tive wisdom (1 Cor. 1:17). The resurrection opens the way to the gift of a new 
existence through baptism (Rom. 6:4; 2 Cor. 5:17). 

Gal. 5:6 suggests a fixed formula: “‘For in Christ Jesus neither circumcision 
nor uncircumcision is of any avail, but faith working through love”’ (cf. 6:15; 1 Cor. 
7:19). Through — baptism a new law has come into operation which transcends all 
previous differences. The will of God which was expressed in the demands of the 
law finds its eschatological fulfilment in love. This solution which Paul stresses 
heavily places faith in the context of eschatological transformation. It thus corres- 
ponds directly with Paul’s doctrine of the — Spirit. His teaching on faith and the 
gift of the Spirit are brought together in baptism. 

Another important aspect of Paul’s teaching is his understanding of the life of 
faith, characterized by the tension between indicative and imperative (cf. R. Bult- 
mann, Theology of the New Testament, I, 1952, 332 f.). The justified believer who 
has been baptized finds himself in a struggle between the — Spirit and the — flesh 
(Rom. 8:4 ff.; Gal. 5:16 ff.). He is called upon not to evade the tasks of the Spirit. 
Without obedience to the tasks of the Spirit, faith does not gain the power required 
in the conflict (1 Cor. 2:4). 

The notion of being “‘weak”’ in faith (Rom. 14:1) introduces a particular discus- 
sion. It is bound up with making critical judgments. Paul does not evade this. For 
there is such a thing as growth in faith (2 Cor. 10:15), steadfastness in faith (1 Cor. 
15:58), and self-critical examination as to whether one’s own attitude springs from 
faith (cf. the important statement in Rom. 14:23). All these exhortations starkly 
show how faith is not only exposed to critical judgment, but submits itself repeatedly 
to it. The fact that the gospel finds its ultimate expression and foundation in the 
cross of Christ means that faith must constantly measure itself by this norm. Faith is 
dynamic movement which involves adjustment and self-adjustment. In this respect 
also the situation corresponds to the doctrine of the Spirit. 

Eph. 4:3 calls for the maintenance of ‘‘the unity of the Spirit’’. The exhortation 
moves in a direction which was subsequently to prove momentous. Despite diver- 
sity of groups and differences of opinion, post-apostolic tradition endeavoured to 
maintain a general outlook. Eph. 4:5 speaks of ‘‘one faith’’ (mia pistis) together 
with “‘one Lord” and ‘“‘one baptism’’, as if this triad reflected the baptismal act. 
The common outlook conferred by baptism is a process directed towards a goal 
(Eph. 4:13). It is guided by Christ himself. 

3. The Johannine Tradition. Here, as in the Heb., the vb. comes to the forefront. 
The noun is found only occasionally in the epistles (1 Jn. 5:4) and Rev. (2:13, 19; 
13:10; 14:12). The adj. pistos (the opposite of which is apistos) can be applied to 
Jesus, his witnesses and the church (Rev. 1:5; 2:10; 31; 1 Jn. 1:9; 20:27). The link 
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with Semitic thought is clear especially in Rev. Faith, and the act of believing, 
assume the character of fidelity. Rev. also contains didactic lists of qualities and 
actions in which “‘works’’ (erga) predominate (2:2, 19), pistis here comes close to 
being the motive of faithfulness (2:19). It is basic for the Johannine tradition that 
the attitude of faith should be modelled on and formed by the testimony recognized 
by the church. This testimony is also important for the Gospel, where testimony is 
based on historical witness. 

The thought-forms are different from elsewhere in the NT. Faith arises out of 
testimony, authenticated by God, in which signs also play a part. It is addressed 
to all men (Jn. 1:7). The claim to be true and truthful (~ Truth) underlines the 
fact that it is authenticated by God. Hence, the man who is of the truth hears this 
call of God (Jn. 18:37). Faith and knowledge (Jn. 6:69), knowledge and faith 
(Jn. 17:8; 1 Jn. 4:6), are not two processes distinct from each other, but instructive 
co-ordinates which speak of the reception of the testimony from different stand- 
points. Faith alone which receives the testimony possesses knowledge; he who 
knows the truth is pointed to faith. The co-ordination of knowledge and faith is 
anti-gnostic and anti-speculative. The hearer should understand that both are 
involved in salvation: acceptance of the testimony as well as personal response and 
reformation that conforms to the testimony. The distinction in Jn. 4:42 is impor- 
tant. 

Faith and life are intimately connected. He who believes in the Son has the 
promise that he will not perish but have eternal life (Jn. 3:16 ff.; 11:25). The 
—> promise points to a — fulfilment that lies already in the present. The enmity of 
the world towards God is not a metaphysical one; it is a reaction to the one sent 
by God (Jn. 3:20; 7:7; 15:18, 23). Even the disciples are drawn into it. The believer 
is able to endure this conflict with the world through no longer being subject to its 
motive power and by seeking the will of God (1 Jn. 2:15 ff.). The tension between 
the believer and the — world is not therefore seen in a speculative manner. The 
blessing pronounced on those who believe, even though they have not seen, be- 
longs to the complex of questions raised by the Easter tradition. This is not intended 
as a criticism of the apostolic Easter tradition preserved in the synoptic gospels. 
Rather, it gives to later generations the same access to the joy of Easter. R. Bult- 
mann takes the opposite view (The Gospel of John, 1971, 696). 

The original saving event belongs in the past. A new set of problems arises with 
each new generation to whom are addressed the two sayings: “‘who have not seen 
and yet believe” (Jn. 20:29) and “without having seen him you love him” (1 Pet. 
1:8). The double application to Jesus in 1] Pet. 1:8 (“without having seen hiny you 
love him; though you do not now see him you believe in him with an unutterable 
and exalted joy’) suggests contact with the Johannine tradition. In general, 
however, the series of exhortations, in which faith and love are presented together 
in various Hel. contexts, come later (cf. 1 Tim. 2:15; 4:12; 6:11; 2 Tim. 2:22). But 
here too we do not have the simple appropriation of Hel. virtues. Rather, they 
represent further instruction for new situations in life which developed out of 
baptismal teaching. 

4. The Understanding of Faith in the Rest of the NT. The linguistic usage of Acts 
frequently points back to formulae and expressions drawn from the terminology 
of mission. People come to faith in God (16:34), or in the Lord (5:14; 18:8). 
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Exhortations to faith are directly connected with the promise of eschatological 
salvation (16:31). There is also a new trust in Christian circles in “‘what is written”’ 
(24:14; 26:27). There thus grew up a way of looking at salvation history analogous 
to Jewish Hel. piety (cf. the continuity expressed in 2 Tim. 1:5). 

Heb. represents an independent tradition of teaching. It makes extensive use of 
OT motifs, and draws upon the history of the patriarchs in connection with words 
of the pistis-group. In its exhortation, Heb. takes up the promise of faith and the 
warning against unbelief (Heb. 10:37 f. = Hab. 2:3f.). Above all, Heb. 11:1 
presents an instructive definition which combines OT and Hel. motifs: ‘““Now faith 
is the assurance of things hoped for, the conviction of things not seen” (RSV). This 
is not a comprehensive summary of all the elements in faith, but of those which were 
fundamental for a church under persecution: assurance of what is hoped for and 
conviction of being led by what cannot be seen. The future and what is hidden 
from view are here closely connected. This definition introduces the survey of 
patriarchal history in ch. 1] and the picture of the NT church in 12:1-11. Jesus 
Christ appears as the ‘“‘pioneer and perfecter of our faith’? (Heb. 12:2). He has been 
made perfect by God and can now bring the struggle for perfection to its conclusion. 
As those given the promise, the people of God are charged with acting upon faith. 
The next world is the goal promised by the word of God. The tension between the 
here and now and the beyond which characterized Hel. tradition thus finds new 
expression. 

The essence of Paul’s thought reappears in the Pastoral Epistles. But it is restated 
in a context that is opposed to wild enthusiasm and gnostic false teaching. 1 Tim. 
1:5 puts forward the thesis: “the aim of our charge is love that issues from a pure 
heart and a good conscience and sincere faith’? (RSV). A tendency opposed to 
enthusiasm may be detected here. The command to love is reformulated so as to 
include faith. Soundness in faith (Tit. 1:13; 2:2) sets a new standard that dis- 
tinguishes the Christian life from all false teaching. The overtones of philosophy 
and wisdom strengthen the self-awareness of a church that is consolidating itself. 

As in the paraenetic tradition elsewhere, Jas. is conscious of the need to prove 
faith (1:3; cf. 1 Pet. 1:7). He demands renunciation of all conduct that conflicts 
with living faith and confession (1:6 ff.). For him, faith and obedient conduct are in- 
dissolubly linked. Faith understood merely as trust and confession is not able 
to save. Only through obedience (— Hear, art. hypakoé) and conduct which fulfills 
the commandments of God does faith come to completion (Jas. 2:22). The oppo- 
nent that Jas. has in mind does not attack faith but exempts himself from obedience. 

(([Ed.] Some scholars hold that James’s teaching stands in conflict with that of 
Paul, especially on the question of — justification. It would seem that Jas. is reply- 
ing to those who have taken Paul’s doctrine of justification by faith out of context, 
assuming that Paul’s repudiation of works as the ground of justification relieved 
them of the need for good works and a changed life. Thus they may have taken 
Rom. 4:3 and Gal. 3:6 (= Gen. 15:6) and ignored Rom. 6:1 ff.; 12:1 ff.; Gal. 
5:15—26. It is striking that Jas. also quotes Gen. 15:6 in Jas. 2:23. He also illus- 
trates his argument by referring to the example of — Abraham. But whereas Paul 
appeals to Abraham’s belief in the promise of God which was the occasion of the 
verdict of justification in Gen. 15, Jas. appeals to the story in Gen. 22 which shows 
Abraham’s willingness to sacrifice Isaac. Jas. 2:22 draws the conclusion: “You 
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see that faith was active along with his works, and faith was completed by works.” 
It may be said that for both Paul and James ‘“‘justify’’ means to declare righteous. 
In the case of Paul, it is God who declares the believer righteous. In the case of Jas., 
it is a man’s works which declare him righteous by showing that he is a man of 
faith. For the thesis which Jas. wishes to argue is that “‘faith by itself, if it has no 
works, is dead” (2:17).) 

5. The Act, Structure and Content of Faith. Christianity is a unique faith-event. The 
act of faith, together with the thought-forms and structures bound up with it and 
the relevant relations and norms (the gospel, the kerygma, the word of God), have 
a special significance in Christianity. It is striking that in the early church there 
were other thought-forms which were originally autonomous (e.g. which started 
from the Spirit or from knowledge) and which continued to exist in tension with 
the faith-event. Christianity came to be seen as a faith-event, because this gave the 
most powerful expression to its understanding of the historical situation and its 
outlook in view of the claims of the gospel. It is only in relation to the gospel and 
the claims of the word of God that faith can declare what it has to say. The Chris- 
tian knows that he has received grace and is summoned to follow a particular path 
towards a goal. The saving act of God goes before him. The basis of faith is God’s 
revelation of himself. Faith remains subordinate to knowledge; but knowledge 
belongs to the substance of faith. O. Michel 
—> Law, — Works 
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Fall, Fall Away 
TT | adbiotnui (aphistémi), trans. cause to revolt, mislead; 
| adiotnul | ; é os ; 

intrans. go away, withdraw, depart, fall away; azootacia 
(apostasia), rebellion, abandonment, state of apostasy, defection; azoatdalov 
(apostasion), bill of divorce. 


CL aphistémi (Homer), derived from histémi, means trans. to put away, remove: 

(a) in a spatial sense; (b) from a condition or relationship; (c) from association 
with a person. It also means to turn someone (either privately or politically) against 
a person, to cause to revolt (Herodotus). Intrans. it means to remove oneself, go 
away; to stand aloof, withdraw from, cease, give up; recoil, separate oneself; to 
fall away. From it are derived the nouns apoStasis, revolt (first found in cl. Gk., 
from the time of Thuc., 1, 122); apostatés, deserter, political rebel (e.g. “‘against the 
king’, “against the country”; a later term found in Polybius); apostasia, a late 
form of the classical apostasis, meaning, state of rebellion or apostasy (e.g. “from 
Nero”’; “from the Romans’’); and apostasion, a legal term for handing over at pur- 
chase, conveyance, and used of a bill of divorce (Deut. 24:1, 3; Matt. 5:31; 19:7; 
Mk. 10:4; — Divorce). 


oT 1. In the LXX words of this group are found more than 250 times, rendering 

about 40 different Heb. words, but most frequently hésir (hiph. of sir), to 
remove (about 65 times). It is of especial interest theologically when used to translate 
forms of md‘al, to act unfaithfully, contrary to duty, or against the law (2 Chr. 
26:18; 28:19, 22; 29:6; 30:7; 33:19); pasa‘, to rebel, transgress (2 Chr. 21:8, 10; 
Jer. 33:8; Ezek. 20:38); marad, to rebel, revolt (Gen. 14:4; Num. 14:9; Jos. 
22:16 ff.; 2 Chr. 13:6; Ezr. 4:12, 15, 19; Neh. 2:19; 6:6; 9:26; Ezek. 17:15; 
Dan. 9:5, 9); — Sin, art. paraptoma. 

The meaning of aphistémi and its Heb. equivalents is like that in classical Gk.: 
removal in a spatial sense (Gen. 12:8), separation of persons (1 Sam. 18:13; Ps. 
6:8), withdrawal from a relationship (Num. 8:25) or from a state (Prov. 23:18; 
Isa. 59:9); political revolt (Gen. 14:4; 2 Chr. 21:8, 10; Ezek. 17:15). This is the 
most frequent meaning of the word and underlies most of the substantival forms. 
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A meaning not found in cl. Gk. is the use in religious contexts: God departs 
from men (Jdg. 16:20; 2 Ki. 17:18; 23:27; Ps. 10:1; Ezek. 23:18) and withdraws 
his gifts (Num. 14:9, protection; Jdg. 16:17, 19, strength; 2 Sam. 7:15, steadfast 
love; Isa. 59:11, 14, salvation and righteousness). The underlying cause is man’s 
own wilful departure from God (Deut. 32:15; Jer. 2:19; 3:14; 17:5, 13; Sir. 10:12), 
and scorn of God’s gifts (Num. 14:31, the land; Neh. 9:26, the law). This rebellion 
expresses itself in the cultic worship of other gods (Deut. 7:4; 13:10, 13; Jos. 22; 
Jdg. 2:19; 2 Chr. 29:6; 1 Macc. 2:19), and in ethical behaviour constituting diso- 
bedience towards God (Isa. 30:1; Ezek. 33:8; Dan. 9:9-11; Sir. 48:15; 2 Macc. 
5:8). It is against this background that we should understand the exhortations to 
keep aloof from sin (Exod. 23:7; Ps. 119:29; Isa. 52:11; Tob. 4:21; Sir. 7:2; 
231233973); 

2. At Qumran the act of turning away from the community and its rules is 
fundamentally condemned as apostasy. The literature of the sect sets down a two- 
year period of repentance for the apostate member who is willing to return (1QS 
7:18 ff.); but anyone who has belonged to the community for more than 10 years 
is completely excluded if he becomes guilty of apostasy (1QS 7:22 ff.). 


NT 1. In the NT this group of words is found only in Luke (aphistémi 10 times and 

twice in v.J.; apostasia Acts 21:21), Paul (aphistémi 3 times, and 1 Tim. 6:5 
v.l.; apostasia 2 Thess. 2:3), and Heb. 3:12. Apart from Acts 5:37, only the 
intrans. sense is found. On apostasion — Divorce. 


2. aphistémi occurs in the spatial sense in Lk. 2:37 (“‘she did not leave the temple’). 
More often it refers to the separation of people: holding back from carrying out a 
punishment (Acts 5:38; 22:29); the withdrawal of Mark from helping Paul in his 
work (Acts 15:38); the departure of the Christians from the Jewish synagogue 
(Acts 19:9); the disappearance of supernatural beings from human presence (Lk. 
1:38 v.J.; 4:13; 24:51 v.J.; Acts 12:10; 2 Cor. 12:8). In Lk. 13:26, 27 (citation of 
Ps. 6:8) believers are warned against unfruitful discipleship. By having set before 
them in this parable the possibility of being too late, they are called away from their 
speculative enquiry (v. 23) to face a genuine decision that affects them in their total 
existence. The man who fails to recognize and grasp the present hour of grace may 
one day find himself separated for ever from the Lord: apostéte ap’ emou, depart 
from me (Vv. 27). 

In 2 Tim. 2:19 aphistémi refers to moral behaviour: “‘Let everyone who names the 
name of the Lord depart from iniquity.”’ Acts 5:37 mentions political defection. 


3. Of theological importance is falling away in the religious sense. In Acts 21:21 
(cf. 2 Macc. 5:8; Jas. 2:11 v.J.) Paul is accused of leading the Diaspora Jews astray 
by teaching them to disregard the OT law. The absolute use of apostasia in 2 Thess. 
2:3 is acommon expression in Jewish apocalyptic, with its prophecy of a period of 
apostasy shortly before the appearance of the Messiah (Eth. En. 5:4; 93:9). Paul 
locates this event in an anti-Christian period directly preceding the return of Christ. 
1 Tim. 4:1 describes “‘falling away from the faith” in the last days in terms of falling 
into false, heretical beliefs. Lk. 8:13 probably refers to apostasy as a result of 
eschatological temptation. Here are people who have come to believe, who have 
received the gospel “‘with joy’. But under the pressure of persecution and tribula- 
tion arising because of the faith, they break off the relationship with God into 
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which they have entered. According to Heb. 3:12 (cf. Heb. 6:6 — piptoé below; 
—» Sin, art. paraptoma), apostasy consists in an unbelieving and self-willed move- 
ment away from God (in contrast to Heb. 3:14), which must be prevented at all 
costs. 

aphistémi thus connotes in the passages just mentioned the serious situation of 
becoming separated from the living God after a previous turning towards him, by 
falling away from the faith. It is a movement of unbelief and sin, which can also be 
expressed by other words (cf. the par. to Lk. 8:13 in Matt. 13:21; Mk. 4:17; 
—> Offence, art. skandalon). Expressions equivalent in meaning to the warning in 
1 Tim. 4:1 include nauageod, suffer shipwreck, 1:19; astoched miss the mark, 1:6; 
6:21, 2 Tim. 2:18; cf. also aperchomai, go away, Jn. 6:66; apostrepho, turn away; 
arneomai, deny; metatithémi, change, alter; mé menein, do not abide, Jn. 15:6; 
— art. pipto; —> Lead Astray, art. planao; and the pictures of defection in Matt. 
24:9-12, and Rev. 13. As can be seen from a consideration of the Heb. words in the 
LXX corresponding to aphistémi, it emphasizes strongly, like parapipto (Heb. 6:6), 


the part played by the human — will in the loss of — faith. W. Bauder 
[mint mintw (pipto), fall; éxxintw (ekpipto), fall off or from, 
MINTO | : ; ape 
lose one’s way; Katazintw (katapipto), fall down; 


mapanintw (parapipto), fall beside, fall away; zepinintw (peripipto), fall into, 
among; zt@ya (ptdma), that which has fallen, corpse; zt@daic (ptosis), falling, 
fall. 


CL pipto (root pet, to fall, fly, reduplicated; cf. Lat. peto, fall upon, attach, beg) 

has the basic meaning to fall, drop from a height or from an upright position; 
of men, to fall in battle, but also, to fall into life, i.e. to be born (Homer, //., 19, 
110). It is also used of falling intentionally, to throw oneself down. In a fig. sense 
pipto means to fly into a rage, to fall into misfortune, shame, etc., to fall by the 
wayside (but not implying guilt in the sense of a moral lapse); also to fall utterly, 
be ruined. 

The noun ptdsis, act of falling, and ptoma, that which has fallen, signify fall, 
collapse, and fig. misfortune, disaster, destruction. ptoma, like pipto, has the special 
meaning of that which has fallen of a living being, i.e. a corpse, especially of one 
killed violently. 

ekpipto means to fall out of something, to go out of something, e.g. to lose the 
way, to give up hope; in the pass. sense, to be driven out, excluded, or to lose 
something. As a technical naval term it means to be driven off course, to drift, to be 
cast ashore, because of inability to follow the course on which one has set out. 

peripipto, to fall around, fall in. It is also used of events which befall one. para- 
piptd means lit. fall beside, befall, go astray, err. 


oT The LXX mostly uses pipt6 to translate forms of nadpal, which is almost exactly 

equivalent in meaning. The group of words exhibits here the same broad range 
of meaning as it does outside the Bible. pipto has a fig. meaning for the most part 
in the OT Wisdom Literature: to have a mishap through no fault of one’s own 
(Ps. 37:4; Prov. 24:16; Eccl. 4:10); to go to ruin, be destroyed (e.g. Job 18:12, 
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ptoma; Prov. 24:17; Sir. 5:13, ptosis). The mode of expression remains concrete 
even in metaphorical use: “the ungodly fall into unrighteousness”’ (Prov. 11:5; cf. 
Isa. 8:14; Jer. 8:4; Mic. 7:8). The NT sense of to lose one’s salvation has no 
parallel in the OT. The most that one can say is that it is foreshadowed in Prov. 
11:28; Sir. 1:30; 2:7. The meaning to — sin, is found only where parapipto is used 
(Ezek. 14:13; 15:8; 18:24; 20:27 = Heb. ma‘al; Wis. 6:9; 12:2). 


NT 1. In the NT the words of this group are found most often in the literal sense: 

of the collapse of buildings (Heb. 11:30 = Jos. 6:5, 20; Lk. 13:4; cf.: Isa. 
30:25); of things falling flat or falling down (Matt. 15:27; 13:4-8 par.; Jn. 12:24), 
especially the falling off of dead flowers as an image of the shortness of life and 
speedy change (1 Pet. 1:24 and Jas. 1:11 = Isa. 40:7; cf. Job 14:2; 15:33), the 
falling of + animals (Matt. 10:29; cf. Amos 3:5; Matt. 12:11; cf. Exod. 21:33), 
and the unintentional falling of — men (Matt. 15:14; cf. Isa. 24:18; Jer. 48:44; 
Acts 20:9; Mk. 9:20; Matt. 17:15). 

2. Even abstract things like fear and darkness can be said to fall on someone. 
The word here conveys the idea of suddenness and inescapability. Generally it is a 
heavenly vision or some other manifestation of God which brings this about (Lk. 
1:12; Acts 13:11; 19:17; Rev. 11:11, cf. Gen. 15:12; Exod. 15:16; Job 13:11; 
Ps. 55:5). In the same way it is said that God’s Spirit ‘‘falls’’ upon people, i.e. the 
Spirit of God comes with irresistible power, as a divine intervention which silences 
all opposition and doubt (Acts 10:44; 11:15; cf. 8:16; 1 Sam. 18:10, Ezek. 11:5). 

3. The words appear in idiomatic sayings found also outside the Bible. When a 
person’s love is aroused, he has the urge to “‘fall on someone’s neck” (Lk. 15:20; 
Acts 20:37; cf. Gen. 45:14; 46:29). The “‘falling’’ of the lot indicates a decision 
having nothing to do with human choice, a divine verdict (Acts 1:26; cf. Ps. 16:6; 
Jon. 1:7). “Not a hair shall fall from your head”’ means “‘No evil will befall you”’ 
(Acts 27:34; cf. 1 Sam. 14:45; 2 Sam. 14:11). “To fall into the hands of” means 
to be given up to (Heb. 10:31; cf. Jdg. 11:18; 2 Sam. 24:14; Sir. 2:18; 8:1). The 
phrase “‘to fall into a snare”’ (in the OT Prov. 12:13; Sir. 9:3; Tob. 14:10) is derived 
from the language of hunting: snares are set and hidden, and an animal gets caught. 
It is the same with the devil’s snare (1 Tim. 3:7; 6:9; cf. Jas. 1:2). “To fall into 
condemnation” (1 Tim. 3:6; Jas. 5:12) means to give grounds for accusation later 
resulting in a verdict of guilty. 

4. Like the OT (Jos. 21:45; 23:14; 1 Sam. 3:19; 2 Ki. 10:10), the NT says that 
God’s word does not “‘fall to the ground’’, but retains its validity and efficacy (Lk. 
16:17, of the law; Rom. 9:6, of God’s promises; cf. 1 Pet. 1:24). Love will not 
“fail” either (1 Cor. 13:8), since faith, hope and love form the three unchanging 
gifts of God’s grace which, in contrast to all the others, alone have permanence 
(v. 13). 

5. ““To fall on one’s face’’ (usually intentionally) before someone (in the OT, for 
instance, Gen. 17:3, 17; 44:14; Ruth 2:10; 2 Sam. 1:2; Ps. 95:6; Ezek. 11:13) is an 
expression of deferential greeting (Jn. 11:32). Thus slaves indicate in this way their 
subjection to their master (Matt. 18:26). It emphasizes a request (Matt. 18:29; 
Mk. 5:22; 7:25; Lk. 5:12), or thanksgiving (Lk. 17:16). It is the humblest posture 
for prayer (Matt. 26:39), and the attitude of self-abasing reverence (before a king, 
Matt. 2:11; a supernatural being, 4:9; Acts 10:25; Rev. 19:10; 22:8; God and 
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Christ, 1 Cor. 14:25; Rev. 4:10). It can be the effect of a revelation of God (Matt. 
17:6; Lk. 5:8; Acts 9:4; 16:29; cf. Mk. 5:33; Jn. 18:6; Rev. 1:17; in the OT, 1 
Ki. 18:39; Ezek. 1:28; Dan. 8:17; 10:9). — Prayer, arts. gonypeted and proskyneo. 
6. piptd can also mean to fall down dead, to be killed (Lk. 21:24; Acts 5:5, 10; 
28:6; 1 Cor. 10:8; Heb. 3:17; Rev. 17:10). ptoéma, corpse (in the OT, Jdg. 14:8; 
Ps. 110:6; Ezek. 6:5), is used of human corpses (Matt. 14:12; Mk. 15:45; Rev. 
11:8 f.) and perhaps also animal carcasses in Matt. 24:28. It marks the place where 
the vultures gather (— Bird). The connection with v. 27 is perhaps to be found in 
the sense that just as certainly as the carcass does not remain hidden from the 
vultures, so at the end everyone will see the coming Messiah. ([Ed.] But in the 
context of judgment on Israel and Jerusalem a human body may be meant.) 


7. The words are used in a number of ways in the portrayal of apocalyptic 
horrors of the end-time. Everything that is makeshift will collapse in a flood-like 
catastrophe (Matt. 7:25, 27). Great parts of cities (Rev. 11:13), indeed whole 
cities (16:19), will become heaps of ruins. The great world-power, hostile to God, 
will be overthrown (Rev. 14:8; 18:2; cf. Isa. 21:9; Jer. 51:8). In their terror at the 
desolation of the last days, men will cry out in their longing to die for a great earth- 
quake which will make mountains with their rock faces fall upon them (Lk. 23:30; 
Rev. 6:16; cf. Hos. 10:8; Ezek. 38:20). In a cosmic upheaval the stars will fall 
from heaven like meteorites (Matt. 24:29; Mk. 13:25; Rev. 6:13; cf. Isa. 34:4). 
The stars can also stand for political powers. In Isa. 14:12 the expression is used of 
the fall of a powerful ruler. The fall of great stars from heaven makes the water on 
which life depends unusable, and unleashes the powers of darkness (Rev. 8:10; 9:1). 
The picture of Satan’s fall from heaven in Lk. 10:18 is intended to show that the end 
has come for the devil’s dominion. The mighty ruler who up till now has terrorized 
the world has lost his power and his position as accuser before God in a fall as 
rapid as a flash of lightning. 

8. The fig. sense peculiar to the NT, to lose salvation, and so, to go to eternal 
destruction, is found in the Gospels, Paul, Heb. and Rev. 

(a) It lies in the background of images like that in Matt. 7:25, 27 of total human 
downfall; of the blind leaders of the blind in Matt. 15:14; Lk. 6:39; and in those 
passages where Christ is spoken of as the “stone”. In Lk. 2:34 he is the — rock 
on which many will meet their doom. Lk. 20:18 describes the annihilating effect 
of this stone on everyone who rejects the claim and the person of Jesus. Either they 
will fall over the stone (i.e. stumbling against it leads to destruction, v. 18a; cf. 
Isa. 8:15), or the stone will fall upon them (i.e. Christ will crush and shatter his 
enemies, v. 18b; cf. Dan. 2:34, 44). 

(b) Paul uses the metaphor of standing and falling (cf. Prov. 24:16; Jer. 8:4; 
Amos 5:2; 8:14) in Rom. 14:4. He alludes to the ancient law whereby a slave is 
subject to his master’s jurisdiction which alone decides whether his performance of 
a task is satisfactory, or whether he must be condemned because of bad work. ™ 
the same way the Christian is responsible to no one but his Lord, who alone decides 
_ whether he has done well or failed. The same idea is present in 1 Cor. 10:12, with 
its warning to guard against false security. As long as the eschatological tribulation 
with its Satanic power has not run its full course, the possibility of falling must not 
be forgotten (pipto here echoes v.8). 
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(c) ‘“To fall from grace”’ is an expression arising from the concept of grace as the 
new sphere of life given to the Christian, to which the believer has ‘‘obtained access”’ 
(cf. Rom. 5:2 RSV). Those who depart from it deny God’s unconditional mercy, 
the redeeming work of Christ (Gal. 5:4). What Christians must do is to abide in 
this state of grace, and not fall prey to any false teaching (2 Pet. 3:17). In Rom. 
11:11, 22 pipto is again used of falling into destruction. The fall of Israel — despite 
God’s gracious desire not to give up his people —- demonstrates the severity of 
God’s judgment. In Heb. 4:11 falling is the result of disobedience, and means 
apostasy (cf. 3:17 for pipto in the sense of dying under divine judgment). According 
to 10:31, the apostate faces a terrible future. Cf. also art. aphistémi. 

(d) Rev. 2:5 reminds a church of the love in which it stood at first. But it has 
moved quickly downwards, and fallen a long way. A return is nonetheless still 
possible, for the corruption has not yet gone too far. Apart from Rev. 2:5 and 
probably Rom. 11, the thought behind all these passages where pipto is used is of 
the incurring of guilt and the consequent loss of salvation, rather than of a mere 
failure from which recovery can be made. It is a catastrophic fall, which means 
eternal ruin. If it were not so, all the warnings against falling would lose their 
threatening urgency. To fall into sin and guilt, as an expression of a total attitude, 
is to plunge into irrevocable misfortune. W. Bauder 
—> Guard, Keep, — Hard, — Sin 


Arndt, 126, 664 f.; I. H. Marshall, Kept by the Power of God: A Study of Perseverence and Falling 
Away, 1969; H. Schlier, aphistemi, TDNT I 512 ff.; W. Michaelis, pipto, TDNT V 161 ff.; E. D. 
Starbuck, ‘‘Backsliding”’, ERE II 319 ff.; V. Taylor, Forgiveness and Reconciliation, 1961; H. 
Windisch, Taufe und Stinde im altesten Christentum bis auf Origenes, 1908. 


Fast 
: vyotev@ (nésteud), to fast; vyateia (nésteia), fasting, 
| matebo | fast; vHotic (néstis), not eating, fasting. 
» VHYOTIC ) &> g 
CL néstis (probably derived from né-, particle of negation, and edo, eat, i.e. not 
eating) means, having an empty stomach. From it are derived nésteud, fast, and 
nésteia, fasting. The vb. and noun can also have the more general meaning, not to 
eat, abstain from food, or, to be without food, starve. These words are, however, 
more frequently used in the sense of a religious ritual. 

To fast is to abstain for a limited period from any kind of food. (Total and per- 
manent abstinence from particular, “forbidden” foods is a quite separate matter.) 
What is the real motive for fasting? In the pagan religions of the ancient world, it 
was clearly fear of demons and the idea that fasting was an effective means of 
preparing oneself for an encounter with the deity, since it created the right kind of 
openness to divine influence. For this reason it belonged in the mystery religions 
to the ritual of initiation for novices. In magic and with the oracles fasting was also 
often regarded as a preparation necessary to success. The custom of fasting follow- 
ing a death was widespread. While the soul of the dead person is still near, there is 
danger of demonic infection in eating and drinking. Fasting was also required, for 
instance, in certain fertility rites. Thus at Athens hé Nésteia is the name given to the 
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fast-day in the women’s fertility festival in the month of sowing (October). Ab- 
stinence, here including particularly sexual abstinence, makes a person readier to 
receive the divine powers of fertility. 

In practice, fasting in the setting of religious rites and as a defence against trouble 
was common in the whole of the ancient world, but not fasting for ethical motives 
(asceticism). 


oT 1. In the LXX the Gk. words represent the Heb. stim, fast. Along with this the 

MT has ‘inndh nepes, afflict oneself (lit., humble one’s soul), referring to a 
purification rite in which fasting played a part (Lev. 16:29, 31; 23:27, 32; Num. 
29:7; Isa. 58:3; Ps. 35:13). Frequently too we read simply of ‘‘eating no bread 
and drinking no water” (e.g. Exod. 34:28). 

The forms and purposes of fasting are many. Fasting is practised in Israel as a 
preparation for converse with God (Exod. 34:28; Deut. 9:9; Dan. 9:3): 

(a) It was practised by the individual, when oppressed by great cares (2 Sam. 
12:16-23; 1 Ki. 21:27; Ps. 35:13; 69:10). 

(b) It was practised by the nation in imminent danger of war and destruction 
(Jdg. 20:26; 2 Chr. 20:3; Est. 4:16; Jon. 3:4-10; Jud. 4:9, 13); during a plague 
of locusts (Joel 1 and 2); to bring success to the return of the exiles (Ezr. 8:21-—23); 
as an expiatory rite (Neh. 9:1); and finally in connection with mourning the dead 
(2 Sam. 1:12). 

Fasting and prayer go constantly together (Jer. 14:11-12; Neh. 1:4; Ezr. 8:21, 
23). Fasting usually lasts from morning to evening (Jdg. 20:26; 1 Sam. 14:24; 
2 Sam. 1:12), although Est. 4:16 tells of a 3-day fast. In the description in Ps. 
109: 24 the torments of fasting during the period of accusation are at the same time 
a reflection of the inward torments suffered by the suppliant. 

The Israelite law ordained fasting only on the day of atonement (Lev. 6:29-30; 
23:27-32; Num. 29:7). After the destruction of Jerusalem (587 B.c.) four fast-days 
were laid down as days of remembrance (Zech. 7:3-5; 8:19). 

2. In the course of time the deeper meaning of fasting, as an expression of man’s 
humbling of himself before God, was lost for Israel. Increasingly it came to be 
regarded as a pious achievement. The struggle of the prophets against this de- 
personalization and emptying of the concept (cf. Isa. 58:3-7; Jer. 14:12) was without 
success. By the time of Jesus those who were earnest about their religion, especially 
the Pharisees, were required to keep two fast-days each week (cf. SB II 242 ff.). 
The disciples of John had a similar rule (cf. Mk. 2:18). 


NT In the NT nésteud occurs 20 times, all in the Synoptic Gospels (Matt. 8 times, 

Mk. 6 times, Lk. 4 times) and Acts (twice). nésteia occurs 5 times (3 times in Lk. 
and Acts, twice in Paul), and néstis twice (Matt. and Mk.). The words of this group 
thus do not occur at all in John or (with the two exceptions noted above) in the 
epistles. 

1. The entirely new view brought by the NT to the question of fasting is most 
clearly expressed in the words of Jesus, “‘How can the wedding guests fast while the 
bridegroom is with them?’ (Mk. 2:19 par.). The irruption of the kingdom of God, 
the presence of the Messiah, the good news of salvation not dependent on good 
works — all this means joy which is something excluded by fasting in the Jewish 
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sense (see above OT 2). In the light of the Messiah-centred preaching of Jesus, such 
fasting is a thing of the past, belonging to a bygone era. In the Gospels the answer 
to the question about fasting is linked to the parables of the new patch on the old 
garment and the new wine in the old bottles (Mk. 2:21 f. par.). We must take this 
as an indication that fasting has been superseded by Jesus. In fact, there is no evi- 
dence from the Ist century that Christians voluntarily imposed fasting on them- 
selves (cf. J. Behm, 7DNT IV 933). The epistles of the NT make no reference to it, 
and even in those passages which concentrate on the ascetic tendencies of some 
(Rom. 14 and Col. 2), fasting remains unmentioned. 

2. There are however a number of passages which raise questions about the 
consistency of this picture: 

(a) According to Matt. 4:2, Jesus himself fasted for 40 days and 40 nights before 
beginning his public ministry. (It might be argued, on the other hand, that this was 
something which happened “‘on the threshold”’ of the coming of salvation.) 

(b) In Matt. 6:16-18 Jesus does not condemn fasting as such, but ostentatious 
fasting. Fasting is not to be practised before the eyes of men, but before God who 
lives in secret and “‘sees into the secret place’’. (Here it could be pointed out that 
this word is addressed not to the community of his disciples, but to the Jews.) 

(c) According to the words of Jesus in Matt. 17:21, there are certain conditions 
of demonic enslavement from which a man can only be released “through prayer 
and fasting’. (Here it may be observed that this verse is lacking in good MSS and 
that in the par. Mk. 9:29 prayer alone is mentioned.) 

(d) In Acts 13:3 and 14:23 we read that in the Christian church prayer was 
backed up by fasting (cf. Did. 1:3: “‘fast for those who persecute you’’). 

We may thus conclude that the idea that fasting has a value in its own right was 
abandoned, but that the primitive Christian church in Palestine still retained the 
practice of fasting in order to demonstrate that their prayers were in earnest (cf. 
Acts 13:3; 14:23). In the Hel. churches, as evidenced by the total absence of the 
terms in the epistles, particularly in those of Paul (for the two instances in 2 Cor. 
6:5 and 11:27 are both autobiographical) and in Heb., the practice of fasting does 
not seem to have existed at all. F. S. Rothenberg 
—> Bread, — Hunger 
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Father 


In the patriarchal societies of antiquity, the father figure is endowed with two 
particular characteristics. On the one hand, the father rules as head of the house- 
hold and the person to whom most respect is due, having absolute authority over 
his family. On the other hand, he has the responsibility of guarding, supporting and 
helping the other members. Both these characteristics are also present when a deity 
is described or addressed as father. Whereas the word abba, which is borrowed 
from the Aramaic, occurs only in the NT and there only in the context of addressing 
God in prayer as ‘Father’, patér covers the full range of meaning of the Eng. 
father. It can be used both as a description and as a form of address, either in a 
secular or a religious sense. The religious use of the image of a father “‘is one of the 
basic phenomena of religious history” (G. Schrenk, TDNT V 951). Biblical theology 
is concerned with the particular figure to which this phenomenon points in the OT 
and NT. 


| appa | apBa (abba), father. 


CL & OT abba, father, is an Aram. word, occurring in the NT only in 3 places: 

Mk. 14:36; Rom. 8:15; Gal. 4:6. In each case it is used in calling on God in 
prayer. In the other Gk. literature of early Christianity it is found only in quota- 
tions of these passages. 

1. In Aram. abba’ is originally, like the feminine equivalent ’immd’, a word 
derived from baby-language. When a child is weaned, ‘“‘it learns to say ’abba@ 
(daddy) and ’immda@ (mummy)”’ (Ber. 40a; Sanh. 70b; cf. Tg. Isa. 8:4). Even in the 
pre-Christian era the word underwent a considerable extension of meaning. It 
came to replace not only the older form of address common to biblical Heb. and 
Aram., ’abi, my father, but also the Aram. descriptive terms for “‘the father” and 
‘“‘my father’’, i.e. the noun in the emphatic and the form with the Ist person sing. 
suffix. The effect of this widening of meaning was that the word ’abba@ as a form of 
address to one’s father was no longer restricted to children, but also used by adult 
sons and daughters. The childish character of the word (‘‘daddy’’) thus receded, 
and ’abba@ acquired the warm, familiar ring which we may feel in such an expression 
as “‘dear father’’. 

2. Nowhere in the entire ‘wealth of devotional literature produced by ancient 
Judaism do we find ’abba@ being used as a way of addressing God. The pious Jew 
knew too much of the great gap between God and man (Eccl. 5:1) to be free to 
address God with the familiar word used in everyday family life. In the literature 
of Rab. Judaism we find only one example of ’abba’ used in reference to God. It 
occurs in a story recorded in the Babylonian Talmud (Taanith 23b): ““When the 
world had need of rain, our teachers used to send the schoolchildren to Rabbi 
Hanan ha Nehba {end of the Ist cent. B.c.], and they would seize the hem of his 
cloak and call out to him: ‘Dear father (’abba@’), dear father (‘abba’), give us rain’. 
He said before God: ‘Sovereign of the world, do it for the sake of these who cannot 
distinguish between an ’abba’ who can give rainand an’abb@ who can give norain’”’ 
(cf. SB I 375, 520). It would certainly be reading too much into this text to conclude 
from it that in ancient Judaism God was described, still less addressed, as ’abba’. 
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Rabbi Chanin is here simply taking up the children’s cry of ’abba@ in order to appeal 
to God’s fatherly mercy; he himself on the other hand uses the respectful invoca- 
tion “Sovereign of the world.” 


NT 1. It is clear from the Gospel tradition and moreover indirectly confirmed in 

Rom. 8:15 and Gal. 4:6 (see below, 2), that Jesus addressed God in his prayers 
as ‘“My Father’. In so doing, he made use of the warm, familiar term ’abba’ used in 
the everyday life of the family. The only exception is the cry of dereliction from the 
cross (Mk. 15:34 par.) which appears to be a quotation from Ps. 22:1 (— God, art. 
theos, NT 6 (d)). 

(a) The invocation ’abba@ is expressly attested in the Markan text of the prayer in 
Gethsemane (Mk. 14:36). But in the other prayers of Jesus recorded by the evan- 
gelists (— patér NT 2(a)) it is again the Aram. ’abba@ that underlies, either directly 
or indirectly, the various Gk. versions of his invocation of the Father. In the Gk. 
account of the prayers of Jesus the words used to address the Father vary between. 
the voc. pater, the use of the nominative with the art., ho patér, in a vocative sense 
(unusual in Gk. usage, but found as a Hebraism, cf. Funk § 147), and the voc. form 
with the Ist person sing., pater mou. These variations are to be explained by the 
fact that we have here to do with variant translations (cf. J. Jeremias, The Prayers 
of Jesus, 1967, 56). These result from the fact already mentioned, that in Palestinian 
Aram. of the Ist cent. A.D. ’abbda@’ was used not only as a form of address (vocative), 
but also for the nom. with the art., and for the form with the Ist person sing. 
pronominal suffix. 

(b) The use, unthinkable for the pious Jew, of the childish and familiar term 
‘abba’ in prayer is an expression of the unique relationship of Jesus to God. 
It expresses not only his attitude of trust and obedience towards the Father (Mk. 
14:36 par.), but also his incomparable authority (Matt. 11:25 ff. par.). 

2. The early church took over the use of ’abbda in prayer. This is shown by the 
two passages Rom. 8:15 and Gal. 4:6, where Paul may have been thinking of the 
Lord’s Prayer. In the oldest version of this prayer (Lk. 11:2 ff.), the invocation 
reads pater, (dear) Father, and indicates ‘abba’ as the Aram. original. This means 
that when Jesus gave his disciples the Lord’s Frayer, he gave them authority to 
follow him in addressing God as ’abba, and so gave them a share in his status as 
Son (— Son, art. Ayios tou theou). Accordingly, Paul sees in the invocation “‘Abba’’, 
dear Father, clear evidence of our adoption through Christ as sons, and of the 
eschatological possession of the Spirit (Rom. 8:14 ff.;,Gal. 4:4-7). The fact that 
the church, like Jesus, may say ““Abba”’ is a fulfilment of God’s promise: ‘‘I will be 
a father to you, and you shall be my sons and daughters’’ (2 Cor. 6:18; a free 


citation of 2 Sam. 7:14; cf. also Jub. 1:24 f.). O. Hofius 
ee matyp (pater), father; nxatpia (patria), family, clan; 
UE | matpic (patris), fatherland, homeland, home city, one’s 


own part of the country; azatwp (apator), fatherless. 


CL |. patér, father, like métér, mother, a word of Indo-European origin, is used in 
classical Gk. of a lit. father (Homer, Od., 1, 94), of the patriarch of a family 
(Josephus, Ant., 14, 255), or in the plur. of forefathers and ancestors generally 
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(Homer, J/., 6, 209). In a fig. sense the word is used as a title of honour for, or as a 
respectful means of addressing, a venerable old man (Homer, J/., 24, 362), and also 
to indicate spiritual or intellectual fatherhood. Thus a philosopher may be called the 
“father” of his followers (Epictetus, Dissertationes, 3, 22, 81 f.), and in the mystery 
religions the one who conducts the ceremony of initiation can be described as 
“father” of the newly initiated (Apuleius, Metamorphoses, 11, 25, 7). 

Derived from patér are the words patria, lineage, clan (indicating descent from 
the same father and ancestral patriarch; in the NT only at Lk. 2:4; Acts 3:25; 
Eph. 3:15); patris, fatherland (in the NT e.g. Jn. 4:44; Heb. 11:14), or home 
city (e.g. Matt. 13:54; Lk. 4:23); and apator, fatherless (in NT only at Heb. 
7:3). The latter term is used in classical Gk. of orphans, foundlings, children born 
out of wedlock, outcasts and outlaws (examples in TDNT V 1019 ff.; for similar 
usage in Jewish literature, see ibid. and SB II 693 f.). Where gods are described as 
“‘fatherless’’, the term is intended to indicate their miraculous origin (see TDNT 
ibid.). In the Hel. period apator is found also — often in combination with amétor, 
motherless — as an attribute of God. It describes God’s divinity and eternity (in 
Orphism, the mystery religions, and gnosticism). This is the sense of the term in 
Apoc. Abr. 17:9, where we find the invocation “‘Fatherless, motherless, unbegotten 
One.”’ We may compare with this an Egyptian hymn to the god Ptah, which con- 
tains the words: “Thou hast no father, who has begotten thee. ..; thou hast no 
mother who has borne thee.” 

2. (a) The use of the name father for God in the religions of the ancient orient 
and classical Greece and Rome is always based upon mythical ideas of an original 
act of begetting and the natural, physical descent of all men from God. Thus the 
god El of Ugarit is called “father of mankind’’, the Babylonian moon-god Sin is 
“father and begetter of gods and men’’, and in Greece Zeus (from Homer onwards) 
is called ‘‘father of men and gods’’. In Egypt the Pharaoh is regarded in a special 
way as the son of God in a physical sense. The name of father expresses above all 
God’s absolute authority, demanding obedience, but at the same time his merciful 
love, goodness and care. The appropriate attitude of man for his part is a double 
one: on the one hand, “‘recognition of his own powerlessness and total dependence 
on the deity”, and on the other, “‘the attitude of childlike trust and love towards 
the deity’ (G. Mensching, RGG?® VI 1233). 

(b) The idea of the fatherhood of God is given a philosophical interpretation in 
Plato and the Stoics. Plato, in his cosmological elaboration of the father idea, 
emphasizes the creator relationship of God, the “‘universal father’’, to the entire 
cosmos (TJim., 28c, 41a, and often). According to Stoic teaching, God’s authority 
as father pervades the universe: he is “‘creator, father, and sustainer’’ of men, who 
are his children, related to him (Epictetus, Dissertationes, 1, 9, 7; cf. Cleanthes’ 
famous hymn to Zeus). 

(c) In the ancient mystery cults the regeneration and deification of the initiate is 
seen as an act of begetting by the deity; hence the latter is invoked in prayer as 
““Father’’ (examples in TDNT V 953 f.). 

(d) The gnostics too describe the supreme God as the father, or first father (see 
especially the Gospel of Truth from Nag Hammadi; cf. K. Grobel, The Gospel of 
Truth, 1960, 32 ff. and passim). Here, however, the personal relationship between 
God and man disappears altogether. The sparks of light emanating from God, 
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which have become locked in the human body, are to the first Father like drops of 
water to the sea. 


ot The OT uses the word father (Heb. ’a4b = LXX patér) almost exclusively (c. 

1180 times) in a secular and only very occasionally (15 times) in a religious 
sense. As in the case of the OT, so in the literature of ancient Palestinian Judaism, 
we may note a marked reserve in the use of the word in a religious sense. Not until 
the literature of Diaspora Judaism do we find more frequent use of the name 
‘“‘Father’’ in reference to God. 

1. Secular usage. (a) Physical fatherhood is the gift and command of the Creator 
(Gen. 1:28). As bearer of the divine blessing (cf. Gen. 27), the father is head of the 
family, his — house (cf. Jos. 24:15b), and an authority which must be respected 
under all circumstances (Exod. 20:12; 21:15, 17; Prov. 23:22). Not only is it his 
task to feed, protect, and educate his family, but, more important still, he is the 
family priest (Exod. 12:3 ff.) and teacher (Exod. 12:26f.; 13:14 ff.; Deut. 6:7, 
20 ff.; 32:7, 46; Isa. 38:19; for references in Rab. literature, see SB III 615). He is 
responsible for seeing that family life is in accordance with the covenant, and that 
the children receive religious instruction. Even servants may address a master as 
““my father’ (2 Ki. 5:13). 

(b) Earlier generations of Israel are called “‘the fathers’ (Ps. 22:4; 106:7), as are 
outstanding men of God of previous ages (Sir. 44:1 ff.), and particularly the pa- 
triarchs Abraham, Isaac and Jacob, the bearers and mediators of the covenant 
promises of God (Jos. 24:3; 1 Chr. 29:18; Rab. references in SB I 918 f.). 

(c) Father is used as a title of honour for a priest (Jdg. 17:10; 18:19), and for a 
prophet (2 Ki. 6:21; 13:14). In 2 Ki. 2:12, on the lips of the prophet’s disciple, it 
also expresses spiritual relationship. In Rab. Judaism, where the title of father was 
frequently used of respected scribes (SB I 918 f.), the metaphor of father and child 
is occasionally applied to the relationship between a teacher of the Torah and his 
pupil (SB III 340 f.). 

2. Religious usage. (a) God as Father in the Old Testament. Apart from com- 
parisons with an earthly father (Ps. 103:13; Prov. 3:12; cf. Deut. 1:31; 8:5), the 
word father is used of God only 15 times in the OT, 13 times as an epithet and twice 
directly in prayer. 

The description of God as Father refers in the OT only to his relationship with 
the people of Israel (Deut. 32:6; Isa. 63:16 twice; 64:8; Jer. 31:9; Mal. 1:6; 2:10) 
or to the king of Israel (2 Sam. 7:14 par. 1 Chr. 17:13; 22:10; 28:6; Ps. 89:26; cf. 
2:7). It never refers to any other individual (on Ps. 68:5 see below), or to mankind 
in general. The basic difference between this and the views of the fatherhood of 
God held by Israel’s neighbours is that in the OT God’s fatherhood is not under- 
stood in a biological or mythological sense, but in a soteriological one. To be a child 
of God is not a natural state or quality; rather it grounded in the miracle of divine 
—> election and —> redemption (cf. also Exod. 4:22; Deut. 14:1 f.; Hos. 11:1 ff.). 
Even where, in connection with God’s fatherhood, the language of creating (— 
Creation) and begetting (— Birth) is used, the reference is to the historical, elec- 
tive action of God towards a people, or king, who existed already in the biological 
sense. When God, the One who elects and redeems, is described as Father, expres- 
sion is given both to his merciful, forgiving — love (Jer. 31:9, 20; cf. Hos. 11:8), 
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and to his claim to respect and obedience (Deut. 32:5 f.; Jer. 3:4f., 19; Mal. 1:6). 
Because the Israelites share in being children of God, they have a special obligation 
to be loyal to one another (Mal. 2:10). If the individual sees God as his Father, 
it is because of his status as a member of the people and because he has experienced 
the work of God in a way corresponding to his redemption of Israel (Ps. 68:5 in the 
context of verses 4-10). 

The vocative “‘my father’ is found only at Jer. 3:4, 19, and here significantly not 
on the lips of an individual, but as a prayer of the chosen people. 

(b) God as Father in Palestinian Judaism. As in the OT, so in Palestinian Juda- 
ism of the pre-Christian period the description of God as Father is rare. In the 
Apocrypha and Pseudepigrapha, as far as writings of Palestinian origin are con- 
cerned, it is found only very occasionally (Tob. 13:4; Sir. 51:10; Jub. 1:24 f., 28; 
19:29), while the Qumran texts provide but a single example (1QH 9:35 f.). In 
Rab. Judaism of the Ist cent. A.D. the use of the name of Father became more wide- 
spread, but it was still far less frequent than other descriptions of God. God is 
known as “‘Father in heaven” (examples in J. Jeremias, The Prayers of Jesus, 1967, 
16 ff.). The addition of “‘in heaven’ indicates the distance between God and man. 
The new element as compared with OT usage is that in Palestinian Judaism the 
individual worshipper too speaks of God as his “‘Father in heaven” (J. Jeremias, 
op. cit., 21). The texts emphasize, however, that the indispensable condition for 
this personal relationship of child to father is obedience to God’s commandments 
(cf. Sir. 4:10). 

As an invocation of God, we find in the Ist cent. A.D. the expression ‘‘our Father, 
our King’’. But this is only in liturgical prayers of the whole congregation, not in 
the normal spoken Aramaic, but in the Heb. language of worship (cf. the “Ahaba 
rabba”’ prayer and the New Year litany ““Abinu malkenu” in W. Staerk, Altji- 
dische liturgische Gebete, 19302, 6, 27 ff.; cf. J. Jeremias, op. cit., 24 f.). It is to be 
observed that this expression draws attention to the fatherhood of God and to his 
majesty at the same time. The invocation “‘our Father in heaven”, which is occa- 
sionally to be found in later Jewish prayers, is likewise attested in the Ist cent. A.D. 
by Matt. 6:9. On the other hand, we have yet to find an example of an individual 
addressing God as “‘my Father’’. Sir. 23:1, 4 appears in the Gk. text as ““Lord, my 
Father’, but the Heb. original has, as it does in 51:1, ““God of my father’? (cf. 
Exod. 15:2). 

(c) God as Father in Diaspora Judaism. The Greek-speaking Jews of the Dias- 
pora were more frequent and less reserved than the Jews of Palestine in their use of 
the term father as a description of God (3 Macc. 5:7; Wis. 2:16 ff.; Tob. 13:4). 
Philo (Op. Mund., 89; Spec.Leg., 1, 96; 2, 6 and often) and Josephus (especially 
Ant., 7, 380) reveal clearly the influence of the Gk. concept of the universal father. 

In the Diaspora the invocatory use of ‘Father’ occurs, under Gk. influence, 
even in the prayers of individuals (3 Macc. 6:3, 8; Wis. 14:3; Apocryphon of Ezek. 
Frag. 3 = 1 Clem. 8:3). 


NT The range of meaning of patér, father, in the NT corresponds to that of ’ab and 
patér in the OT. In contrast to the OT, which uses the name of Father only very 

occasionally for God, the number of examples of patér in the religious sense in the 

NT (245 times) far exceeds the number of those in a secular sense (157 times). 
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1. The secular use of patér. (a) According to the synoptic tradition, Jesus speci- 
fically emphasized the binding validity of the commandment to honour one’s 
parents (Mk. 7:9-13 par.; 10:19 par; cf. Exod. 20:12). Even more important, 
however, than the tie to father and mother is the obligation that Jesus makes to 
follow him (Matt. 10:37; Lk. 14:26; cf. Mk. 10:29 f. par.). The family rules laid 
down in Eph. and Col. again underline the commandment of obedience towards 
father and mother, but they also point to the human and spiritual responsibility 
of the father towards his children (Eph. 6:1-4; Col. 3:20 f.). 


(b) The close connection between Israel and the church, which receives extended 
treatment in Rom. 9-11, is the basis of Paul’s words in 1 Cor. 10:1, when he speaks 
of God’s people of the Old Testament as “‘our fathers’’ even though he is addressing 
Gentile Christians (cf. also Rom. 9:10; Heb. 1:1; 1 Clem. 4:8; 31:2; 60:4). 


(c) The idea of spiritual fatherhood appears in | Cor. 4:14 ff. and also indirectly 
where spiritual sonship is mentioned (Phlm. 10; 1 Tim. 1:2, 18; 2 Tim. 1:2; 2:1; 
Tit. 1:4; 1 Pet. 5:13). The apostle is regarded as ‘‘father’’ of those Christians who 
owe their faith to his preaching. Matt. 23:9 forbids the use of the name of father as 
a title of honour. 


(d) Among the derivatives of patér, apatér (without father, Heb. 7:3), deserves 
special mention. The author of Hebrews describes — Melchizedek as “‘without father 
or mother or genealogy, (having) neither beginning of days nor end of life.” The 
writer arrives at this remarkable conclusion with the help of the Rab. principle, 
‘“‘What is not mentioned in the Torah does not exist.” In the silence of the OT (Gen. 
14:18 ff.) about the descent, parentage, birth and death of Melchizedek he finds a 
cryptic reference to the miraculous, heavenly origin of the priest-king and to his 
eternal priesthood. As a heavenly being (cf. 11Q Melchizedek), Melchizedek is 
superior to the Levitical priests, for whom priestly descent is an absolute precon- 
dition for service (Neh. 7:63 f.; Lev. 21:13 ff.; cf. F. Schréger, Der Verfasser des 
Hebraerbriefes als Schriftausleger, 1968, 140 ff.). Hence he is for the writer of Heb. 
a type and prophetic prefiguring of the pre-existent Son of God and eternal High 
Priest Christ, who is similarly not descended from the tribe of Levi (Heb. 7:13 f.). 


2. God as Father. The concordance alone tells us that in the concept of the 
fatherhood of God we see one of the central ideas of primitive Christian theology. 
This is confirmed when we consider the meaning of the terms (cf. art. abba; also 
—» Child, art. hyios). 

(a) Jesus’ use of the name Father for God. Jesus’ use of the name Father as a 
description of God is attested 3 times in Mk., 4 times in the sayings-source used by 
Matt. and Lk., 4 times in Lk.’s special material, 31 times in the remaining parts of 
Matt., and 100 times in Jn. This analysis suggests to some scholars that Jesus 
himself did not often describe God as Father, and that in the period of the early 
church there was an increasing tendency to put the name on his lips. Two things 
are of significance about Jesus’ own usage. He evidently never called God the 
Father of Israel. He spoke of God as his Father (““my Father’’) and as the Father 
of the disciples (‘your Father’). But he never joined with them together in a 
common “‘our Father” (the Lord’s Prayer is a prayer for the disciples to use!). 

When Jesus called God his Father, this is based upon a unique revelation of God 
given him from above and on his incomparable status as Son (Matt. 11:25-27 
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par. Lk. 10:21 f.). On the question of authenticity and for a detailed exposition of 
these passages, see J. Jeremias, op. cit., 45-52; cf. New Testament Theology, I, 1971, 
59 ff.). In the mission of Jesus, in whose word and works the coming — Kingdom 
of God is dawning, God reveals himself as Father. God’s fatherhood, revealed in 
the Son, is therefore an eschatological reality (cf. E. Lohmeyer, The Lord’s Prayer, 
1965, 42 ff.). 

The expression “‘your Father’’ is found only in the words of Jesus to his disciples. 
This means that Jesus did not teach the idea that God is the Father of all men. 
Rather, he linked the fatherhood of God to men’s relationship to himself. God 
shows himself to be the Father of the disciples in his mercy (Lk. 6:36), goodness 
(Matt. 5:45), forgiving love (Mk. 11:25) and care (Matt. 6:8; 6:32 par. Lk. 
12:30). He gives them the gifts of the age of salvation (Matt. 7:11) and is preparing 
for them full salvation at the close of the age (Lk. 12:32). The disciple’s experience 
of the fatherly love of God places him under a special obligation in the way he 
conducts himself with his fellow men, as is expressly stated in e.g. Matt. 5:44 ff. 
and Lk. 6:36. 

According to the accounts in all the Gospels (with the exception of the cry of 
dereliction in Mk. 15:34, par. Matt. 27:46, where the words ‘““My God’’ were 
present in Ps. 22:1 which is being quoted), Jesus always addressed God in his 
prayers with the words “(my) Father’ (Mk. 14:36 par. Matt. 26:39, 42 and Lk. 
22:42; Matt. 11:25 f. par. Lk. 10:21; Lk. 23:34, 46; Jn. 11:41; 12:27 f.; 17:1, 5, 
11, 21, 24f.). “This constancy of the tradition shows how firmly the address 
‘Father’ was rooted in the tradition of Jesus, quite apart from the question of the 
authenticity of the individual prayers themselves’’ (J. Jeremias, The Prayers of 
Jesus, 55). When we consider that the personal invocation “(my) father’? was 
something totally new in Palestine (cf. above oT, 2 (b)), it must have seemed nothing 
short of outrageous that Jesus should make use of the completely unceremonious 
Aram. word ’abba’ (— art. abba). 

(b) The use of name of Father for God by the NT witnesses. The NT witnesses, 
especially Paul (including Eph. and Col.) and John (Jn. and 1 & 2 Jn.), are unani- 
mous in making the fatherhood of God rest upon a basis of christology and 
soteriology. 

In the Pauline letters the description of God as Father occurs 40 times, normally 
in liturgical formulae (blessings: Rom. 1:7; 1 Cor. 1:3; 2 Cor. 1:2; doxologies: 
Rom. 15:6; 2 Cor. 1:3; Eph. 1:3; creeds: 1 Cor. 8:6; Eph. 4:6; prayers: Eph. 
5:20; Col. 1:12). When Paul uses, in addition to ““God the Father’? and “God our 
Father’’, the phrase ‘‘the God and Father of our Lord Jesus Christ’’, as he fre- 
quently does (e.g. Rom. 15:6; 2 Cor. 1:3; 11:31), he is emphasizing that God has 
revealed himself as Father in Jesus Christ and can hence be recognized as such only 
in him. The fatherhood of God is not a fact of nature, but an eschatological miracle 
(cf. Rom. 8:14-17; Gal. 4:1 ff.). 

John who uses the word Father almost as a synonym for God stresses Jesus’ 
unique relationship to the Father (Jn. 6:57; 10:30; 14:10 f.). As the Son who has 
been accorded a complete knowledge of God (3:35; 10:15a; 16:15a), Jesus reveals 
the Father (1:18; 8:26-29; 12:49 f.; 14:7, 9). He thus imparts to his own the status 
of children of God, a status which can only be attained through him (14:6; 17:25 f.) 
and can only be received as a gift of divine love (1 Jn. 3:1 f.). 
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There are only 3 occasions in the NT where a concept of God’s fatherhood 
appears which is without a christological anchor. In Eph. 3:14 f. God in his capa- 
city as creator of the world is called ‘“‘the Father ... (of) every family (patria) in 
heaven and on earth.”’ In Heb. 12:9 in his capacity as the creator of men’s souls he 
is called ‘‘Father of spirits.” In Jas. 1:17 as creator of the stars, he is called ‘‘Father 
of lights’’ (cf. Apc. Mos. 36:3). It is possible that in these passages we see a trace of 
the Gk. concept of the universal fatherhood of God. 

The invocatory use of the term Father for God by the Christian church is attested 
in Matt. 6:9 par. Lk. 11:2; Rom. 8:15; and Gal. 4:6 (— abba nt, 2). 1 Pet. 1:17 
may be an allusion to the invocation of God as Father in the Lord’s Prayer (cf. the 
Coptic Sahidic translation: “If you address him as ‘Our Father’ who ...’’). With 
the privilege of calling God ‘“‘Father’’ in prayer goes the obligation to live a holy 
life. O. Hofius 
—> Adam, — Child, — God, — Man, — Son, — Woman 


(a). P. A. H. de Boer, Fatherhood and Motherhood in Israelite and Judean Piety, 1974; G. Dalman, 
The Words of Jesus, 1902, 184-94; F. Hahn, The Titles of Jesus in Christology, 1969, 307-17; J. 
Jeremias, The Central Message of the New Testament, 1965, 9 ff.; The Prayers of Jesus, 1967; 
New Testament Theology, |, 1971, 36 f., 61 ff.; G. Kittel, abba, TDNT I 5 f.; G. W. H. Lampe, 
‘**Qur Father’ in the Fathers’’, in P. Brooks, ed., Christian Spirituality: Essays in Honour of Gordon 
Rupp, 1975, 9-31; E. Lohmeyer, The Lord’s Prayer, 1965; J. Lowe, The Lord’s Prayer, 1962; W. 
Lithi, The Lord’s Prayer, 1961; T. W. Manson, The Teaching of Jesus, (1931) 19593, 89 ff.; H. G. 
May, ‘“‘The God of my Father: A Study of Patriarchal Religion,” JBL 60, 1941, 155 ff.; H. W. 
Montefiore, ‘“‘God as Father in the Synoptic Gospels,” NTS 3, 1956-57, 31 ff.; Moore, Judaism, 
II 201 ff.; G. Quell and G. Schrenk, pater etc. TDNT V 945-1022; H. Ringgren, 4b, TDOT I 1 ff.; 
A. Stoger, “Father,” EBT I 260-65; T. M. Taylor, “‘‘Abba, Father’ and Baptism’, SJT II, 1958, 
62-71. 

(b). W. Bousset and H. Gressmann, Die Religion des Judentums im spathellenistischen Zeitalter, 
19263, 377 ff.; J. Carmignac, Recherches sur le ‘‘Notre Pére’’, 1969, 55 ff.; W. Grundmann, ‘‘Matt. 
xi, 27 und die Johanneischen ‘Der Vater-Der Sohn’-Stellen’,”” N7S 12, 1965-66, 42-49; R. Gyllen- 
berg, “Gott der Vater im Alten Testament und in der Predigt Jesu,’ Studia Orientalia, 1, 1926, 3- 
140; P. Gutiérrez, La paternité spirituelle selon S. Paul, EB 1968; E. Haenchen, ‘“‘Der Vater der mich 
gesandt hat,”’ Gott und Mensch, 1965, 68 ff.; E. Hubner, “Credo in Deum Patrem?” EvTh 23, 
1963, 646 ff.; E. Jenni, ’ab, THAT I 1-17; J. Jeremias, Abba. Studien zur neutestamentlichen Theo- 
logie und Zeitgeschichte, 1966; J. Jeremias and W. Jannasch, “‘Vaterunser,” RGG?* VI 1235 ff.; G. 
Kittel, Die Religionsgeschichte und das Urchristentum, 1932, 92 ff.; K. G. Kuhn, Achtzehngebet 
und Vaterunser und der Reim, WUNT 1, 1950; W. Marchel, Abba, Pére! La priére du Christ et des 
chrétiens. Etude exégétique sur les origines et la signification de l’invocation a la divinité comme pére, 
avant et dans le Nouveau Testament, Analecta Biblica 19, 1963; G. Mensching, H.-J. Kraus, and J. 
Jeremias, ‘““Vatername Gottes,” RGG* VI 1232 ff.; O. Michel, Der Brief an die Hebraer, KEK 
13, 196612, 261 ff. (on apatér); K.H. Rengstorf, Mann und Frau im Urchristentum, 1954, 32 ff.; 
SB I 392 ff.; W. Schmauch and K. Kulp, ‘‘Vaterunser,”” EKL III 1610 ff.; W. Schmauch, “‘Vater- 
name Gottes,”’ EKL III 1608 ff.; F. Schroéger, Der Verfasser des Hebrderbriefs als Schriftausleger, 
1968, 136 ff. (on apatoér); H. Schiirmann, Das Gebet des Herrn, 1957, 17-26; W. Staerk, Altju- 
dische Gebete, (1910) 19302; H. W. Wolff, Was sagt die Bibel von Vater und Mutter? (1959) 19663; 
T. Zahn, Der Brief des Paulus an die Romer, (1910) 19253, 393 ff. (See also Addenda, p.822.) 


Fear, Awe 


[feos ¢opoc (phobos), terror, fear, alarm, fright, reverence, 
respect, awe; doféopual (phobeomai), to be afraid, fear, 
have reverence, respect for; dofepoc (phoberos), fearful, terrible, frightful. 
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CL phobos means panic, fright, fear, awe, reverence. Like the vb. phobeod, to be 

frightened, it is already found in Mycenean Gk. (Linear B). Sometimes these 
words denote fear of the gods, holy awe. But in general, the attitude of reverence 
before the deity is denoted by sebomai (fear, feel awe, reverence, worship) and the 
related words eusebeia (which can denote reverence towards the gods and one’s 
parents) and its opposite asebeia (ungodliness, impiety). (On the latter terms 
—» Godliness, art. sebomai; — W. Foerster, art. sebomai, TDNT VII 168-96.) 


oT 1. In addition to the above meanings, phobos in the LXX can also mean someone 

or something that is to be feared. Here the Heb. vb. is padhad (tremble). It may 
even be applied to God as one who is to be feared (Gen. 31:42, 53; Isa. 8:13). The 
Gk. vb. phobeomai is used in the LXX and the NT only in the middle (apart from 
Wis. 17:9). It is used intransitively with the preposition apo in the sense of “‘to 
be afraid of” (Lev. 26:2; Deut. 1:29). It is used transitively with a personal or 
impersonal object meaning “to fear” (Num. 14:9, a foreign people; Prov. 13:13, 
a command; Lev. 19:3, parents; Prov. 24:21, the king). The adj. phoberos (fearful, 
terrible, frightful) was used in secular Gk. from the 5th cent. B.c. It was applied 
especially to God in his works (e.g. Ps. 66:5 [LX X 65:3]). The rare noun phobétron 
(also phobéthron) meaning horror, terror, is found in Isa. 19:17 LXX, Justin, Apol., 
2, 8, 7, and once in the NT in Lk. 21:11 where it means terrible sight, event or 
horror (Arndt, 871, “there will be dreadful portents and signs’’). 

2. There is a characteristic difference between Israel’s relationship with God and 
the religious attitude of the Greeks. The Israelite can stand before God in fear and 
love. God is great, mighty and terrible (Deut. 10:17 f.; cf. 1 Chron. 16:25). 
Nevertheless, he is gracious to man (Deut. 6:5, 13). Thus we can understand the 
frequent address to man which passes right on into the NT: ‘“‘Fear not” (Gen. 15:1; 
Jdg. 6:23; Isa. 44:2 and often). God’s grace and favour do not abolish the solem- 
nity of the address. It demands man’s total obedience (Amos 5:6 f.; Hos. 6:6). 
For love is not mere feeling. It has to be proved in action, just as God’s love is 
proved (Isa. 41:13 and often). Nevertheless, the motive of fear predominates. The 
fear of God is the first essential motive in the laws of the Pentateuch (Lev. 19:14, 
32; Deut. 13:11; 17:13 etc.). It is the decisive religious factor in OT piety, especially 
in the Pss., Prov. and Sirach (cf. Ps. 103:11, 13, 17; Prov. 1:7; 23:17; Sir. 1:11 ff. 
and often). On the other hand, the man who trusts in God does not need to fear 
enemies, adversity or danger (Pss. 27 and 46, and often). 

Compared with the frequency of phobeomai and its cognates, the LXX uses 
sebomai and eulabeomai comparatively rarely, although their meanings are similar. 
This presents a contrast with secular Gk. 


NT 1. The use of these words in the NT follows that outlined in cL and oT. Objects 

of fear are: the appearance of angels (Lk. 1:12; 2:9; Matt. 28:4); the catas- 
trophes at the end-time (Lk. 21:26); death (Heb. 2:15); rulers (Rom. 13:3); and 
the Jews (Jn. 7:13; 20:19). Fear in the sense of anxiety is denoted by the expression 
phobos kai tromos, fear and trembling, which occurs already in the LXX (Exod. 
15:16 and often; cf. 1 Cor. 2:3; 2 Cor. 7:15; Phil. 2:12; cf. also Mk. 5:33). 
Similarly, phobos and deilia (timidity, despondency) are combined in Sir. 4:17. The 
noun deilia occurs in 2 Tim. 1:7, and the vb. deiliaéd (to be afraid, despondent) in 
Jn. 14:27 (cf. Deut. 1:21; 3 Macc. 6:19 and often). 


622 


FEAR 


phobos and its cognates are used in the sense of fear, awe and reverence before 
God (e.g. Acts 9:31; 2 Cor. 7:1; Col. 3:22; cf. Eph. 5:21 where the object is Christ). 
Reverence should be shown to masters (Eph. 6:5; 1 Pet. 2:18), husbands (1 Pet. 
3:2), and those outside the church (1 Pet. 3:16). phobeomai (fear) may be followed 
by apo (Matt. 10:28; Lk. 12:4 and often). But it may also be used transitively with 
a person or a thing as its object (Matt. 14:5, the people; Heb. 11:23, the king’s 
edict). In such cases the object of fear is some power behind the immediate object. 
The vb. is used in the weakened sense of “‘to be afraid that” in Acts 23:10 and Gal. 
4:11. 

The term phoboumenos ton theon, a God-fearing man (Acts 10:2, 22; 13:16, 26), 
is a designation for a non-Jew who has connections with the synagogue (— Con- 
version, art. prosélytos). The adj. phoberos (fearful, terrible, frightful) occurs in 
Heb. 10:27, 31; 12:21. 

2. Fear and reverence of God, and also of Christ (Eph. 2:21), provide both the 
motive and manner of Christian conduct (Lk. 18:2, 4; Acts 9:31; 1 Pet. 2:17; 
Rev. 11:18). Jesus himself impressed upon the disciples the absolute necessity to 
fear God who can destroy both body and soul in — hell (geenna) (Matt. 10:28; 
Lk. 12:5). “It is a fearful thing to fall into the hands of the living God” (Heb. 
10:31; cf. v. 27). Jesus’ warning, like the teaching of the apostles (2 Cor. 5:11; 
1 Pet. 1:17) points unambiguously to the prospect of judgment. Paul could exhort 
the Philippians to “work out your own salvation with fear and trembling” (Phil. 
2:12). But this is only one side of the motivation. For he immediately adds: ‘‘for 
God is at work in you, both to will and to work for his good pleasure’’ (2:13). 

3. This fear that overtakes men when they encounter God or his messengers may 
be seen in the accounts of the — miracles of Jesus and the — apostles and also in 
the appearances of Christ and the — angels. But here, as in the OT, we repeatedly 
find the command, “‘Fear not!” It occurs inthe accounts of Jairus’s daughter (Mk. 5: 
36; Lk. 8:50), Peter’s draught of fishes (Lk. 5:10), the appearance of the angels to 
Zechariah and Mary (Lk. 1:13, 30), Paul’s visions (Acts 18:9; 27:24), John’s 
vision on Patmos (Rev. 1:17), and the prophecy fulfilled on the first Palm Sunday 
(Jn. 12:15; cf. Isa. 41:10, 13; Zech. 9:9 f.). It occurs in the plur. in the nativity 
story (Lk. 2:10), Jesus’ walking on the water (Matt. 14:27; Mk. 6:50), the trans- 
figuration (Matt. 17:7) and the angel’s and Jesus’ words at the empty tomb (Matt. 
28:5, 10). 

4. The exhortation not to fear is also found frequently with regard both to men 
and the world. The disciples need not fear those who only kill the body (Matt. 10:26, 
28; Lk. 12:4f.). The little flock need not fear want (Lk. 12:32). Christians need 
not fear their opponents (Phil. 1:28) or suffering (1 Pet. 3:14; Rev. 2:10). For fear 
of men is taken away from them by security in God (Matt. 10:30 f.; Heb. 11:23, 
27; 13:6). 

5. The NT letters clearly present the real ground for overcoming fear. Christ 
has appeared to ‘‘deliver all those who through fear of death were subject to life- 
long bondage”’ (Heb. 2:15). Those who are led by the Spirit of God have received 
the Spirit of sonship which enables them to cry “Abba! Father!’ (Rom. 8:15; cf. 
Gal. 4:6). ‘““God did not give us a spirit of timidity but a spirit of power and love 
and self-control’ (2 Tim. 1:7). ‘““There is no fear in love, but perfect love casts out 
fear. For fear has to do with punishment, and he who fears is not perfected in love” 
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(1 Jn. 4:18). It is not fear of punishment but this love which provides the motive and 
power to keep his — commandments (1 Jn. 5:3). 

6. The Christian is constantly confronted by the task of overcoming the motive 
of fear by that of love. Over and above the motive of fear, faith which is active in 
love appears at the nerve-centre of Christian conduct in the NT (Gal. 5:6). The 
NT presents a tension between fear and love. In a paradoxical way they exist 
together. We are not, therefore, justified in ascribing fear of God and judgment 
entirely to the influence of the Jewish synagogue and dismissing it as a remnant of 
Jewish thought. W. Mundle 


(a). H. Balz and G. Wanke, phobeé etc., TDNT IX 189 ff.; W. Beilner, ‘“‘Fear,’”” EBT I 265-69; 
R. Bultmann, Theology of the New Testament, I, 1952; II, 1955 (see index); W. Eichrodt, Theology 
of the Old Testament, Il, 1967, 268-77 and see index; W. Foerster, sebomai, TDNT VII 168-96; 
R. Otto, The Idea of the Holy, 1931; S. J. deVries, ““Note concerning the Fear of God in the Qum- 
ran Scrolls,’’ Revue de Qumran 5, 1965, 233 ff. 

(b). J. Becker, Gottesfurcht im Alten Testament, Analecta Biblica 25, 1965; H. Cremer and J. 
Kogel, Biblisch-theologisches Worterbuch der neutestamentlichen Grdzitat, 19234, 1115 ff.; L. 
Koehler, ““Die Offenbarungsformel ‘Fiirchte dich nicht’ im Alten Testament,” SThZ 36, 1918, 
33 ff.; W. Liitgert, ““Die Furcht Gottes,” Theologische Studien fiir M. Kahler, 1905, 163 ff.; S. 
Plath, ‘‘Furcht Gottes.”’ Der Begriff “Furcht” im Alten Testament, 1963; K. Romaniuk, “‘La crainte 
de Dieu 4 Qumran et dans le Nouveau Testament,” Revue de Qumran 4, 1963, 3-10; A. Strobel, 
‘““Furcht, wem Furcht gebiihrt. Zum profangriechischen Hintergrund von R6m. 13, 7,” ZNW 55, 
1964, 58 ff. 


Feast, Passover 

Festivals and feasts belong together and denote the passage of time, marking the 
high points and breaks in the rhythm of life in the ancient world. Nearly always 
they are religious in origin. The comprehensive Gk. term heorté contains both this 
religious element and the idea of a pause from normal work. The festivals which 
were important for the biblical writers and the world around them are dealt with in 
the first and more general article. Because of its particular significance in the passion 
narrative, the pascha, the Passover, is dealt with separately in the second article. 


Eopty (heorté), festival, feast; éoptdtw (heortazo), 
pun | celebrate a festival. 


CL 1. heorté has the basic meaning of performance, fulfilment (for the benefit of a 

-deity). In its usual meaning of festival it is attested since Homer (Od., 20, 258 f.). 

2. Among the Greeks a great many events were elevated by means of festivals 
out of the common run of daily life: the change of the seasons and the high points 
of the year’s work from seed-time to harvest (fertility festivals); family events and 
the relationship between the individual and the community (family and tribal 
festivals). In later times especially, these festivities were practically always asso- 
ciated with certain deities and named after them. In addition to many festivals of 
local significance, there was an increasing number which were general throughout 
Greece. The list of these ‘legally sanctified portions of time’ (Plato, Definitiones, 
415a) produced a well-filled calendar of feasts which covered the whole year (in 
Roman times about a third of the total number of days in the year!) and every area 
of human life. It was not until later that important political events were also given 
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festivals (memorial feasts), e.g. the battle of Marathon and the victory of Salamis. 
In these festivals the whole family, or clan, or all members of the tribe or nation 
would take part, depending on the nature of the festival. But later the number was 
limited (in the secret rites, or mysteries) to the community of believers and initiates. 

Spanning the whole realm of nature, every kind of occupation, and every special 
situation in life, numerous gods were honoured with a festival. Processes that were 
natural in origin were not only continued, but exaggerated to excess by celebrations 
involving immoderate indulgence in wine-drinking and love (especially in connec- 
tion with the cult of Dionysus; cf. also the practice of hieros gamos, sacred marriage, 
—> Marriage). Preparation for such feasts included fasting, washings and changes of 
clothing. The festival itself was celebrated with prayer and song, music and dancing, 
processions, sacrifice, sport, games and competitions. Markets and fairs were also 
part of the festival, and hostilities were usually interrupted. Gods appeared and 
entertained or were entertained by their worshippers. They gave counsel and help, 
allowed men to join in their mourning and rejoicing, to suffer, die and rise again 
with them. They gave victory to the spirit over the flesh, and bestowed eternal life 
in the world of the dead. But for all the individualization and spiritualization which 
these ceremonies underwent, they were in the end all variations of a fertility reli- 
gion, which, under the symbols of an ear of corn and the phallus, sought by magical 
means to further the processes of conception, growth and life in plants, animals and 
human beings. 


oT 1. The ancient farming and city culture of Canaan possessed a wealth of religious 

cults honouring the gods El, Dagon, Baal, the goddesses Asherah, Astarte- 
Anath and others, and later Egyptian and Babylonian deities also. These cults were 
full of fertility rites, which attributed to sexual processes a religious potency 
(sacred prostitution of men as paederasts and of women as q°dés6t). The constant 
temptation of Israel arising from the fascination of these cults is witnessed in 
particular by the books of Kings. But on the whole Israel, unlike Greece, which in 
this respect inherited the traditions of the Orient (see above CL), withstood the 
temptation. 

The immigrant shepherd tribes of Israel had to take over a considerable amount 
from the religion of Canaan in order to be able to live in the land to which that 
culture belonged. But in order to be able to live before God as the chosen people, 
they also rejected a great deal (see e.g. the prohibition of religious prostitution, 
Deut. 23:18 f.; the law forbidding priests to have anything to do with the dead, and 
the requirements of abstinence from alcoholic drink and women during their 
service). All sexual activities were separated from the ritual, and reckoned as part 
of the created order. God himself was also regarded as transcending sexual differ- 
ences. What was taken over from Israel’s neighbours was, moreover, radically altered. 

2. Some scholars think that Israel’s forebears brought two festivals with them 
from the steppe-land into the land where they settled. These were the sabbat 
(— Sabbath), a day on which important decisions and work were avoided, and the 
Passover (— art. pascha) which had the purpose of protecting the herds from 
harmful demons. In the land of Canaan Israel found and took over at once the 
calendar of agricultural festivals which belonged to that land, and divided up the 
cycle of the farmer’s year: massét, at the beginning of the wheat harvest, the Feast 


625 


FEAST 


of Weeks at the end of it, and the Feast of Tabernacles at the end of the wine har- 
vest. With the combination of the Passover and the massét, the Passover too be- 
came a feast of pilgrimage (Deut. 16:1 ff.) without increasing the total of three 
(Exod. 23:14-17; 34:18, 22 f.). 

Ancient festal customs remained. There is a detailed calendar in Lev. 23, Deut. 
16:1-16, and the appropriate sacrifices are listed in Num. 28:9-29:39. But the 
recipient now was quite clearly the God of Israel. Sabbaths and feasts of pilgrimage 
were “‘to the Lord” (cf. Exod. 16:23, 25). Israel associated the ancient festivals 
which were based on the cycle of nature with the events of her great history. Thus 
the pesah-massét was early associated with the salvation from Egypt, the Feast of 
Weeks with the making of the covenant and the giving of the commandments on 
Sinai, and the Feast of Tabernacles with the journey through the wilderness (Exod. 
12:12, 17; 19:1; Lev. 23:43). To preserve this historical link, which under- 
lined the ethical content of the festivals, and to prevent Israel from relapsing into 
mere ritual and heathenism in its feasts, was the task of the prophets who struggled 
and remonstrated with the people on God’s behalf because of their love and the 
ties of kindred. By threatening (Amos 8:10; Mal. 2:3) and scolding (Amos 5:21; 
Isa. 1:13 f.), they aimed to make room for God’s commandments and their fulfil- 
ment along with and indeed within the sacrificial rites. Voluntary abandonment of 
sacrificial worship was never demanded. But whenever it became impossible for the 
people to carry on the sacrifices which God had ordained, the — sabbath became 
the most important festival for Israel, representing both a witness to outsiders and 
a sign of the covenant (Exod. 31:12-18). 

3. The Heb. equivalents for the term heorté in the LXX are hag (about 52 times), 
with the basic meaning derived from hgg, to dance (the cycle of dances — the cycle 
of the year), and m6‘éd (about 29 times), from the root y‘d with its primary meaning 
of appoint, designate. hag is a general term for festival, and is used for the three 
festivals of pilgrimage and especially the Feast of Tabernacles. It denotes perhaps 
also procession, or festal dance. m6‘éd means appointed time, festal assembly (also 
festal sacrifice and location). 

There were also individual and family celebrations (— circumcision, — marriage 
and burial), national ones (accession and victory celebrations), local festivals, and 
occasions like a festival of sheep-shearing. In addition to sabbath days, importance 
was attached to celebrating the new moon, when a day of rest was kept and special 
sacrifices were offered. Two further important religious festivals were held in the 
autumn (which are attributed by some scholars to the Holiness Code): the New 
Year on the Ist and the Day of Atonement on the 10th of the month Tishri (Num. 
29:1-11; Lev. 23:32-32). There may also have been at the New Year a festival of 
renewing the covenant (cf. Jos. 24; Exod. 19-24), and even, according to Mowin- 
ckel, the enthronement of God. After the exile there arose in the Eastern diaspora 
the “‘feast of lots (Purim)’’, associated with the book of Esther. The Apocrypha 
tell of the desecration of the feasts and the temple (1 Macc. 1:39, 45; 2 Macc. 
6:6 f.), the reconsecration of the temple and the establishment of the feast, Han- 
ukkah, the feast of dedication, to commemorate this event (1 Macc. 4:36-41; 
2 Macc. 10:1-8). Tobit (1:6), Judith (8:6; 10:2) and Jesus ben Sirach (33:8; 
43:7; 47:10) also tell of the observance of festivals in obedience to God’s com- 
mandment. 
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4. In looking for the roots of the Christian attitude to feasts within Jud. we must 
first consider Philo. He mentions over ten festivals by name (Spec.Leg., 1, 169-89; 
2, 41), of which the sabbath is of prime importance as the birthday of the world 
and to which nature itself points (Op. Mund., 89; Praem, 153). Only God himself 
can celebrate the festivals properly (Cher., 90:85 f.), but he allows the righteous to 
take part in his celebrations, so that the whole life of the faithful is one continuous 
feast (Spec. Leg. 2, 42-55). 

Even Gentiles are impressed by the holiness and seriousness with which, in 
keeping with Jewish customs, the worshippers can bridle their lusts as with perfect 
virtue they approach God’s sanctuary for prayers and sacrifice (Congr., 161 ff.; 
Vit. Mos., 2, 20-24; cf. Josephus, Ap., 2, 282). Josephus too records a calendar of 
feasts (Ant., 3, 237-254) in which he mentions not only those known to Philo, but 
others like the festival of wood-carrying (War, 2, 425), the Festival of Lights in 
memory of the re-establishment of the temple worship under Judas Maccabaeus 
(Ant., 12, 323-325), and the celebrations to mark the completion of the Herodian 
temple (Ant., 15, 421). 

5. Philo and Josephus give us an idealized picture of the festivals which were 
celebrated by the Jews in their time. In fact, Jewish groups have always celebrated 
the same festivals, but each in their own way and often too at their own particular 
time. There were even independent festivals, which were of importance only to a 
particular group, or were directed against other groups. Examples are the days 
observed by Pharisees of the Shammaite and Zealot schools to celebrate the vic- 
tory of Pharisaic theology and jurisdiction over that of the Sadducees, and the 
political victories over the Seleucids and the Romans. Among the Essenes of 
Qumran there were the Feast of Weeks and the Feast of Renewal of the Covenant, 
an oil festival, and quarterly intercalary days which served as harvest festival, 
summer festival, sowing festival and green grass festival. These festivals belonging 
to isolated groups also differed in content, particularly in regard to the particular 
group’s attitude to the temple or the Messiah figures. The Essenes were so critical 
of the temple worship that they took no part in the animal sacrifices. 

A special cause of differences was provided by the dates of the festivals, since 
there was no general agreement on the calendar, and the dates observed, for instance, 
by the Pharisees and the Essenes, differed from one another, as did nominally even 
the sabbath dates (Jub. 6:32-38; 4QHos. 2:15; Men. 65a—66a). The Pharisees 
reckoned their calendar according to the lunar cycle, and brought it where neces- 
sary (later by calculated rules) into line with the solar year by adding an extra 
month. The Essenes, on the other hand, reckoned by the sun. Since the law of time 
illustrates the harmony of heaven and earth, the commandment demands that the 
days and hours appointed by God should be observed, and that all activity should 
be ordered by them (1QS 9:13 f.; 10:1-8; 1QHab 7:13 f.; 1QH 12:4-11). Hence at 
Qumran importance is attached to the exact study of the instructions and of the 
stars, and to the special revelation concerning the proper times for festivals (CD 
6:18 f.; 1QS 1:9; 3:10). The Qumran calendar may be reconstructed from Jub. 
6:23-32 and Eth. Enoch 72:7-32; four seasons of equal length (3 x 30 + 1 day 
= 91 days = 13 weeks) make up a year of 364 days = 52 weeks (cf. also the liturgy 
of the heavenly sabbath sacrifice, found at Herod’s fortress Masada). This meant 
that every feast was always celebrated on the same day of the week, and that none 
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of the main festivals could fall on a sabbath. A fragment of a calendar found in Cave 
4 (called ‘‘Mishmarot’’), which lays down the periods of duty for the divisions of 
priests, shows on which days of the week the chief feasts fall (Passover on a Tues- 
day, offering of sheaves and Feast of Weeks on a Sunday, New Year on a Wed- 
nesday, Day of Atonement on a Friday, and the Feast of Tabernacles on a Wed- 
nesday). 


NT Early Christians found themselves in a tension between the various Jewish 

communities. Thus in the question of the festival calendar too, they had to face 
disagreements with other groups. And since their members were drawn from the 
different ‘“‘parties’’, this happened even within their own ranks. 

1. In the early Christian church the propriety of celebrating the festivals together 
with the whole of the Jewish people was never questioned, so that it needed no 
special mention. Only occasionally is it stated that Jesus or Paul went to the syna- 
gogues on the sabbath, in order to pray, read or to teach (cf. Mk. 1:21; Lk. 4:16; 
Acts 16:13), or that the disciples and the churches took part in the pilgrim festivals. 
It is thus not surprising that the Jewish festival liturgy finds its way into the litera- 
ture of the NT. The readings and actions used at the New Year and at the Day of 
Atonement form, for example, the basis for the liturgical interpretation (homiletic 
midrash) of Hebrews. A warning like that of 1 Cor. 5:1-8 had as its original setting 
a celebration during the pesah-mass6t week (similarly Gal. 5:9). The confessional 
formula about the one God through whom are all things (1 Cor. 8:46) reminds us 
of the first pericope of the cycle of Bible readings. Pagans who had to give up their 
form of festival celebrations in order to become Christians, could be taken along 
to the widely known Jewish festivals, whose historical background was in agreement 
with the spiritual and moral values which pervaded them. 

2. What in the Synoptic Gospels is tacitly assumed rather than explicitly stated, 
becomes in the Fourth Gospel a main theme: Jesus is not merely a Jew among Jews; 
he represents rather the true Israel. Therefore, he demonstrates in his life, suffering 
and death the proper festal celebration. Through him the meaning of the traditional 
festivals returns with a new, final significance and is offered afresh to the Jews in 
this renewed form. The Jesus of the Fourth Gospel speaks in the style of the Pesikta 
(midrashim, sermon-like expositions of bible texts which were read at festivals and 
important sabbaths, probably in a three-year cycle). Woven into, as it were, the 
fabric of the recurring festivals of Israel, he presents himself with his discourses as 
their secret, and yet revealed, centre and climax. In each case the discourse centres 
on the “I am” words. The significance of this for the structure of John is even 
shown statistically by the fact that 15 of the total of 25 occurrences of the word 
heorté in the NT are found in this gospel. The prologue of the gospel is related to 
the liturgy of the Nisan cycle of festivals. With 1st Nisan in the spring, the Jewish 
festal year began (Rosh ha-Shanah 1:1), and this date was widely regarded as the 
anniversary of the creation of the world (ibid. 10b—11a; 12). Hence in some Jewish 
circles the reading of Gen. 1, the first of the series of pericopae, was appointed for 
Nisan, and Jn. 1:1—-18 may well be a homiletic midrash arising from such a reading. 
The exegesis of the passage underlines the connection between the beginning and 
the new creation, while the rhythmic form of this — arché hymn indicates litur- 
gical associations (similarly Col. 1:15-18). 
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The temporal statements of Jn. 1:29 ff. enable us to recognize a period of about 
two weeks, 1.e. from Ist Nisan to the Passover festival on 15th Nisan (Jn. 2:13). 
From 2:13 (23), the cycles of feasts spread through the whole gospel. Probably 
three years are intended, provided that in 5:1 we read ‘‘a’’ feast, which will then no 
doubt refer to the Feast of Tabernacles. The second cycle accordingly begins at 
6:4, and goes on through the Feast of Tabernacles to the Dedication of the Temple. 
After initial refusal Jesus goes, when the kairos (— Time) has come, once more to 
the Feast of Tabernacles (ch. 7), in order to reveal after the fashion of a péser at 
Qumran the hidden meaning of the festal customs (the water procession, the great 
illuminations, Sukkah 5:2 ff.) by his own exposition of them (see Jn. 7:37; 9:7, 5). 
In the same year Jesus’ presence in the temple for the Feast of Dedication is re- 
corded (Jn. 10:22-29; cf. 1 Macc. 4:36—-59). The third cycle begins in 11:55. The 
Passover of the trial and death, which is the only one mentioned by the synoptics, 
receives in John’s record the most extensive treatment. 

In all three Passover feasts which he mentions John makes use of a few of the 
chief characteristics of this festival, which after the destruction of the temple was 
the easiest one to preserve, since it was a festival of the family and of the laity. 
The vivid re-enactment of the historical events made redemption a concrete reality 
in memory, experience and hope, and reached its climax in the messianic hope 
with which this time was filled. At Passover time multitudes of people thronged 
together, seeking, and here and there finding, bringers of salvation, messiahs. 
Many appeared in and around Jerusalem, on the Mount of Olives, or by the Jordan 
(Josephus, Ant., 20, 169 ff., 97 ff.). Occupation forces, moved from Caesarea to 
Jerusalem especially for the feast (Josephus, Ant., 20, 106 f.), watched over their 
movements and prevented them from carrying out their intentions by scattering the 
communities and killing their leaders. But messianic pretenders also arose far 
from the temple in Samaria, Galilee, and in the wilderness. Wherever they arose, 
they inspired the hope that with the dawning of the end-time the early days of 
Israel would return, e.g. the wilderness period with the miraculous feeding of 
Israel with bread from heaven. 

The Passover at the beginning of John’s Gospel, with its record of the cleansing 
of the temple (2:]2—22), already sounds the note of messianic hope. In the second 
Passover (Jn. 6) the bread motif is emphasized: the bread of slavery becomes the 
bread of freedom. The chapter is a péser, an actualizing exposition, on the words 
bread and flesh. The Christian sacrament of a meal (— Lord’s Supper) is a substi- 
tute for the passover sacrifice in a form which had a long history in Judaism and 
after A.D. 70 became universal practice. In the account of the third Passover (Jn. 
12 ff.) the messianic motif is again stressed at the start, and in contrast to his 
attitude at the feast of the previous year Jesus now accepts the acclamation of the 
people (12:12—15; cf. 6:15). His ceremonial entry occurs on the very day on which 
the passover lambs were selected to be slaughtered the day before the evening of 
the festival. Thus the whole Johannine account of the trial points with unmistakable 
symbolism to the fact that Jesus is in truth the Lamb of God who will be sacrificed 
for Israel. He dies on the day and at the hour when Israel kills the lambs, and (in 
contrast to those crucified with him, but like the passover Lamb, according to the 
regulation of Exod. 12:46) no bone of his body is broken (Jn. 19:14, 32-36; cf. 
also’ 1 :29-36; Rev. 5:6, 9, 12; 12:11; 1 Cor. 5:7; 1 Pet. 1:19). This lamb symbolism 
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in Jn. 12 and 19 forms a setting for the passion discourses, in which themes from 
the Song of Solomon, which was read in the services of Passover week, appear in- 
midrash form (exhortations to unity in love, Jn. 13:31 ff.; 14:15 ff.; 15:9 ff; 
question of the way, seeking and finding, 16:5). 

In the Johannine account of the Passover of the trial, traces may be discerned of 
a Passover celebration according to the Essene rites, behind the elements of the 
Pharisaic tradition. The indication of time in Jn. 12:1 indicates that the framework 
with which the gospel closes is concentrated, as it were, within a festival week. 
(The synoptics also show signs of such a reckoning.) The end of the world corres- 
ponds to the creation (seven-day cycles of this kind originated and were handed 
down in priestly circles, cf. Gen. 1; Exod. 24:16). The first day (12:1 ff.) in Bethany 
is Sunday; the second (12:12 ff.) is Monday with the acclamation of Jesus as 
Messiah. The next indication of time is indefinite (13:1): “before the feast of the 
Passover’’. This introduces the foot-washing and the Last Supper, and because of 
the many events still to follow occurs as early as possible. The Tuesday would be 
the exact date for the Passover meal among the Essenes, their 14th Nisan. The dis- 
course on bread in Jn. 6 also takes place shortly before the (Pharisaic) Passover 
feast. According to this account, Jesus and his party celebrated their feast on the 
Tuesday evening. Chief importance is attached to the change of clothes and the 
washing, while the eating of the lamb, which was the most important part of the 
Pharisees’ celebration of the Passover, is given as little attention in John’s account 
as it is in that of the synoptics. All the NT accounts are alike in making it resemble 
what we know of the Essene feast, which was eschatological in emphasis and pro- 
bably involved no sacrificial lamb (see the description of their daily meal in Josephus, 
War, 2, 129-131; 1QS 6:4f.; the eschatological feast, 1QSa 2:17—22; also Gos. 
Heb. according to Epiphanius, Haer., 30, 22, 4, where Jesus says in answer to his 
disciples after the Passover meal, ““Do you think I desire to eat meat with you at 
this Passover ?’’). Towards the morning, i.e. early on Wednesday, the betrayal and 
arrest take place (18:1 ff.; on Tuesday and Wednesday, Syrian Didascalia 21). 
This would leave sufficient time on this and the following day to carry out what is 
recorded in 18:13, 24, 28 without a breach of the law. (For instance it is forbidden, 
according to Mishnah Sanhedrin 4:1, to hold a trial by night or during a festival, 
or to pass a death sentence at the first hearing.) The impression conveyed by the 
accounts as they now stand is due to the fact that they are interested in other 
themes besides strict chronology. 

The Pauline tradition does not necessarily contradict this chronology, for the 
‘night when he was betrayed” (1 Cor. 11:23) does not have to be identical with the 
night before he died. Later church tradition associated (on the ground of Did., 8:1) 
the Christian practice of fasting on Wednesdays with the arrest of Jesus on this 
day, and the Friday fast with the crucifixion. The fifth day is again fixed (Jn. 19:14): 
a Friday, according to Jn. the day of preparation for the Passover, i.e. the 14th 
Nisan of the Pharisaic calendar (so too Sanhedrin 43a; according to the synoptic 
tradition the first day of the feast). The sixth day, a sabbath, is only hinted at. For 
non-Christian Jews it was always a day of pleasure, but here it is a day of quiet 
mourning on account of Jesus’ burial. In contrast to this is the “‘first day of the 
week”’ (20:1 ff.), the day of Jesus’ resurrection and thus the symbol of the dawn of a 
new world. ({Ed.] In 1 Cor. 5:8 Paul sees the Christian life in terms of the Passover: 
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“Let us, therefore, celebrate the festival [heortazdmen], not with the old leaven, 
the leaven of malice and evil, but with the unleavened bread of sincerity and truth” 
[RSV].) 

This taking up of the Jewish festivals, which in John’s Gospel appears in a 
thoroughly conservative and biblical form, had the effect of causing the Christian 
festivals to retain the biblical and historical emphasis, and thus averted the danger 
of a pagan, erotic form of celebration. 

3. In spite of the fact that the Christian festivals were thus rooted in Jewish tradi- 
tion, differences and conflicts soon appeared. Paul’s polemics are particularly severe 
against feast days which imply recognition of astral and other natural powers 
instead of the one God which were celebrated in the old spirit (Gal. 4:8-11; Col. 
2:8-17; Rom. 14:5 ff.). Moreover, for Paul the significance of all feasts, whether 
Jewish or pagan, has been superseded by Christ. He does not reject all celebrations 
as such, but he requires celebration of the right kind. 

A similar situation is found in the — sabbath controversy of the Gospels. Jesus 
took part in the debates of the schools on the question of keeping the sabbath 
rightly. The catalogue of weekday work which was forbidden had not yet been 
finalized. The learned scribes were concerned on the one hand to preserve the law, 
but on the other to preserve humanity. Jesus was criticized by those who held stric- 
ter views, and in answer justified his actions in the manner of his times on biblical 
grounds (cf. Matt. 12:1-12 par.). If in the Fourth Gospel the debate seems to be 
more intense than in the Synoptics, this intensification of the conflict is not to be 
seen as the cause of the division between Christians and (what was now) orthodox 
Judaism, but rather as its immediate result. 

4. Along with the general adoption of the Jewish festivals by the early Christian 
communities with differences of detail, special Christian festivals also began to 
develop. But in the NT we find only the beginnings of these. In addition to the 
sabbath services, the Christians had their special gatherings on the first day of the 
week in memory of the redemption brought about by the resurrection of the Lord 
(1 Cor. 16:2; Acts 20:7). Towards the end of the Ist cent. it came to be called the 
‘“‘Lord’s day” (Rev. 1:10). However, the fact that the two days followed one ano- 
other soon led to a conscious contrasting of the two (Ign., Mag. 9:1; Barn. 15:9; 
Did. 14:1). In the following centuries, when the days of the week came generally 
to be given the names of the ancient pagan planet-gods, the name “‘Lord’s day”’ 
was changed to “‘Sunday’’, which earned for the Christians the accusation that they 
were sun-worshippers. 

It was not until the end of the 2nd cent. that Passover became the Christian 
Easter, and 100 years later still that the Feast of Weeks became the Christian Whit- 
suntide. But Jesus who gives new meaning to these feasts points the church back 
to their Jewish origin. In the course of the 4th cent. Ascension was introduced 
between them as a purely Christian festival. The last of the great Christian festivals 
to appear is Christmas around A.D. 335 in Rome. Of the many dates suggested, 25th 
December prevailed. The purpose was that it should be celebrated in opposition 
to the sun-cult, but with it were adopted solstice celebration customs from various 
nations. It is worthy of note, however, that the date is not far removed from that 
of the Jewish Hanukkah festival. Both were in part known as a Festival of 
Light. 
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Christians in every age have celebrated festivals, for the celebration of festivals 
draws attention to historical realities. It has its basis in an appreciation of time and 
the refusal simply to accept continuous repetition without a break. Like the com- 
mandments, the festivals of Israel were also at first accepted without question by 
Jewish Christians. In the end they had to be forcibly excluded as heretics, since for 
them Jesus Christ had become increasingly the real meaning of the ancient feasts, 
and it was through him that they regarded themselves as permanently linked to all 
Israel. 

Gentile Christian churches also celebrated their festivals in accordance with the 
Jewish calendar, although in a certain contra-distinction to them. The determina- 
tion to break free from the fortunes of the Jewish community led them, however, to 
adopt new pagan elements as well. In the lively controversy which resulted we can 
see the permanent link between the old community and the new. R. Mayer 


| a0 Ya | maa ya (pascha), Passover. 


OT pascha is the Gk. transliteration of the Aram. pasha’ which corresponds to the 

Heb. pesah. The meaning is not completely clear. Exod. 12:13, 23, 27 indicate a 
connection with the Heb. pdsah ‘al, leap over, spare, but some scholars think that 
this is a popular explanation. The Gk. pronunciation of the Aram. pasha’ has in 
origin nothing to da with paschein, suffer, although a kinship between them was 
postulated in the patristic age. 

1. In OT and Jewish literature the word is used in various senses. It can mean 
(a) the Passover festival (Exod. 12:11; Num. 9:2) which took place between 
14th and 15th Nisan (Ezek. 45:21, conjectured reading; Lev. 23:5); (b) the animal 
killed at this feast (Exod. 12:5, 21; Deut. 16:2); and in Judaism (c) the seven-day 
festival of pesah-massét, made into a single festival at the time of the exile at the 
latest (Lev. 23:6-8; cf. heorté OT 2). 

2. The Passover festival goes back to an ancient nomadic custom, which may 
have béen connected with the annual change of pasture in the spring, and may have 
had the purpose of protecting the flocks from demons. In the OT tradition, how- 
ever, it is associated solely with the events of the exodus from Egypt (Exod. 12:21- 
23), and is dedicated to be a memorial of this in the history of God’s salvation of 
Israel (Deut. 16:1; Exod. 12:11-14). The way in which it was observed underwent 
various changes in the course of time, the most radical of which was in connection 
with the religious reforms of Josiah (621 B.c.). These meant that the celebration of 
the festival, which had originally been undertaken by the individual clans each in 
its own locality, was now confined to Jerusalem and linked with the temple worship 
(Deut. 16:1-8; 2 Ki. 23:21-23). Consequently the feast took on the character of a 
pilgrim festival like that of Pentecost and the Feast of Tabernacles (—> heorté oT). 

3. (a) In the NT times it was the chief festival of the year, for which thousands 
of pilgrims from the whole Jewish world streamed to Jerusalem (cf. Lk. 2:41; Jn. 
11:55). The actual feast, the Passover meal, used to take place in the houses, and, 
because of the great number of those taking part (more than 100,000; cf. J. Jeremias, 
The Eucharistic Words of Jesus, 1966, 42), partly on the roofs and in the courtyards. 
It was held in small groups of at least 10 persons, and began in the evening at or 
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after sunset (15th Nisan). The killing of the lambs in the inner forecourt of the 
temple, which was carried out by representatives of the individual groups (the only 
duty of the priests was the sprinkling of the blood of the lambs on the altar of 
burnt offering), and the preparation of the Passover meal took place on the previous 
afternoon (14th Nisan). The meal itself was eaten reclining. (i) To begin with, the 
head of the household spoke a word of dedication over a first cup of wine, from 
which he and after him all the members of the household drank. Then a pre- 
liminary dish was eaten (various herbs with a sauce of fruit purée). After this the 
main meal (passover lamb, unleavened bread, bitter herbs and purée, together with 
wine) was brought in, and a second cup of wine poured out. Neither of these was 
yet touched, however, for the next event was (ii) the Passover liturgy. The most 
important part of this was the Passover haggadah, in which the head of the family 
related the story of the exodus from Egypt according to Deut. 26:5-11, and ex- 
plained the meaning of the special items in the meal (the lamb, the unleavened 
bread, and the bitter herbs). Then followed the communal singing of Ps. 113 or 
113 and 114 (the first part of the Passover Hallél). Not until then was (iii) the main 
meal eaten, the head of the family introducing this with a prayer over the un- 
leavened bread and ending it with a prayer over a third cup of wine. The end of 
the feast (iv), which was not allowed to continue beyond midnight, was formed by 
the singing of Pss. 114-117 or 115-118 (the second part of the Passover Hailé/), 
and the blessing pronounced by the head of the family over a fourth cup of wine. 

(b) This feast served in ancient Judaism as a reminder of the redemption of the 
people from the slavery of the Egyptians and the joy over the freedom thus attained. 
This is its meaning in the OT also. But in addition to this it was an occasion 
for looking forward to the coming redemption to be brought by the Messiah. 
Passover time, particularly during the Roman occupation of Palestine, was always a 
time of increased Messianic expectation (Lk. 13:1—-3; Mk. 15:7 par.; Jn. 6:15; cf. 
A. Strobel, ZNW 49, 1958, 187 ff.). 


NT In the NT pascha has the same range of meanings as in contemporary Jud. Its 

chief use is for the Feast of the Passover including the Feast of Unleavened 
Bread (massét; Matt. 26:2; Lk. 2:41; 22:1; Acts 12:4; Jn. 2:13, 23; 6:4; 11:55; 
12:1; 13:1; 18:39; 19:14). But it can also refer to the Passover proper (Mk. 14:1; 
Matt. 26:18; Heb. 11:28) or the Passover lamb (Mk. 14:12; 14, 16; Matt. 26:17, 
19; Lk. 22:7, 8, 11, 13, 15; Jn. 18:28; 1 Cor. 5:7). The expressions “to prepare the 
Passover” and ‘“‘to eat the Passover’’ could also refer to the entire main part of the 
feast. 

1. (a) The only reference made in the NT to the Passover of the exodus from 
Egypt is at Heb. 11:28. It is interpreted as evidence of the faith of Moses, in that 
he believed God’s promise to spare the people on the ground of the Passover blood, 
and showed his faith by keeping the Passover. 

(b) The Passover background plays a special part in the passion narrative. All 
four Gospels record that the Last Supper of Jesus, his arrest, trial and condemna- 
tion took place at Passover time (Mk. 14; Matt. 26, 27; Lk. 22, 23; Jn. 18, 19). 
According to the synoptic gospels, Jesus’ Last Supper was itself a Passover meal 
(Mk. 14:12—26 par.), and he was arrested, tried and condemned on the Passover 
night and crucified the next day. According to John, on the other hand, all these 

633 


FEAST 


events happened 24 hours earlier (cf. Jn. 18:28; 19:14), so that the death of Jesus 
took place at the time when the Passover lambs were killed, on the afternoon of the 
14th Nisan. Many regard this as a later alteration of the date, probably occasioned 
by the comparison found elsewhere in the NT (1 Cor. 5:7; 1 Pet. 1:19; Jn. 19:36; 
cf. Rev. 5:6, 9, 12; 12:11) of Jesus with the Passover lamb. ([Ed.] However, the 
chronological schemes of the Gospels and the contemporary systems of reckoning 
are subjects of intense discussion, see bibliography.) The objections which have 
been raised, particularly against the identification of Jesus’ Last Supper with a 
Passover meal, do not carry much weight. Not only the setting (Mk. 14:12 par.; 
Lk. 22:14), but also the words of explanation, in which Jesus compares himself 
to the Passover lamb (Mk. 14:22-24 par.; Lk. 22-19 f.), surely point us to this 
context (the interpretation of the elements of the feast by the head of the family; 
cf. J. Jeremias, The Eucharistic Words of Jesus, 19667, 41-84). 


2. In the early church the Passover continued to be celebrated (Jn. 2:13; 6:4; 
11:55 imply this; cf. Acts 20:6). As in Judaism, the feast took place on the evening 
following 14th Nisan and in expectation of eschatological redemption. This cannot 
be ascertained directly from the NT, but it may be deduced, in particular, from the 
records we have of the Passover festival of the Quartodecimans (cf. B. Lohse, see 
bibliography), a Christian community in Asia Minor and Syria which retained in 
this respect the customs of the earliest church. As we can see from 1 Cor. 5:7-8 
(which may be an early Christian Passover haggaddh) and 1 Pet. 1:13-19, the 
primitive church regarded itself as the people of God redeemed in the eschatological 
Passover. The baptized are exhorted, like those involved in the first Passover, to 
live holy lives in readiness to depart (1 Pet. 1:13, 17), as those redeemed “‘with the 
precious blood of Christ, like that of a lamb without blemish or spot” (1 Pet. 1:19, 
cf. 1 Cor. 5:7 “Christ our Passover’’). The church receives the call to keep the feast 
(heortazomen) and cleanse itself from the old leaven, “‘that you may be a new lump”’ 
(1 Cor. 5:7 f.). The eschatological Passover feast has begun with Good Friday, and 
its fulfilment in the return of Christ is awaited at any time in the Passover night. 


3. This form and interpretation of the Passover festival disappeared early in the 
history of the church. During the 2nd cent. the celebration of Easter on a Sunday 
became general, with its emphasis on remembering the sacrificial death of Jesus, 
the true Passover lamb. This process gives clear expression both to the break 
between Judaism and Christianity and to the decline of eschatological expectation 
within the early Christian church. B. Schaller 
—> Lord’s Supper, — Pentecost, —> Resurrection, — Sabbath 


(a). J.-J. von Allmen, Worship: Its Theology and Practice, 1965; J. Bowman, The Gospel of Mark: 
The New Christian Jewish Passover Haggadah, 1965; H. Cazelles and J. Michl, ““Passover”’, EBT 
II 642-47; R. E. Clements, God and Temple, 1965; O. Cullmann, Early Christian Worship, 1953; 
G. Delling, Worship in the New Testament, 1962; G. Fohrer, History of Israelite Religion, 1973; 
A. S. Herbert, Worship in Ancient Israel, 1959; A. J. B. Higgins, The Lord’s Supper in the New 
Testament, (1952) 1960; A. Jaubert, The Date of the Last Supper, 1965; J. Jeremias, The Eucharistic 
Words of Jesus, 19662; and pascha, TDNT V 896-904; H.-J. Kraus, Worship in Israel, 1966; 
C. F. D. Moule, Worship in the New Testament, 1961; A. R. Johnson, Sacral Kingship in Ancient 
Israel, 1955; H. H. Rowley, Worship in Ancient Israel: Its Forms and Meaning, 1967; W. Rordorf, 
Sunday, 1968; E. Ruckstuhl, Chronology of the Last Days of Jesus, 1965; J. C. Rylaarsdam, 
“Feasts and Fasts,”’ IDB II 260-64; and ‘‘Passover and Feast of Unleavened Bread,” DB III 
663-68; H. Schauss, The Jewish Festivals, 1938; J. B. Segal, The Hebrew Passover from the Earliest 
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The Paschal Liturgy and the Apocalypse, 1960; N. H. Snaith, The Jewish New Year Festival: 
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G. Ogg, ‘““The Chronology of the Last Supper,” Historicity and Chronology in the New Testament, 
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(b). On Aeorté: E. Auerbach, “‘Die Feste im alten Israel,’ VT 8, 1958, 1-18; L. Deubner, Attische 
Feste, reprint 1956; I. Elbogen, Der jiidische Gottesdienst, 19247; A. Jaubert, ‘Jésus et le calendrier 
de Qumran’’, NTS 7, 1960-61, 1-30; H.-J. Kraus, ‘‘Gottesdienst im alten und neuen Bund,” Ev7Th 
4-5, 1965, 171 ff.; H. Lietzmann, Der christliche Kalender, 1935; G. Loeschke, Jiudisches und 
Heidnisches im christlichen Kult, 1910; R. Mayer, Der Babylonische Talmud, 1965? (selections, see 
on feasts); S. Mowinckel, Das Betronungsfest Jahwes und der Ursprung der Eschatologie, 1921; 
M. P. Nilsson, Griechische Feste von religidser Bedeutung, mit Ausschluss der attischen, reprint 
1957; B. Reicke, Diakonie, Festfreude und Zelos in Verbindung mit der christlichen Agapenfeier, 
1951; L. Rost, Weidewechsel und altisraelitischer Festkalender, 1951; P. Volz, Das Neujahrfest 
Jahwes, 1912. 

On pascha: J. Carmignac, ‘‘Comment Jésus et ses contemporains pouvaient-ils célébrer la Paque 
a une date non officielle?’’ Revue de Qumran 5, 1964, 59 ff.; R. Le Déaut, La Nuit Pascale, 1963; 
P. Grelot and J. Pierron, La Nuit et les Fétes de Paques, 1956; N. Fliglister, Die Heilsbedeutung 
des Pascha, Studien zum Alten und Neuen Testament 8, 1963; H.-J. Kraus, ‘‘Zur Geschichte des 
Passah-Massotfestes im Alten Testament”, EvTh 18, 1958, 47-67; E. Kutsch, ‘““Erwagungen zur 
Geschichte der Passahfeier und des Massotfestes,’’ Z7K 55, 1958, 1-35; B. Lohse, Das Passahfest der 
Quartadezimaner, BFChTh 54, 1953; J. Pedersen, Passahfest und Passahlegende, 1933; J. Schilden- 
berger, ‘‘Der Gedachtnischarakter des alt- und neutestamentlichen Paschas,” in B. Neunheuser, 
ed., Opfer Christi und Opfer der Kirche, 1960, 75-97. 


Fellowship, Have, Share, Participate 

The following article deals with words which have to do with having, sharing and 
participation and fellowship. The two key words that are examined together with 
their associated ideas are echo (have), and koindnia (communion, fellowship). 


3 Eyq@ (echd), have; wetéyw (metechd), share, participate 
| EYO | ih : . a Taka 
in; “éetoxH (metoché), sharing, participation; wétoxyoc 


(metochos), partaking, sharing, participating, a partner, companion. 


CL eché means to have or hold in wide range of senses: possess, keep, have, hold; 

aor. acquire, take into possession; intrans. keep, hold oneself. Thus the connec- 
tion between the subject and object of echd can denote a similar wide range of 
personal, material and metaphorical meanings. Sometimes the subject and object 
can exchange places. In Gk. one may say “‘he has a sickness” or ‘‘a sickness has 
‘him.”’ Moreover, the word can denote entry into any one of these conditions: to 
attain to, get hold of, come by. 

This great breadth of meaning evidently made it possible for Aristotle to take 
echo into his teaching about categories. In view of its content it is clearly regarded 
aS a genuine category (Cat., 15). Elsewhere, however, he felt free to omit it with 
keisthai (posture; attitude, Cat., 2) altogether or to group it with another category 
(cf. F. Ueberweg, History of Philosophy, I, 188, 154). In his later Metaphysics it is 
again counted among the 30 categories discussed there. It means to have or to hold 
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in the following senses: (1) to treat a thing according to its own nature or impulse 
(e.g. a fever has a man; people have clothes); (2) to be present in (e.g. “the body has 
a disease’ means that a disease is present in the body); (3) to contain or hold (e.g. 
the vessel holds the liquid); (4) hindering a thing from acting according to its 
natural impulse (e.g. a pillar holds that which it supports). 

metecho means to share or participate. Its object is always in the gen. The noun 
metoché means sharing, participation, and the adj. metochos likewise means 
sharing. 

Two aspects of these words are theologically significant. There is the rational 
and material sense of having (as in Aristotle), and there is the enthusiastic sense of 
having, as being possessed, or mystical sharing. The latter sense found expression 
in Homer, Plato, Plotinus and other writers who spoke of the daimonion echein 
(having a demon or a demon having one) which acted in people and which a man 
could have. Later the idea broadened out into the pantheistic and mystical having 
of the divine One in Plotinus. In later philosophy the nous (mind) became the world- 
soul which no longer had personal characteristics. It was no longer said that man 
had nous or logos (reason). Instead he was said to participate (metecho) in them. 
Plato used metoché (participation) to express the relationship of particular things 
to the Idea or — Form. The lower and relative participates in the higher and 
absolute. Out of this there arose in the course of philosophical development 
a cosmic hierarchy of all existents which leads in an unbroken line of participation 
to a higher world (on Plotinus see TDNT II 830). The theological aspect of this idea 
of cosmic participation found classical expression in Origen’s Platonic restatement 
of the doctrine of creation (cf. J. N. D. Kelly, Early Christian Doctrines, 19684, 
128 ff.). 


OT Heb. has no special word for echd. What is expressed by echdé in Gk. is expressed 

in Heb. by the dat., a pronoun, a preposition or a circumlocution, such as 
saying that someone or something is in the hand or hands of someone (‘al yad or 
biydé etc.). echd is found 12 times in the LXX for these expressions. In all, it is used 
to translate over 50 different Heb. expressions. echo occurs more than 500 times 
in the LXX. But a large number of these instances come in passages which have no 
Heb. original. 

It is the same with the compounds metechd, metoché, and metochos as with 
—» koinoneo etc. The words appear only in the later writings of the OT. metechd 
is used to translate expressions which in Heb. use only prepositions. metoché and 
metochos mostly translate words connected with the root hdbar (tie, unite). 

The words are used in these passages in basically the same sense as in earlier Gk. 
literature. Their theological significance is not, however, to be derived from the Gk. 
but from Heb. usage against its OT background. 

At the heart of the OT message stands the confession that God has chosen his 
people. It is his possession. The reverse is also true. He is his people’s God (Pss. 
33:12; 144:15; cf. Hos. 2:21-25; — Covenant). Therefore, there shall be no other 
gods beside him (Exod. 20:2 f.). Because Yahweh is the God of his people, he is 
strength, rock, fortress and saviour of the individual (e.g. Pss. 18:3; 27:1). God is 
the —> inheritance of the Levites (Deut. 10:9; Ezek. 44:28; and often). Hence, 
Israel’s confession: “Our God is a God of salvation” (Ps. 68:20; cf. 73:25). Esther 
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prayed: “I have no helper beside you”’ (Est. 4:17t LXX). For similar expressions 
in Maccabean and post-Christian literature see TDNT II 817, 822 f. 

The word echo does not in fact appear in any of these OT passages apart from the 
late reference in Est. On the other hand, the relationship described there which 
God guarantees to his people through the — covenant provides the basis for 
what the NT describes in its theological use of the idea of having. Paul, for example, 
clearly refers to this when he wrote that Israel had the — law and boasted of it 
(Rom. 2:20, 23). Israel had a zeal for God (Rom. 10:2) and much more. Israel 
had “‘the sonship, the glory, the covenants, the giving of the law, the worship, and 
the promises ... the patriarchs, and of their race, according to the flesh ... the 
Christ”? (Rom. 9:4 f.). But Israel did not have the fulfilment of all this in Christ. 
The NT is the first to testify to this. 


NT The distribution of echd in the NT varies considerably in different writings. 
But it has the same broad range of meaning as in secular Gk. and the LXX. 
The following aspects are theologically significant. 

1. ech6 is used as an expression for possession and relationship. The phrase 
daimonion echein (to have a demon) which occurs in secular Gk. also occurs in the 
Synoptics (Matt. 11:18; Lk. 5:33). But the demon is only mentioned in the context 
of Jesus’ lordship over it. For that reason the reproach that he had Beelzebul 
(—> Satan), i.e. that he was possessed by him, is absurd and blasphemous (Mk. 3:22, 
30; cf. Jn. 7:20; 8:48; 10:20 f.). It may be compared with the expression akatharton 
pneuma echein, to have an unclean spirit (Mk. 7:25; Lk. 4:33; and often; cf. 13: 
11). 

The NT has also such statements as to have children, sons, brothers, a wife etc. 
eché is used absolutely for sexual intercourse (Matt. 14:4). The prayer of Esther 
mentioned above corresponds to the words of the lame man at the pool of Bethes- 
da: “‘I have no man to put me into the pool” (Jn. 5:7). Similarly Paul: “I have no 
one like him” (Phil. 2:20; cf. 1:7). 

Having is used in a theologically significant way in those passages in “whieh 
relationship with God is involved. The Jews claimed to have God as their father 
(Jn. 8:41). ““Masters, treat your slaves justly and fairly, knowing that you also 
have a Master in heaven” (Col. 4:1). This relationship between God and man Is 
further defined by Christ. Believers have him as their advocate with the Father 
(1 Jn. 2:1) and as high priest (Heb. 4:14; 8:1; 10:21). He who despises him already 
has a judge (Jn. 12:48). 

2. As in the OT, this having fellowship with God is characterized, not by man’s 
striving, but by God’s promises and gift. This was also the ground of salvation in 
the OT. To have salvation is to have it through Jesus Christ. ““He who hears my 
word and believes him who sent me has eternal life’? (Jn. 5:24). This thought is 
stressed by Heb., Paul and especially Jn. 

Jn. does this in his own special way. “‘He who has the Son has life; he who has 
not the Son has not life’ (1 Jn. 5:12). “‘“Anyone who goes ahead and does not abide 
in the doctrine of Christ does not have God; he who abides in the doctrine of Christ 
has both the Father and the Son” (2 Jn. 9). A man can know of God, talk about 
him, and even claim to have him, like the false teachers, and still not have him. 
Here echo is the expression for genuine fellowship with God and true faith in its 
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fullest and deepest sense. To “‘have fellowship” with one another and with Christ 
(1 Jn. 1:6f.) is to “know” him (1 Jn. 2:3) and to ‘‘abide’’ in him (v. 6). These 
polemically intended words all refer to the same thing which is most tersely 
expressed by echo. The same applies to those passages which speak of having eternal 
—> life (Jn. 3:15 f., 36), > peace (16:33), and the — light (8:12; 12:35 f.). 


John’s opponents see this fellowship with God as a mystical mastering of God. 
For John it is possible only through the Son of God who has become flesh. It 
comes though the witness of the Holy Spirit whom Christians have (1 Jn. 2:20, 27; 
5:10). Those who do not have the witness of the Father and his word living in them 
do not know God and have no life (Jn. 5:38 ff.). But those who stand in a personal 
relationship to the historical Jesus through the Spirit have the Father and life 
(1 Jn. 1:1-3; 4:13 ff.). To this also belong — confession (1 Jn. 4:2, 15; 2 Jn. 7), 
abiding in the doctrine of Christ (2 Jn. 9), and keeping his word and command- 
ments (1 Jn. 2:3 ff.). 


In this way John takes up the prophetic, eschatological message of John the 
Baptist which saw the promised time of salvation break in with Christ. This is a 
theme which links Jn. with the Synoptics and Paul. Behind it is the thought of late 
Jewish apocalyptic that the present is void of salvation. For salvation is revealed 
only to a few gifted visionaries; it is to be expected in its fullness only in the future. 
However, Jn. and the other NT writers reject this idea. For here and now in the 
present believers have peace with God (Rom. 5:1), redemption through his blood 
(Eph. 4:7; Col. 1:14), and access to God’s gracious purpose in salvation (Eph. 
3:12). Now is the day of salvation (2 Cor. 6:2). Life as full salvation in Christ 
(Jn. 3:16, 36) is entered into now. 


3. This is strongly emphasized by Paul in a different way. To participate in 
salvation is to be in Jesus Christ through his — Spirit. It is a spiritual having. 
‘‘Anyone who does not have the Spirit of Christ does not belong to him” (Rom. 
8:9). The Spirit of Christ, his nous (mind, | Cor. 2:16), gives Paul the authority to 
summon the church to obedience and imitation of Christ (~ Might, art. exousia). 
To have the Spirit means to be led by the Spirit (Rom. 8:14). The believer is no 
longer his own (1 Cor. 6:19; cf. 3:16). He is Christ’s — slave (Rom. 1:1; 1 Cor. 
7:22). This also means that to have the Spirit and to be bound to this Lord is to 
have this treasure in earthen vessels (2 Cor. 4:7) and to bear continually in our 
bodies the dying of Jesus (2 Cor. 4:10 ff.). Although the Spirit is the pledge and first 
fruits ( > .Gift, art. arrabon; Rom. 8:23; 2 Cor. 1:22; 5:5), the believer remains on 
this side of the barrier of death which Christ has already broken through. But as 
the pledge of future resurrection glory he gives us the certainty (Rom. 8:11) that 
one day our earthly house will be destroyed (2 Cor. 5:1) and we shall participate 
in this glory. To have in this age is to have in hope (Rom. 5:2; Phil. 3:8 ff.; cf. 
TDNT II 824). 


Here lies the point of contrast between Paul and the gnostics. The enthusiasts in 
Corinth claimed that they had already the resurrection glory (1 Cor. 4:8, 10; 
15:12). Paul opposed this with the gospel of the cross (1 Cor. 1:17, 23). In opposi- 
tion to the self-seeking grandeur of ‘knowledge’ which destroys, Paul stressed 
love which builds up (8:1). Love is also opposed to libertinism (10:23 f.; 13:2). 
For the sake of the gospel Paul had to bear much suffering and strife. It even meant 
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bearing the dying of Christ in his own body (2 Cor. 4:10). But in this suffering he 
also received great strengthening and — comfort (2 Cor. 1:5). 

4. This having is to be understood neither as a permanent possession nor as 
absolution from obedience. This is underlined by the use of metecho in Paul and 
Heb. To share in dikaiosyné (righteousness, justification) puts the whole of a man’s 
life under obligation, and excludes anomia (lawlessness, 2 Cor. 6:14). To be in 
Christ leaves no room for sin. Participation in the Lord’s Supper rules out partici- 
pation in pagan sacrifices and vice versa (1 Cor. 10:17, 21). metecho 1s used virtually 
as a synonym for — koindned. In Heb. the concern is above all with sharing in the 
sufferings and — patience of Christ. The metochoi Christou (those who “‘share in 
Christ’’, Heb. 3:14; cf. 6:4) are thus called to patient endurance in persecution 
and holding fast to the true faith, so that they may not lose their share in future 
glory. To be metochoi paideias (participants in chastisement, 12:8) is in fact a sign 
of being a true — child, for the Lord disciplines those whom he loves (12:6; 
cf. Prov. 3:12). 

5. Just as all spiritual having comes under the lordship of the present and coming 
Lord, so is also the possession of all material goods. ‘‘What do you have that you 
did not receive?” (1 Cor. 4:7). For all earthly goods God has to be asked in the 
right attitude (Jas. 4:2). Their use has to be seen in the light of eschatology. Paul is 
one who has nothing and yet possesses all things (2 Cor. 6:10). Therefore, he urged 
the Corinthians to have as if they did not have (1 Cor. 7:29 ff.). lt is not only for 
the Corinthians to have as if they did not have (1 Cor. 7:29 ff.). It is not simply that 
for the sake of future glory they are to break loose from all possessions. They are 
need (Eph. 4:28). Everything that the NT has to say about having and participating 
is a testimony to the act of God in Jesus Christ with a view to future glory. But 
participation is now already a fact through the Holy Spirit who establishes us in 
sonship, obedience, love and hope. J. Eichler 


Kolvoc (koinos), common, communal; Kolvomw (Koinoo), 

make common or impure, defile, profane; xolvwvew 
(koinoned), share, have a share in, participate in; Kolvwvia (koinonia), association, 
communion, fellowship, participation; Kolvwvikoc (koinonikos), giving, sharing, 
liberal; Ko1v@vdc (koindnos), companion, partner, sharer; gvvKolv@vdc (synkoi- 
nonos), participant, partner; gvvKolv@VvE@ (synkoinoned), participate in with some- 
one, be connected with, share. 


cL 1. koinos is found from Mycenean Gk. onwards. When applied to things, it 
means common, mutual, public. Hence, to koinon means the community, 
common property, in the plur. public affairs, the state. When applied to people, 
koinos means related, a partner, impartial. The corresponding vb. koinood means to 
have a share in, unite, communicate, and also to profane. koindned means to possess 
together, have a share, join oneself to; koindnia communion, participation, inter- 
course. As an adj., koinodnos means common; as a noun, companion, partner. 

In the Gk. and Hel. world koinénia was a term which meant the evident, un- 
broken fellowship between the gods and men. Even Philo spoke of ‘‘the sublime 
fellowship [of Moses] with the father and creator of the universe” (Vit. Mos., 1, 
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158). But the word was not used in the LXX to denote the relationship between 
God and man. 

koinonia also denoted the close union and brotherly bond between men. It was 
taken up by the philosophers to denote the ideal to be sought. The life-tie which 
united the Pythagoreans was called hé tou biou koinonia (lit. the fellowship of life). 
koinonia has thus virtually the sense of brotherhood, and is a standing expression 
for the way social life is constituted. The Stoic doctrine of the state opposed the 
ethical atomism which was breaking up Hel. society. It went back ultimately to the 
zoon koinonikon (Aristot., Eth. Eud., 7, 10, which denoted belonging to a society; 
cf. TDNT II 809). The philosopher was regarded as the educator of the nations and 
his teaching was to provide the basis for political life. A remarkable example of 
this development is the inscription on the tomb of Antiochus Philopappus of 
Commagene, a highly important piece of evidence for Hellenism in the first century 
B.c. The word koinos occurs seven times. The term is not only a witness of a 
religious syncretism which depicted gods from four different cultures reigning 
together. It also testifies to an ever increasing cosmopolitanism. 

2. Plato’s Republic and Laws sketched the ideal of a communistic utopia. His 
attempt with Dionysius in Syracuse to translate his vision into reality suffered 
shipwreck. So too did the social revolution of Aristonicus at Pergamum (133-132 
B.C.). Impulse to revolutionary ideas came from the fervently religious poetry of 
Hesiod (c. 700 B.c.). To the people groaning under the oppression of the aristocracy 
his Works and Days proclaimed the myth of a golden age, in which dreams of 
happiness, equality, justice and brotherliness were transposed into a shining pri- 
meval period. The doctrine of common property had a primeval aspect. Early 
Athens was seen as a model. Plato took up the same theme. “‘Neither had any of 
them anything of their own, but they regarded all that they had as common pro- 
perty; nor did they claim to receive of the other citizens anything more than their 
necessary food”’ (Critias, 110). But whereas this looked back to a golden age, the 
sharing in the early church at Jerusalem is to be understood in the light of its 
eschatological experience. The Stoics declared that friends must share and posses- 
sions are the common property of friends. But they too based their demands on 
an ideal picture of a golden age, which was now lost for ever in its original pure 
form. The NT, on the other hand, does not look backwards but forwards. The new 
age must break into the present, lost world. 


OT 1. In the primeval history of Gen. the rupture of fellowship with God was 
followed by the loss of unity among men. But God’s activity in forgiving, saving 
and preserving did not cease. Instead, it found new ways (Gen. 8:21 f.; 12:3). 
Abraham and after him the people of Israel stood in a saving relationship to 
Yahweh, the goal of which was to bridge the gulf between God and man. 

God dealt with Israel as a community and fulfilled his promises to it. He gave 
Israel the land as an inheritance which in the last analysis belonged to himself 
(Lev. 25:23). The tribes, families and especially the individuals were only tenants 
of the portions allocated to them. They had therefore no right to dispose of them. 
The judicial murder of Naboth (1 Ki. 21) should be judged in this light. Its back- 
ground is the clash between the ancient Israelite right to land described above and 
the Canaanite royal right which Ahab wished to exercise. 


640 


FELLOWSHIP 


From here a line can be drawn tothe attitude of the prophets in general. Just as 
Elijah denounced the breach of the ancient right, the prophets were opposed to all 
land speculation (cf. Isa. 5:8), and stood up for the interests of the community. 

This obvious solidarity of God, the nation and the land continued into the NT 
period. Israel could not envisage faith in God without entering the community 
and receiving the covenant sign. (On the significance of gahal for Israe] — Church; 
and on the — covenant sign — Circumcision.) 

2. The theological motif of broken fellowship with God (as in primeval history), 
the problem of preserving the community in the order which is according to God’s 
will (cf. Isa. 5:8), and the role of the community in the ultimate, universal picture 
of salvation (cf. Gen. 12:3; Isa. 49:6), play a large part in the OT. It is therefore 
all the more striking that the koindnia word group occurs almost exclusively in the 
later writings (Eccl., Prov., Wis., 1-4 Macc.), usually to translate words connected 
with the Heb. root hdbar (unite, join together). It is doubtful whether the absence 
of this term in the earlier OT writings is due to dislike of abstractions. In the OT 
stress was laid on the covenant and the individual’s membership of the people. 
These were communal ideas. But incontrast to the quasi-egalitarian idea of koindnia, 
these ideas stressed the unilateral role of Yahweh as the founder and guarantor of 
the community and its members. Where koinonia etc. occur in the LXX, they are 
used in a general sense: “‘It 1s better to live in a corner of a housetop than in a house 
shared with a contentious woman”’ (Prov. 21:9; 25:24); “‘he who is joined with all 
the living has hope” (Eccl. 9:4); ‘“‘who goes in company with evildoers” (Job 34:8). 
1 Macc. 1:47 has koinos in the sense of profane, ceremonially defiled. This was the 
sense it often had later (cf. Acts 21:28; Rev. 21:27). 

3. According to Josephus (War, 2, 119-161) and Philo (Omn. Prob.Lib., 12 f.), 
the communal life of the Essenes was based on the idea of the equality of all the 
members. This is emphatically supported by the evidence of the Dead Sea Scrolls 
for the Qumran community. Each member was required to renounce his posses- 
sions (1 QS 1:11 f.; cf. 3:2; 6:19 f.; cf. H. Ringgren, The Faith of Qumran, 1963, 
142 f., 210, 236; Millar Burrows, More Light on the Dead Sea Scrolls, 1958, 81, 116, 
383). He had to hand over his entire possessions to the estate of the community. 
The principal motive for this was not as in ancient Greece the ideal of brotherly 
communal possession, but the idea that possession of money was tainted with sin. 
Money was the possession of ungodliness, stained with uncleanness. It was for 
this reason that the Essene parted with his private property. 

According to Philo (Vit. Cont., 25), there was a band of Jewish men and women 
that lived in a communal life of monastic seclusion, possessing no private property, 
which was devoted to the study of scripture. The word monastérion (monastery) 
occurs here for the first time. The Christian communities of the 4th cent. A.D. 
continued the tradition of ascetic, monastic life, sharing common property. 

In the tractate Pesahim 7, 3a, 13a h*btirah (fellowship) means the Passover 
fellowship: ““One day the Holy[God] ... will prepare a feast for the devout.”’ At 
the heavenly table David will distribute the chalice with wine. This eschatological 
meal] recalls Lk. 22:19 and Did. 9:2. 


NT koin6énia is absent from the synoptics and Jn. But it occurs 13 times in Paul and 
is a typical Pauline term. The same is true of the vb. koinoneod. The use of koinos 
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and koinonia in Acts 2 and in general in Lk.’s picture of the primitive church re- 
quires special attention. Elsewhere, koinos (Matt. 15:11, 18; Mk. 7:15; Acts 10:14) 
and the vb. koinod (Mk. 7:18; Acts 10:15; 21:28) mean respectively unclean and to 
defile. Koindnos (Lk. 5:10; 2 Cor. 8:23; Phlm. 17) means partner, companion, 
sharer. In most cases, however, it is to be translated as an adj., sharing, participat- 
ing in, or by a verbal phrase. koinonikos occurs only in | Tim. 6:18, where it means 
liberal. synkoinonos (participant, partner) and synkoindneod (participate in with 
someone, be connected with, share) occur only in Paul and Rev. 1:9; 18:4. 

1. Acts 4:32 ff. gives a picture of the communal sharing of goods which was 
practised for a time in the early church. This “religious communism of love”’ 
(Troeltsch) in the primitive church was the expression of an enthusiastic love. But 
it presupposed the continuance of private earning and the voluntary character of 
sacrifice and giving to the needy. There is no hint of either communal production 
or communal consumption. It was not organized, and is not to be seen in economic 
categories. It rose out of the untramelled freedom from care that Jesus preached 
and from his lofty scorn of goods (Matt. 6:25-34). It is to be seen as the continu- 
ance of the common life that Jesus led with his disciples (Lk. 8:1—3; Jn. 12:4 ff.; 
13:29). The idea of equality is completely lacking. The extraordinary action of 
Barnabas (Acts 4:36) and that of Ananias and Sapphira (Acts 5:1—11) were singled 
out for mention. But this does not mean that the community of possessions was 
general. This would not have been possible for the great majority of church mem- 
bers. Mention of the house of Mary (Acts 12:12) indicates that private ownership 
continued. Lk.’s general account of the Jerusalem church reflects the attitude of 
love which was intensified by an acute expectation of the end. 

The Koinonia in Acts 2:42 can be taken in an absolute sense as an essential part 
of the life of worship: “And they devoted themselves to the apostles’ teaching and 
fellowship, to the breaking of bread and the prayers”’ (Acts 2:42). There were thus 
four main aspects of this way of life (cf. B. Reicke, Glauben und Leben der Urge- 
meinde, 1957, 56). In this case, koindnia could be translated “‘ccommunion”’ or 
“liturgical fellowship in worship.”’ But koindnia expresses something new and 
independent. It denotes the unanimity and unity brought about by the Spirit. The 
individual was completely upheld by the community. The Hellenist Luke clearly 
had in mind the Pythagoreans and the Essenes. The educated reader would have 
got the impression that here the Greek ideal of society had been realized. 

The early church doubtless had financial cares. The fishermen and peasants that 
had migrated from Galilee would find earning a living difficult in the capital city. 
Moreover, the economic state of Palestine deteriorated through famine and con- 
tinued unrest. The impoverishment of the early church was not a consequence of the 
sharing of possessions. The collections that Paul brought to Jerusalem were a 
tangible expression of fellowship in the churches. The collection has a religious 
overtone in 2 Cor. 9:13: “‘by the generosity of the fellowship (koindnias, RSV 
contribution”) for them and for all others.” For it arises out of the one gosrel 
that unites Jew and Gentile, and belongs to the same spiritual and material giving 
and taking of which Paul speaks in Rom. 15:26. There was real need in Jerusalem. 
The poor among the saints at Jerusalem were in the majority. The stream of “‘spiri- 
tual gifts” which flowed from Jerusalem was answered by a counter-stream of 
“earthly gifts.” 
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The example of the early church remained isolated. Copying its example was 
neither demanded nor acted upon. The integrity of private property was regarded 
as a matter of course in all the churches. Christianity brought a new outlook, not 
a new order of society. At the Evangelical Social Conference in 1895 Friedrich 
Naumann said: “It is not possible to come to a system of economics from the 
standpoint of religion.”” On the other hand, Ernst Troeltsch pointed out that there 
is an independent revolutionary element in Christianity but no will to instigate 
revolution (The Social Teaching of the Christian Churches, I, 1931, 39-69). 

2. In Paul koindnia and the associated words have a central significance. Close 
analysis of the term shows that Paul never used koindnia in a secular sense but 
always in a religious one (H. Seesemann, Der Begriff koindnia im Neuen Testament, 
1933, 99). It is never equated with societas, companionship or community. It 1s 
not a parallel to ekklésia and has nothing to do with the local congregation. Nor 
does it correspond with the Jewish h*birah (fellowship, union). It is not, as in the 
Stoa, a group of individuals united by a common idea. Hence koinonia is to be 
sharply distinguished from both Gk. ideas and Judaism. 

(a) The idea of an earthly society grounded in human nature is foreign to Paul. 
For him koinonia refers strictly to the relation of faith to Christ: “‘the fellowship 
of his Son’’ (1 Cor. 1:9), “‘the fellowship of the Holy Spirit” (2 Cor. 13:13), “fellow- 
ship in the gospel” (Phil. 1:5), “fellowship of faith” (Phlm. 6). In each case the 
object is in the gen. The “right hand of fellowship’ (Gal. 2:9) given to Paul and 
Barnabas by James, Peter and John was not just a handshake over a deal but mutual 
recognition of being in Christ. Similarly, koindnia in 1 Cor. 10:16 means “‘partici- 
pation” in the body and blood of Christ and thus union with the exalted Christ. 
This fellowship with Christ comes about through the creative intervention of 
God. It happens through the transformation of man to the very roots of his being. 
It is birth into a new existence, and can be expressed by the contrast of life and 
death. This new existence is not a divinization in the sense of mysticism and the 
mystery religions, but incorporation in Jesus’ death, burial, resurrection and glory. 
It is not the elimination or fusion of personality but a new relationship based on 
the forgiveness of sins. Paul expressed this in paradoxes, new expressions that he 
coined and mixed metaphors which he used to present koindnia and guard against 
mystical misunderstanding. These include: syzén, to live with (Rom. 6:8; 2 Cor. 
7:3); sympaschein, to suffer with (Rom. 8:17); systaurousthai, to be crucified with 
(Rom. 6:6); synegeiresthai, to be raised with (Col. 2:12; 3:1; Eph. 2:6); syzoo- 
poiein, to make alive with (Col. 2:13; Eph. 2:5); syndoxazein, to glorify with (Rom. 
8:17); synkléronomein, to inherit with (Rom. 8:17); symbasileuein, reign with (2 
Tim. 2:12). The suffering of the apostle which is a part of the total suffering of 
Christ (Phil. 3:10; Col. 1:24) gives him the prospect of glory (cf. Phil. 3:10 with 
with Rom. 8:17; 1 Thess. 4:17). 

(b) Apart from in Matt. 23:30, where the Pharisees reject the charge that they 
had a share in the blood of the prophets, and those passages where it means fellow 
worker or companion, koinonos belongs to this area of Pauline usage. To eat meat 
that has been sacrificed to idols means to be a sharer in pagan sacrifice and fellow- 
ship with demons which excludes one from fellowship in the Lord’s Supper and 
fellowship with Christ (1 Cor. 10:18). 2 Cor. 1:7 and 1 Pet. 5:1 refer to the sharing 
by the apostle and the church in the suffering and glory of the risen Lord. Anyone 
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who suffers oppression and persecution through following Christ may rest assured 
that he will like his Lord attain life through temptation and death. In the same 
connection, Heb. 10:33 speaks of being partners with those who are ill-treated 
and exhorts its readers to patience. According to 2 Pet. 1:4, believers are made 
““partakers of the divine nature’, “through the knowledge of him who called us 
to his own — glory” (v. 3) and patient endurance. Thus he has already a share in 
the divine nature which is superior to all mundane existence. The same applies to 
passages where synkoinoneo and synkoinonos occur. Participation in evil is rejected 
(Eph. 5:11; Rev. 18:4). But one can participate in suffering (Phil. 4:14) and the 
gospel and its hope (1 Cor. 9:23; Phil. 1:7). According to Rom. 11:17, the Gentiles 
who are like branches grafted in to the olive tree of Israel now share in its election 
and promises. 

3. koinonia in | Jn. 1:3, 6, 7 does not refer to a mystical fusion with Christ and 
God, but to fellowship in faith. Its basis is in the apostolic preaching of the historical 
Jesus, walking in the light, and the blood of Jesus which cleanses from all sin. It 
thus excludes the sectarian pride which denies the incarnation and misrepresents 
the character of sin. J. Schattenmann 
—> Avarice, — Body, — Church, — Deny, — Disciple, — Love, — Possessions 


(a). M. Burrows, More Light on the Dead Sea Scrolls, 1958; J. Y. Campbell, Three New Testament 
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The Collection: A Study in Paul’s Strategy, 1966; A. Richardson, The Political Christ, 1973; R. 
Schnackenburg, The Moral Teaching of the New Testament, 1965; E. Troeltsch, The Social Teach- 
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(b). F. Hauck, Die Stellung des Urchristentums zu Arbeit und Geld, 1921; J. L. Leuba, Institution 
und Ereignis, 1952; F. Meffert, Der ‘““Kommunismus” Jesu und der Kirchenvater, 1922; R. von 
Pohlmann, Geschichte der sozialen Frage und des Sozialismus in der antiken Welt, 1925; B. Reicke, 
Glauben und Leben in der Urgemeinde, 1957; H. Seesemann, Der Begriff koinonia im Neuen Testa- 
ment, 1933. 


Fight, Prize, Triumph, Victory 

Struggle for superiority can be a contest or fight, agon (not only a sporting contest), 
or an armed conflict or battle, polemos, with the thought of eliminating one’s oppo- 
nent. polemos is a large-scale combat carried on by whole groups, as opposed to 
maché, a personal fight or quarrel. It appears in the NT not only in its usual 
neutral sense, but also especially in the synoptic apocalypses and in Rev. as the 
work of demonic powers. The noun and vb. (only Jas. and Rev.) are therefore 
scarcely used for the behaviour of Christians. On the other hand, agon which gen- 
erally does not have the connotation of — enmity, is frequently used to describe 
the Christian life as is also brabeion, the victor’s prize in sport. Victory, niké, is the 
aim of every fight. thriambeud has special significance as an expression of the 
triumph of God. 


aywyv (agon), fight; aywviCoual (agonizomai), fight; 
a av taywviCopati (antagénizomai), fight against; émayavi- 
Comal (epagonizomai), fight for; kataywviCopal (katagonizomai), conquer, defeat; 
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ovvayovilopal (synagonizomai), fight along with, help; a@ywvia (agonia), agony, 
anxiety. 


cL 1. agon, from ago, drive, lead (both Hom. on; same root as Lat. ago), means: 

(a) gathering, (b) gathering place, e.g. of the gods on Olympus or of ships in a 
harbour; and (c) the fight itself, even the sporting contest (agones gymnikoi, 
hippikoi, mousikoi), for the — brabeion, the prize. It also means fight in war, 
politics or law (a contest between parties, a case). 

The vb. agénizomai (attested from Hdt. onwards) has the same shades of meaning 
even when compounded with ant-, ep-, kat-, syn-, as the noun. Similarly agénia 
(Pindar onwards) which occurs only in higher style ranges in meaning from effort 
to anxiety. 

The word group athlésis, athled, synathled, attested in the case of the vb. from 
Hom., is used for sporting contests (cf. 2 Tim. 2:5: athlein nomimos, compete 
fairly). It may, however, be used metaphorically of any effort. On the other hand, 
the word group machomai, maché etc. (from Hom.), originally meant hand to hand 
combat, first of all in war, but then also in sport. It has also in addition the neutral 
sense of to quarrel, wrangle, contend. 

2. Inthe Cynic and Stoic diatribes in particular the whole outlook and terminology 
of the stadium is used for exercise in virtue and for life’s moral struggle, in complete 
contrast to OT Judaism to which this range of concepts is completely alien. It is so 
alien that in his Heb. version of the NT F. Delitzsch is forced to translate 1 Cor. 
9:25, “Every athlete exercises self-control in all things’, by ““Everyone who devotes 
himself to wrestling is a Nazirite in all things.” 


OT |. Inthe LXX agon occurs only in the Apocrypha (particularly in 2 and 4 Macc., 

altogether 15 times) and never stands for a Heb. word. The same is true of the 
vb. agoénizomai, and the compounds are altogether absent. Although in 2 Macc. 
4:18 the noun denotes the Tyrian games and in Wis. 4:2 moral striving, it other- 
wise stands predominantly for military conflict. Heb. denotes this by milhamah 
which the Gk. renders, however, almost always by polemos (more than 250 times). 
On the other hand, for a legal battle (Heb. rib) the LXX employs a variety of 
equivalents, ranging from diké to maché. It is not until the late Hel. Jewish period 
that ideas and expressions appear whose origins lie in Hel. sporting terminology. 
The word for Jacob’s wrestling (Gen. 32:24 f.) is palaid (Heb. ’abaq). 

2. For Philo, as in the diatribes, the struggle of life is the place in which the hero 
of virtue can accomplish ascetic achievements in order to overcome lusts and 
wickedness. Similarly, Macc. speaks of the struggle for — virtue (aretés; 4 Macc. 
12:14) and Sir. 4:28 of the struggle for — truth. The suffering of the martyrs 
which frequently (cf. 2 Macc. 4:11) took place in the hippodrome (circus) is also 
described in Macc. in the imagery of the stadium. Expressions like agon theios, 
divine struggle, or hieroprepés, holy struggle (4 Macc. 17:11; 11:20), indicate that, 
just as the games were held in honour of a deity, the sufferings and deadly combats 
of the-martyrs were considered to be to the glory of God. These ideas had a power- 
ful influence on primitive Christianity, especially in Heb. and Rev. 

3. The patient Job in the Test. Job takes something of a middle position between 
these two meanings: he does not fight against lust (epithymia — Desire) nor against 
a tyrant, but against — Satan. “Like a boxer who bears hardship and distress he 
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waits for the prize with patience and endurance (hypomoné kai makrothymia)”’ 
(Test. Job 4). In his wrestling with and for God the way is prepared for the NT’s 
wrestling in prayer. 

4. The Gk. idea of conflict is foreign to the Qumran community too. Where 
fighting is mentioned here, especially in 1QM (e.g. 6:1-6; 16:3 ff.; 10 ff.), it refers 
to the holy war which the elect of God, the sons of light, enter upon against the 
wicked, the sons of darkness. Their aim is to inflict a military defeat upon them and 
thus by their victory usher in the kingdom of God —a concept which is expressly 
rejected in the NT. 


NT 1. (a) In the gospels athled, to contend, does not occur at all and agdnizomai 

only twice: Jn. 18:36, of the servants who would fight for Jesus with weapons, 
and Lk. 13:24, ‘Strive to enter [the kingdom] by the narrow door.” The remaining 
words occur predominantly in the Pauline writings, above all those connected with 
agon (athleé only twice in 2 Tim.). The technical terms from the stadium are used 
by Paul, who hailed from a Hel. city. 

The compounds of agonizomai are only used occasionally, but without any 
change of meaning (Heb. 11:33; 12:4; Jude 3; Rom. 15:30). On the other hand, 
agonia (Lk. 22:44 hapax legomenon) which could mean effort, excitement, alarm, 
anxiety, as early as Aristotle, stands for fear in Philo and Josephus, as in the Apo- 
crypha. ({Ed.] RSV has “agony”, and Arndt gives “agony’’, “‘anxiety’’.) Thus 
Lk.-22:44, the Gethsemane passage (cf. Heb. 5:7), should not be translated “‘as he 
fought with death”’ but, with Schlatter and Karrer, “‘being afraid’. The translation, 
struggle with death, which has conditioned the meaning of the loan-word agony, 
imports an element not in the original. Stauffer interprets Jesus’ agonia in Lk. 22:44 
as due not to ‘‘fear of death, but concern for victory in face of the approaching 
battle on which the fate of the world depends’’ (TDNT I 140). 

(b) Of the four NT passages which contain forms of athleé (2 Tim. 2:5; synathleo 
Phil. 1:27; 4:3; athlésis Heb. 10:32), three are connected with — suffering. In the 
Heb. passage the accompanying theatrizomenoi indicates the crowd of spectators 
who are present at the abuse and torture, just as in 4 Macc. 17:14 ff. In early 
Christendom the image of the ath/étés, contestant, found such favour that the word 
was taken over into the vocabularies of the Latin and Coptic churches. The 
seventh of the books in Codex II of the 12 codices discovered at Nag Hammadi, 
which is still unpublished, bears the title, “The Book of Thomas the Athlete” (see 
A. K. Helmbold, The Nag Hammadi Gnostic Texts and the Bible, 1967, 77f., for a 
summary; cf. also E. M. Yamauchi in R. N. Longenecker and M. C. Tenney, eds., 
New Dimensions in New Testament Study, 1974, 56 f.), and in the Acts of Thomas 
(39) Christ is called ‘“‘our athlete.” 

(c) Throughout the NT in contrast to secular Gk. and late Hel. Jewish usage, 
the word group maché is never used in a neutral sense. Nor is it ever used positively 
of the struggle demanded of the Christian (contrast strateuomai, engage in war 
service, 2 Cor. 10:3; 2 Tim. 2:4; used pejoratively in Jas. 4:1; 1 Pet. 2:11). Every 
machesthai is rejected (cf. 2 Tim. 2:24) as an expression of readiness to quarrel and 
wrangling contentiousness. Not only a bishop (1 Tim. 3:3) but every Christian 
(Tit. 3:2) is to be amachos, peaceable. theomachos, contending against God, rare in 
Hellenism and in the LXX, was perhaps chosen by Lk. in Acts 5:39 (the only 
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passage) as he recalled the Bacchae of Eur., which depicts fatal opposition to the 
triumphal procession of the god Dionysus. 

2. The transforming power of the — faith of a Christian shows itself also in his 
language, which reverses in a positive sense realities like the — cross and slavery 
which seem completely negative to the natural man. doulos Christou, — slave of 
Christ, becomes a title of honour! It also draws into its range of imagery things 
essentially foreign to the Christian, like military conflict (cf. Eph. 6:10 ff.: “‘spiri- 
tual armour” and “‘contending against principalities and powers’’). Apart from 
Paul it is in the later writings, the Pastoral Epistles (not necessarily non-Pauline), 
Heb. and Lk., in which the image of the fight found a place. Three groups of ideas 
can be distinguished : 

(a) agon emphasizes the conscious application of one’s powers for the achieve- 
ment of a goal. Lk. 13:24 indicates this by its version of our Lord’s words, agoni- 
zesthe eiselthein. agon and the related vbs. are connected grammatically with eis 
and hina. The apostle’s work is not merely the fulfilment of an obligation but an 
agon, which is linked with toil (kopos, — Burden) and hardship (ponos, Col. 1:29; 
1 Tim. 4:10). What matters is the highest, imperishable and only rewarding goal, 
the — brabeion (cf. from the point of view of content, without the imagery of 
contest, the parables of the pearl and the treasure in the field, Matt. 13:44 ff.). 
Therefore, not only supreme effort but also supreme renunciation are demanded. 
1 Cor. 9:24—27 (pas ho agénizomenos panta enkrateuetai, everyone who competes 
exercises self-control) does not mean a kind of asceticism, which keeps the body in 
submission out of contempt. Rather, the hypopiaz6é mou to soma kai doulagégo, I 
pommel my body and subdue it (v. 27), is the expression of the contestant’s manly 
discipline (— Beat). He has his body under control and directs it towards a goal 
in accordance with his own will. For this, moderation (2 Tim. 4:5) and exercise 
(1 Tim. 4:7) are necessary. This is the race, the good fight, which, according to the 
Pastoral Epistles, Paul has completed (2 Tim. 4:7) and which he also recommends 
to Timothy (1 Tim. 6:12). 

(b) The object of this agon, however, is the spreading of the — gospel. It is not 
primarily a question of striving for the perfection of the individual (although, of 
course, that is not a matter of indifference, — Holy), a private salvation, but of the 
salvation of the elect of God, “that we may present every man mature in Christ”’ 
(Col. 1:28). So we are always dealing with an agén hyper, a struggle for, on behalf 
of, others (Col. 2:1 f.; 4:12; Rom. 15:30). It takes place above all in — prayer. 
“In prayer there is achieved unity between the will of God and that of man, be- 
tween human struggling and action and effective divine operation” (E. Stauffer, 
TDNT I 139). In prayer a man can intercede for someone else and make this cause 
and his suffering his own (Rom. 15:30; Col. 4:3; 1 Thess. 5:25; 2 Thess. 3:1; Heb. 
13:18). 

The proclamation of the divine message leads to conflict with opponents (Heb. 
12:3 f.; 2 Cor. 7:5). But in the last analysis the adversaries are not men (haima kai 
sarx, blood and flesh) but “‘the supernatural principalities and powers, the dark 
rulers of this world, the spiritual hosts of wickedness” (Eph. 6:12). 

(c) This struggle through suffering which reaches its climax in martyrdom is 
particularly expressed in the prep. syn. The compounds synagonizomai and synath- 
le6 (Rom. 15:30; Phil. 1:27; 4:3) do not just convey the bearing of the same 
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conflict as the apostle (Phil. 1:30), but a suffering with Christ while looking up to 
him (Heb. 12:1-4), to “‘share his sufferings” (Phil. 3:10), being “‘poured out as a 
libation upon the sacrificial offering (Christ)’’ (Phil. 2:17; cf. Tim. 4:6), completing 
“‘what is lacking in Christ’s afflictions for the sake of his body, that is, the church’”’ 
(Col. 1:24; cf. esp. A. Schweitzer, The Mysticism of Paul the Apostle, 1931, ch. 7, 
“Suffering as a Mode of Manifestation of the Dying with Christ’’). Therefore, the 
agon with all its sufferings brings joy to the Christian, the joy of the team which is 
indebted to its captain for the victory. A. Ringwald 


| Bpapeiov Bpafeiov (brabeion), prize; BpaBevo (brabeud), award 
eee ed prizes, judge, rule; xataPpaPetw (katabrabeud), decide 


against, condemn. 


CL The noun brabeion, victor’s prize, is to such an extent a technical term from 
sport that it is rare even in secular Gk. brabeud denotes the function of the 
umpire, but was also frequently used metaphorically and then meant to lead, 
determine, rule. 
brabeion embraces as an additional concept — synonymous with athlon, which 
does not occur in the NT but is frequent in secular Gk. — the prizes of the agon 
thematikos (fixed money prizes; oil, barley, shields as gifts of the deity; money and 
accompanying rights throughout the home cities) and also the prizes of the agon 
stephanéphoros (wreath made, according to the sanctuary, of olive, laurel, ivy, pine 
or flowers, and also of silver or gold; palm branches, phoinikes, as in Rev. 7:9 and 
myrtle, tainia to be worn on the head or arm and honours from the herald; — agon; 
—  nika6d). Not only the victor but also any ruler who was present was crowned. 
Originally the wreath was a sign of exaltation by the deity (Pauly-Wissowa, ad loc.). 
Just as brabeus, umpire, can have the meaning of prince, brabeion is also used with 
the sense of sceptre. In addition, athlon denotes the prize that is awarded, as seen 
from the viewpoint of the giver, whereas brabeion is used almost without exception 
for the prize received. Hence, the NT’s use of the latter term may not have been 
accidental. 


oT Heb. altogether lacks the idea of the prize. Delitzsch’s Heb. NT translates 

brabeion in both NT passages by s°kar ha-nissahén, recompense or reward of 
victory. Despite its use of the imagery of the fight, the LXX does not make use of 
brabeion which does not occur until the Hel. Jewish period, in Gr. Bar. and Philo. 
Tertullian took it over into Lat. as a loan word, brabium (it appears in the form 
bravium in the Vulg. and some pre-Vulg. versions of the NT). brabeu6 appears in 
the LXX only in Wis. 10:12 where Wisdom was the umpire at Jacob’s struggle with 
the angel (Gen. 32:24 ff.). 


NT To be accurate, brabeuod (only in Col. 3:15) should be translated: “‘let the peace 
of Christ decide as umpire in your hearts.” It is striking that Paul also uses in 
Col. the word katabrabeud, withhold the victor’s prize (Col. 2:18). It stands as an 
alternative to the krinein (judge) of Col. 2:16. 
In the two exclusively Pauline passages in which brabeion occurs extraordinary 
emphasis is placed upon the determination with which the contest is to be pursued. 
ouk adeélés, not hesitantly, in 1 Cor. 9:24 ff. which qualifies trechein, run, is followed 
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by ‘‘that you may obtain it.’’ In Phil. 3:10-14 it is underlined by the vbs. 
katantao, arrive at, katalambano, grasp, epekteinomai, stretch out for, didkd, 
pursue, press after. The brabeion is the victor’s prize which the Christian obtains 
only with effort and perhaps the sacrifice of his life (Phil. 2:16—-17 in the context of 
the imagery of a race; cf. agdn as the martyr’s struggle), and through koinonia, 
sharing in the — suffering of Christ (cf. Phil. 3:10). This has nothing to do with ethical 
perfection. Christians have entered the race (1 Cor. 9:24), teleioi (Phil. 3:15), 
having been made Christ’s own (v. 12), “not having a righteousness of their own 
but the righteousness from God that depends on faith’ (v. 9). Phil. 3:14 means 
participation in the resurrection of the dead, not, of course, in the general resur- 
rection of the good and evil, but, “‘as always in Paul’s letters, the resurrection which 
is revealed to all the children of God to whom has been granted the life-giving 
Spirit of the glorified Christ, a blessed experience of being with him (1 Thess. 4:17), 
and reigning with him (cf. brabeion as sceptre) in his kingdom’”’ (Rom. 5:17; 1 Cor. 
6:2 f.) (Kl6pper; — Resurrection). Perhaps we should think of the so-called first 
resurrection at Christ’s return on the clouds before his thousand year reign (1 Thess. 
4:14-17; Rev. 20:6; 1 Cor. 15:23; similarly perhaps also 1 Cor. 9:24). In any case 
the brabeion, the victor’s prize, does not by any means go to all who were once 
called Christians. A. Ringwald 


OpiapBpedvw | 0 piaupedw (thriambeud), lead to a triumphal procession. 


CL & OT The vb. thriambeuo is derived from the noun thriambos. thriambos means 

the hymn which was sung at the ceremonial processions in honour of the god 
Dionysus, and so originates in the cult of Dionysus. At a later period this resulted 
in Dionysus receiving the name thriambos. The noun passed by way of Etruscan 
into Lat. as triumphus, with the sense of triumph. thriambeuo first attested in 
Polybius (2nd cent. B.c.), is the Gk. neologism based on Lat. triumphare and means 
(a) intrans: to celebrate a triumph, (b) trans: to lead someone in a triumphal 
procession. All the meanings of thriambeud go back to the content of the Lat. vb. 
triumphare, right up to Anastasius Sinaita (Sth cent. A.D.): the public display of a 
criminal to shame. 

In the Hel. environment of the NT thriambeud meant the triumphal procession 
of a ruler which his defeated enemies had to follow. ‘‘He led both kings and gover- 
nors in triumph” (Plutarch, Romulus 33, 4).. The prisoners provided a spectacle 
laid on by the victor. Censers were also carried in the triumphal processions and 
spread a festive perfume. 

This word group does not occur at all in the LXX. 


NT thriambeud only appears twice in the NT: Col. 2:15 and 2 Cor. 2:14, on both 
occasions in the trans. sense, to lead in a triumphal procession. 

1. Col. 2:15 presents God as the triumphant victor: Jesus’ journey to the cross is 
God’s triumphal procession. Through Jesus’ death and resurrection the authorities 
(—- Might) and powers opposed to God have been disarmed and defeated. God as 
the imperator mundi (world ruler; cf. G. Delling, 7DNT IIT 160) leads them in his 
triumphal procession like prisoners put on show. 
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2. 2 Cor. 2:14 reads: “But thanks be to God, who in Christ always leads us in 
triumph and through us spreads the fragrance of the knowledge of him every- 
where.” Here Paul himself is led in triumph as one whom God has defeated, who 
as the —> slave (doulos) of Jesus Christ is at all times and in all places a part of 
God’s triumphal procession. The apostle understands his missionary task as the 
work of a slave who puts the power of the divine victor on show and by his pro- 
clamation spreads the perfume of the knowledge of God, to some for — life, 
to others for —> death (cf. the context 2 Cor. 2:14-17). K. Dahn, H-G. Link 


vikdw (nikad), be victorious; vixoc (nikos), victory; viky 


Wee (niké), victory. 


CL From Hom. on nikao is frequently used in Gk. literature and means to be 
victorious, both in military and legal combat. The vb. expresses visible superi- 
ority in the natural rivalry which takes place among men. But it is also applied to 
the realm of the gods. It can also be translated surpass, overcome, be stronger. It 
presupposes achievement in physical or spiritual combat. The corresponding noun 
is niké, victory, or the power that confers victory. Niké is also the name of a Gk. 
goddess who is often represented in art as a symbol of personal superiority. The 
gods assist men in their conflicts and give the victory to the side of their choice. 
In the mystery religions man binds himself cultically to the superior deities who 
are worshipped as victorious powers. 
to nikos, first attested in the LXX, is synonymous with niké. hypernikad, attested 
from Hippocrates on but rarely used, strengthens the basic meaning of the simple 
vb. 


oT In the LXX nikaoé and niké do not occur particularly frequently. The vb. 

appears about 25 times, and the sub. about 10 times. Of these only a few in- 
stances occur in the late books of the Heb. OT (Prov.; Chr.), whereas by far the 
majority are to be found in Macc. and render the Heb. ndsah, to defeat, have 
control of, or nésah, splendour, endurance. 

The OT is familiar enough with the phenomenon of human rivalry (cf. the 
conflict between Hagar and Sarah, Gen. 16; Joseph and his brothers, Gen. 37), 
but nikaéd is used in the LXX almost exclusively to denote victory over hostile 
powers. The real victor is God, who has power over his own enemies and those 
of his people and of the righteous (1 Chr. 29:11; cf. Ps. 51:6). The people’s victory 
does not primarily depend upon the strength of their soldiers but upon whether 
God has delivered the enemy into the hands of the Israelite armies (Jdg. 7; | Macc. 
3:19). For this reason the rallying cry for the “‘Holy War’ in Maccabaean times 
was “Victory with God!” (2 Macc. 13:15). Finally, the faith of Israel waits and 
prays for the time when God will defeat all the enemies of the people. In the wisdom 
literature the word victory acquired a spiritualized metaphorical meaning. The 
wise man does not allow himself to be conquered by the beauty of an adulteress 
(Prov. 6:25), but rather reason overcomes instinct (4 Macc. 3:17; 6:33). 


NT NT usage of the word group almost always presupposes the conflict between 
God or Christ and opposing demonic powers. nikad occurs most frequently in 
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Rev. and in the Johannine letters. niké occurs only in 1 Jn. 5:4; hypernikao only in 
Rom. 8:37. The terms occur seldom in Paul, but nevertheless, when they do, have 
particular theological significance. 

1. In the synoptic tradition the word group appears only in Matt. 12:20 in a 
quotation from the first Servant Song (Isa. 42:1-4: “‘he brings justice to victory’’) 
and in Lk. 11:22. Here the stronger man overcomes the armed strong man (the 
synoptic parallels Matt. 12:29 and Mk. 3:27 have “‘binds’’), disarms and despoils 
him. The metaphor explains Jesus’ superiority over the demonic powers. “‘If it is by 
the finger of God that I cast out demons, then the kingdom of God has come upon 
you”’ (Lk. 11:20). The earthly Jesus demonstrates by his actions that he is the 
hidden victor over the forces opposed to God, whilst it is not until the resurrection 
that he achieves the final victory over sin, death and the devil. 

2. Rom. 8 and 1 Cor. 15 are the chapters in which Paul speaks most forcibly 
about overcoming the world and death through the redemptive work of Jesus Christ. 
Jesus’ death on the cross and his resurrection are the reason that no power in the 
world can finally have the victory. ““Death is swallowed up in victory. O death, 
where is thy victory?’ (1 Cor. 15:54 f.). As children of God, believers are included 
in this victory. Their victory is not an achievement or reward, but is “given’’ them 
(1 Cor. 15:57). They are thereby placed in a position in which they themselves can 
overcome evil (Rom. 12:21). Now they are oppressed by trouble, anxiety, danger, 
persecution and hunger. But these forces have lost their controlling power. The 
believer’s struggle against the rule of these demonic forces is conducted under the 
promise of victory and thus takes on the character of overcoming: ‘‘No, in all 
these things we are more than conquerors through him who loved us” (Rom. 8:37). 

3. John sums up the forces opposed to God in the term kosmos (—> world). Jesus’ 
coming, suffering and return to the Father signify victory over the world. This 
victory is expressed in the perfect tense (Jn. 16:33). The evil one, the ruler of this 
world, has had his power restricted by Jesus Christ, in that Jesus, as the stronger 
man, has freed his people from the dominion of the evil one. The battle has thus 
been decided, even if it is not yet over. By faith Christians participate in this victory 
and are thus placed in a position to overcome the world for themselves. Faith is the 
victory over the world (1 Jn. 5:4 f.; 2:13 f.; 4:4 f.). 

4. The seven letters of Rev. (chs. 2 and 3) are directed to troubled Christian 
churches in Asia Minor suffering under persecution. Each letter concludes with a 
call to overcome, introduced by the formula ho nikon or to nikonti (2:7, 11 etc.). 
The conflict and the trials of this present life in the world and in the church are not 
final. The church’s anticipated victory has its foundations laid in the victory 
already won by Jesus. The promise of an inheritance is to those who overcome (cf. 
Rev. 21:7). The end, however, will be preceded by the apocalyptic conflict between 
God and the demonic powers. This is the theme of Rev. The world powers often 
gain victories in this conflict (Rev. 6:2; 11:7; 13:7) but their victories are fleeting 
ones. In the end it is the ultimate victory of the Lamb that will remain. Christians 
have followed him and have poured out their blood in martyrdom (Rev. 11:7:12). 
In the middle of the picture of the plagues and the wrath of God John sees the 
victors standing, singing a hymn of praise (Rev. 15:2 ff.). Thus the victory which 
the Lamb has won and which he has promised to his people is already secure, 
Yespite all confrontations with the demonic powers, for the Lamb is the King of all 
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kings and the Lord of all lords (Rev. 17:14). This is the origin of the Christian 
symbol of the Lamb with the banner of victory. W. Gunther 
—» Caesar, — Crown, — Discipline, — Soldier, — War, — Weapon 


(a). O. Bauernfeind, nikad, TDNT IV 942-45; and polemos, TDNT VI 502-15; G. Delling, 
thriambeud, TDNT III 159 f.; H. Gross, ‘““War,” EBT III 958-61; G. H. C. Macgregor, The New 
Testament Basis of Pacifism, 1953; J. Pedersen, Israel: Its Life and Culture, IIJ-IV, 1926, 1-32; 
V. C. Pfitzner, Paul and the Agon Motif: Traditional Athletic Imagery in the Pauline Literature, 
1967; G. von Rad, Old Testament Theology, I, 1962; II 1965 (see index); and ‘‘Deuteronomy and 
the Holy War,” Studies in Deuteronomy, 1953, 45-59; L. E. Toombs, ‘“‘War, ideas of,” IDB IV 
797-801; E. Stauffer, agon, TDNT I 134-40; and brabeud, TDNT I 637 ff.; R. de Vaux, “Military 
Institutions,” Ancient Israel, 1961, 213-67 (bibliography 535 ff.); J. W. Wevers, ‘“‘War, methods of,”’ 
IDB IV 801-5; L. Williamson, “Led in Triumph: Paul’s Use of thriambeuo’’, Interpretation 22, 
1968, 317-3; Y. Yadin, The Art of Warfare in Biblical Lands, 1963. 

(b). H. Fredriksson, Jahwe als Krieger, 1945; G. von Rad, Der Heilige Krieg im Alten Israel, 
19583; F. Schwally, Semitische Kriegsaltertiimer, 1, Der heilige Krieg im alten Israel, 1901. 


Fire 

The importance which has been attached to fire from the earliest days of human 
civilization is reflected in the common root which may be traced behind the words 
used for it from Iceland (fyrr) far into the Orient (Hittite pahhur, Armenian hur). 
As well as the Gk. word pyr we must discuss here the group of words connected 
with kauma, heat. While pyr refers primarily to the power contained in fire, or to 
the fire-place (whether in the temple or at home), with the significance attaching 
thereto, kauma indicates rather the process of burning, scorching, and the effect 
which this has on the senses (light, heat, etc.). Both groups of words are used in the 
NT in connection with the activity of God. 


Kaba (kauma), heat, burning; kavuatiCw@ (kaumatizo), 
U burn, scorch. 


CL kauma (Homer) means burning, heat, especially sunburn or heat of the sun; 

and in a transferred sense, fever heat, ardour of love, frostbite. kaumatizo, not 
attested before the NT but later in Plutarch and Arrian, means dry up by heat; 
and by extension in the mid. form to suffer from fever. 


oT 1. In the LXX kauma serves most frequently as a translation of horeb or hém 

(each 4 times) in its original sense of the heat of the sun, burning sun (cf. Gen. 
31:40; Sir. 43:3; Jer. 43(36):30 LXX), but also in the transferred sense of fever 
heat (Job 30:30). Its use is, however, illuminating as can be*seen from the context 
in each case. 

2. (a) Even in Jer. 43(36):30 (LXX) the context should be noted. The fact that 
the body of Jehoiakim is to be exposed to the heat of the sun and the frost of night 
is a sign of divine judgment upon him because of his guilt. The same idea is con- 
veyed by the complaint of Job, ““My bones burn with heat” (30:30). He sees in this 
a sign that God has become a cruel enemy (30:21). 

(b) The word is also used as a parable for affliction and trouble. Thus in Jer. 17:8 
the man who trusts in the Lord “‘is like a tree planted by water, that sends out its 
roots by the stream, and does not fear when heat comes, for its leaves remain 
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green.” Similarly in Sir. 14:27 the man who meditates on wisdom ‘“‘will be sheltered 
by her from the heat.” Looking forward to the coming reign of peace, Isaiah 
prophesies: “‘Glory will be spread over all as a covering and a canopy, a shade 
from the heat by day, a refuge and a shelter from rain and tempest’’ (Isa. 4:5 f. 
NEB). 


NT 1. In the NT the noun and the vb. occur only 6 times; 4 times in Rev., twice in the 
Gospels. The OT usage outlined in oT 2 above is taken up and continued. 

2. (a) Rev. 16:8, 9 speaks of divine judgment and wrath. The fourth bowl of 
wrath is poured on the sun, “and it was allowed to scorch (kaumatisai) men with 
fire; men were scorched (ekaumatisthésan) by the fierce heat (kKauma).”’ 

(b) Matt. 13:6 and Mk. 4:6 tell of the seed which fell on rocky ground and was 
scorched by the sun. The parable here refers to those who take offence at God’s 
word, when tribulation and persecution arise. In Rev. 7:16 it is said of the members 
of the church, who have come through great affliction and martyrdom and have 
been raised to the heavenly glory: ‘“They shall hunger no more, neither thirst any 
more; the sun shall not strike them, nor any scorching heat.”’ S. Solle 


np i mip (pyr), fire; mvpé@ (pyrod), to set on fire, burn; 
| mUp@aic (pyrésis), burning, being burnt; xvpivoc 
(pyrinos), fiery, of fire; zvp paw (pyrraz6), be red; nvppdc (pyrros), flame-coloured, 
red; zvpa (pyra), pile of combustible or burning material; zvpetdc (pyretos), fever ; 


mv pEdow (pyressd), suffer with a fever. 


CL pyr (related etymologically to the Eng. word fire) is attested from Mycenaean 
Gk. onwards. 

1. The history of religion and culture shows fire as something to which great 
importance has been attached in human life both in a positive and in a negative 
sense, as a life-giving and as a life-destroying force. On the one hand, it is regarded 
as a force coming to man from nature, giving him life, but unpredictable and to 
be held in awe. On the other hand, it is viewed as a human accomplishment, 
kindled and kept alive by the genius of man (cf., for example, the double birth of 
fire in the Indian Agni cult). It is “used” by man at the centre of his home (the 
hearth, which is therefore, like sacrificial fire, regarded by many people as some- 
thing holy; cf. for instance Hestia, Vesta). It is seen as a protection against evil 
influences (e.g. the burning of corpses in India; the fire baptism of the Mandaeans, 
cf. Matt. 3:11; the fire on the altar at Delphi, cf. Plutarch, Aristides, 35). It is also 
used as a weapon in fighting and war. 

As far as the environment of the OT and Jud. is concerned, the fire cult of the 
Persian religion is of particular importance. Fire and a serpent represent the 
contraries truth and falsehood in the Mazda teaching of Zoroastrianism. In the 
conflict between the good and evil basic principles, man should place himself on the 
side of the good to which fire belongs. The body of Mazda is always represented as 
fiery, as a blazing, uncreated flame. Since fire is revered in this way as the element of 
purity, it must not be allowed to become contaminated, for instance, by contact 
with dead bodies. Hence, the burning of corpses is regarded as a terrible sin. In the 
final judgment fire will be the means employed for the last test. Good and evil are 
to be separated in a stream of fiery metal, and in the end everything, including hell 
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itself, will be purified by fire. Fire is the protector of the good, divine order of life. 

2. In the Greek world fire is used in both secular and religious spheres. Meta- 
phorically it can describe the most diverse human experiences, such as intensity of 
passion, wickedness, or the heat of battle. At the same time situations of anarchy 
can be illustrated by the image of fire. 

In Gk. religion fire is used as a means of ritual cleansing (e.g. purificatory 
offering after childbirth or after a death, and the various feasts of purification). 
Although corpses were burned in funeral rites, it was believed that the soul could 
not be affected by the fire or cut off from its future existence. Among the gods, 
Hephaestus and Hestia have a special connection with fire. Prometheus and Hermes 
are said to have brought fire to men. On the holy, national hearth in the Prytaneion 
there burned a fire which never went out (F. Lang, TDNT VI 931). From it colo- 
nists took a flame for the hearth of the daughter-city that they were going out to 
found. Fire, regarded as one of the various tokens of the gods, accompanies the 
appearance of a deity. There are fire and rivers of fire in the underworld. Occa- 
sionally we find the idea that the soul is purified by fire. Fire plays an important 
part in the mystery religions, both for purposes of purification and in the repre- 
sentation of the divine (cf. A. Dietrich, Eine Mithrasliturgie, 1923°, 8:17 ff.; TDNT 
VI 932) and of the new nature of the initiated. Generally speaking, the Greeks 
attached a positive value to fire. 

In Gk. philosophy fire is one of the four (or five) elements. According to Hera- 
clitus of Ephesus, fire is the basic element of all things: the world is a movement 
of fire, which is undergoing a constant process of change and is identical with the 
deity (or logos). “‘As the original fire is endowed with reason and is the cause of all 
world government ([Diels-Kranz] Frag. 64 [I, 165, 1 ff.]), so the soul of man con- 
sists of fire’ (TDNT VI 930). In this pantheistic system, God, the fiery universe, 
universal reason and the human spirit are all regarded as one. Heraclitus holds 
that a great world era comes to its end when everything is burned up and so re- 
turns to the primal fire; then the world is produced anew out of the primal fire. 
These ideas were later taken up again by the Stoics who likewise see fire as the ac- 
tive world principle, the world soul which guides everything according to purpose, 
holding all things together and controlling them by law and reason. The world 
originates by a transformation of the primal fire, and then by a process of general 
combustion (pyrosis from Theophrastus onwards; hence the Stoic concept of the 
ekpyrosis, an end of the world brought about by fire) it returns to the original state, 
whereupon the world cycle begins again. The human soul is part of the Godhead, 
and therefore fiery in nature, and it too returns to primal fire when the world disap- 
pears in flames. 


oT 1. In the OT pyr is used in over 350 places to translate the Heb. ’és (altogether 

490 times in the LXX). Fire is used for several purposes in the home (Exod. 
12:8; Isa. 44:15; Jer. 7:18; 2 Chr. 35:13), and also in craftwork, especially metal 
work (Isa. 44:12 ff.; Jer. 6:29; Sir. 38:28). In war it is a means of destruction (cf. 
Deut. 13:16; Jdg. 20:48; Amos 1:4). No fire may be kindled on the sabbath 
(Exod. 35:3). Among natural phenomena, lightning is the “‘fire of God” (cf. 1:16; 
2 Ki. 1:12). In a metaphorical sense, fire stands for various human activities: 
slander and quarrelling (Prov. 26:20f.), anger (Sir. 28:10f.), the shedding of 
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blood (Sir. 11:32; 22:24), the passion of love and debauchery (Sir. 9:8; 23:16), 
adultery (Job 31:12; Prov. 6:27 ff.). 

Fire also serves in the OT as a means of purification (cf. Lev. 13:52; Num. 31:32; 
Isa. 6:6). The only corpses which are burned, however, are those of criminals (Gen. 
38:24; Lev. 20:14; 21:9; Jos. 7:15). This is done in order that they may have no 
place in the grave of their fathers. 

In worship the sacrificial fire is used for burning gifts upon the altar, and incense 
in the censer (Lev. 1:7 ff.; 3:5; 6:9 ff.; 16:12 f.). No sacrifice may be offered by 
fire that does not come from the altar (Lev. 10:1; Num. 3:4). Heathen customs 
are forbidden: the burning of children for Molech (Lev. 20:2; Deut. 12:31; 18:10), 
i.e. “making one’s son or daughter pass through the fire’ (2 Ki. 17:17; 21:6). But 
this was practised under Ahaz and Manasseh under foreign influence (2 Ki. 16:3; 
21:6; Jer. 7:31). We remain, however, completely in the dark as to the purpose and 
nature of this custom, and the extent to which it was practised. 

Since Yahweh is present among his people as the Judge, who brings deliverance 
as well as punishment, the fire which accompanies him becomes the expression of 
two different aspects of his activity. First, it is the mark of divine judgment (Gen. 
19:24; Exod. 9:24; Lev. 10:2; Num. 11:1; 16:35; 2 Ki. 1:10; Amos 1:4, 7). But 
secondly, it is also a sign of Yahweh’s grace, in that he displays by means of fire his 
acceptance of a sacrifice (Gen. 15:17; Lev. 9:23 f.; Jdg. 6:21; 1 Ki. 18:38; 1 Chr. 
21:26; 2 Chr. 7:1). Moreover, fire is also a sign of divine guidance (cf. the pillars 
of cloud and of fire, Exod. 13:22; Num. 14:14). Yahweh speaks out of the fire 
(Deut. 4:12, 15, 33). Especially elect persons can be taken to him with fiery mani- 
festations (2 Ki. 2:11). 

Yahweh himself is a devouring fire (Deut. 4:24; 9:3; Isa. 33:14). This is not to 
say that he is a personification of an element (cf. CL above), but that he watches over 
obedience to his will with fiery zeal. His word can also be described as a devouring 
fire (Jer. 23:29). 

From the concept of the theophany which has its root in the covenant cultus 
and in the idea of judgment, it may be seen that when Yahweh appears, he is 
accompanied by fire (Gen. 15:17; Exod. 3:2f.; 19:18; Jdg. 6:21; 13:20; Num. 
14:14; Isa. 4:5; Ezek. 1:27). This does not mean, however, that he is thought of as 
the god of fire or the god of the volcano. For Israel drew a distinction between 
Yahweh himself and the phenomena which accompany his appearance. Fire is 
one of Yahweh’s “‘servants’’, an instrument in his hand (1 Ki. 19:11 f.; Ps. 50:3; 
104:4). Fire is a symbol of Yahweh’s holiness as judge of the world, and also of 
his divine power and glory (Exod. 24:17; Isa. 6:1-4; Ezek. 1:27 f.). According to 
Dan. 7:10, a stream of fire issues from beneath the throne of Yahweh, a concept 
which plays an important part in Jewish and Christian cosmology and apocalyptic. 

In the post-exilic period it was expected that Yahweh would appear to bring 
history to its consummation, and fire is the token announcing the day of Yahweh 
(Joel 2:30). The enemies of Yahweh will be destroyed by fire and the sword (Isa. 
66:15 f.; Ezek. 38:22; 39:6; Mal 4:1). According to Isa. 66:24, the effects will be far- 
reaching: those condemned in the judgment will be continuously tormented by fire. 

2. In Jewish apocalyptic fire becomes the mark of the heavenly world. The house 
in which Yahweh lives in heaven consists of and is surrounded by fire (Eth. Enoch 
14:9-22 and often). Fire is the means of punishment in hell (Eth. Enoch 91:9; 
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100:9; 2 Esd. 7:38; Syr. Bar. 44:15 and often). The final judgment is a judgment 
by fire (Eth. Enoch 102:1; Syr. Bar. 37:1; 48:39; 2 Esd. 13:10 f.; Jub. 9:15; 3:10). 
The community of Qumran also expected the ungodly to be judged by fire in the 
final judgment (1QS 2:8; 4:13; 1QH 17:13). Under Stoic and Persian influence 
the doctrine of the world conflagration also found its way into Judaism (Sib. 
2:186 ff., 238 ff. and often). This is also found in the Qumran texts in the “‘little 
apocalypse”’ (1QH 3:25 ff.). 

Rab. speculation concerned itself with the origin of fire, and several states of 
fire are distinguished. It is said that the Torah originated from fire: letters of black 
fire were written on white fire. This lies behind the frequent reports of fiery mani- 
festations when Rabbis study the Torah. The fiery place of punishment for the 
ungodly is called Gehenna (—> Hell). To this is added in the 2nd cent. A.D., as a 
result of Persian influence, the doctrine of an intervening purgatory. 


NT In the NT pyr occurs 71 times. It is part of everyday life: Mk. 9:22; Lk. 22:55; 

Acts 28:5; Heb. 11:34 (torture); Rev. 17:16; 18:8 (in war). It appears in a fig. 
sense in Jas. 3:5f. (the tongue as a devouring fire) and Lk. 12:49 (the fire of 
discord). Similarly the vb. pyrod, burn, be inflamed, is used of the heat of emotions: 
in 1 Cor. 7:9 (of sexual desire); in 2 Cor. 11:29 (of indignation over another’s hurt). 
Several derivative words also occur in the NT: pyressd, suffer with a fever (Matt. 
8:14; Mk. 1:30); pyretos, fever (Lk. 4:38; Acts 28:8); pyra, pile of combustible 
material (Acts 28:2f.; Lk. 22:55 v.l.); pyrraz6, be fiery red in colour (Matt. 16:2 f.); 
pyrros, fiery red in colour (Rev. 6:4), also a proper name (Pyrrhus in Eng. versions) 
in Acts 20:4; pyrosis, the process of burning (Rev. 18:9, 18), and fig. as a fiery test 
or ordeal (1 Pet. 4:12; cf. Prov. 27:21; Did. 16:5). 

Fire has particular theological significance: 

1. As a sign of heavenly, divine glory. The exalted Christ has eyes like flames of 
fire (Rev. 1:15; cf. Ezek. 1:27; Rev. 2:18; 19:12). The angel in Rev. 10:1 has legs 
like pillars of fire. Before God’s throne there burn seven torches of fire (Rev. 4:5; 
15:2). The Holy Spirit, being of heavenly origin, appears in tongues as of fire 
(Acts 2:3, cf. Jn. 3:8), and fire accompanies the appearance of God (Acts 7:30, 
referring to Exod. 3:2; Heb. 12:18 ff., especially v. 29; cf. Exod. 19:12 ff.). 

2. In metaphorical expressions. In the proverbial sayings in 1 Pet. 1:7 (cf. Prov. 
17:3), just as gold is tested in fire, so faith is tested by suffering in this world. 
Sufferings are a pyrdsis, burning, which comes upon Christians in order to test or 
prove them, and is a sign of the end-time (1 Pet. 4:12; cf. v. 7). The image reappears 
in a way similar to that in 1 Pet. 1:7, at Rev. 3:18: gold refined by fire (pepyro- 
menon) represents true Christian faith which will stand the test. In the passage 
about the spiritual armour of the Christian (Eph. 6:16), the shield of faith serves 
to ward off all the fiery (pepyromena) darts of the wicked one. Clearly a dualistic 
thinking (cf. the addition of tou ponérou, — Evil) is in the background here, with 
the idea that the faithful, as children of light, are engaged in battle with the forces 
of darkness. (Cf. the parallels to this in the Qumran literature: ““They have sur- 
rounded me with all their weapons of war; arrows destroy, without any to heal, 
and the spear-point is in a fire which devours trees’, 1QH 2:25 f.) 

3. (a) As a picture of divine judgment in Matt. 3:10; 7:19; Lk. 3:9; Jn. 15:6. 
Here images from the farmer’s life are used to illustrate the eschatological judgment 
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of God. Rev. 9:17 f. depicts horses coming out to execute judgment, with smoke 
and sulphur issuing from their mouths. This marks them out as a scourge, bringing 
destruction with them. Similarly the rider’s breastplates, “‘the colour of fire” 
(pyrinos), point to the dawning of the judgment. Even in this age God can use fire 
as a means of judgment. The sons of Zebedee want Jesus to give them permission 
to call down fire on the inhospitable Samaritan village (Lk. 9:45; cf. 2 Ki. 1:10, 
12). The final powers to array themselves against God, Gog and Magog, will 
be destroyed by divine fire (Rev. 20:9). Lk. 17:29 recalls Gen. 19:24; and Rev. 
8:7 recalls Exod. 9:24. (Is the reference to a volcano or to a star?) The two wit- 
nesses in Rev. 11 are able to destroy their enemies with fire (cf. v. 5): God’s power 
of judgment is at their disposal (cf. 2 Sam. 22:9). As a sign of the deceiving powers 
of Satan, the false prophet calls down fire from heaven (Rev. 13:13). An angel is 
given power over fire (Rev. 14:18). The riders of Rev. 6:1-8 remind us of the 
horses in Zech. 1:8; 6:2 ff. The rider of the red (pyrros) horse brings war and blood- 
shed. In Rev. 12:3 the red colour signifies that the dragon, i.e. + Satan, is bellicose 
and murderous. (— Black, White, Red.) 

(b) In Lk. 12:49 f. the mission of Jesus is presented as a fulfilment of the Baptist’s 
prophecy — but now in the sense that he who baptizes in spirit and fire must him- 
self suffer. His way of bringing the judgment is to take it upon himself, and so the 
eschatological judgment is taken up in the present, historical sufferings of Jesus. 
In Mk. 9:49 salt and fire are linked together in a riddle. Salt has power to purify, 
preserve and give flavour, and fire is an image of the divine judgment. He who would 
find fellowship with God must give up the old man to judgment, by denying him- 
self. If a man will not do that, he is liable to the eschatological judgment of wrath. 
1 Cor. 3:13 depicts the traditional notion of an eschatological judgment by fire, 
in which every man’s work will be tested (see above NT 2). Bad workmanship will 
be burned up, but the builder himself will narrowly escape, like a stick pulled out 
of a burning wood-pile. In 2 Thess. 1:8 the Parousia is described in OT terminology 
(cf. Exod. 3:2; Isa. 66:15). In Rom. 12:20 Paul cites Prov. 25:12 f., making the 
metaphor refer to the final divine judgment. Only in one passage in the NT, 2 Pet. 
3:7, 10, 12, does the ancient doctrine of the world conflagration appear, combined 
with a recollection of the flood catastrophe recorded in the OT. 

(c) Fire appears in Matt. 13:42; 18:8 f.; 25:41 par. and Mk. 9:43, 45, 47 as the 
opposite of the “Kingdom of God’ (— Kingdom, art. basileia) and — life (art. 
zoé). The “‘hell of fire’? (— Hell) in Mk. 9:48 recalls Isa. 66:24. Contemporary 
Jewish ideas of the present punishment by fire of the people of Sodom and Gomor- 
rah are suggested by Jude 7. Fire and brimstone indicate eternal damnation in hell 
at the end of time (Rev. 14:10; 19:20; 20:10, 14; 21:8). H. Bietenhard 
—> Anger, — Hell, — Holy, — Punishment 


(a). J. B. Bauer, ‘“‘Fire,’’ EBT I 269 f.; O. C. de C. Ellis, A History of Fire and Flame, 1932; J. G. 
Frazer, Myths of the Origin of Fire, 1930; E. M. Good, “Fire,” JDB II 268 f.; F. Lang, pyr etc. 
TDNT VI 928-52 (bibliography 928); P. D. Miller, “‘Fire in the Mythology of Canaan and Israel,”’ 
CBQ 17, 1965, 256-61; M. P. Nilsson, ‘‘Fire Festivals in Ancient Greece,” Journal of Historical 
Studies, 43, 1923, 144-48; A. D. Nock, “Cremation and Burial in the Roman Empire,” HTR 25, 
1932, 321-59. 

(b). C. M. Edsman, ‘“‘Le baptéme de feu,” Acta Seminarii Neotestamentici Upsaliensis 9, 1940; 
“Ignis divinus. Le feu comme moyen de rajeunissement et d’immortalité: contes, légendes, 
mythes et rites,” Skrifter utgivna av Vetenskaps-Sozieteten i Lund, 34, 1949; and ‘‘Feuer,’’ RGG® 
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II 927 f.; S. Eitrem, ‘““Die vier Elemente in der Mysterienweihe,” Sym. Osl. 4, 1926, 39-59; 5, 1927, 
39-59; F. Lang, Das Feuer im Sprachgebrauch der Bibel, dargestellt auf dem Hintergrund der 
Feuervorstellungen in der Umwelt, (dissertation Tiibingen) 1950; R. Mayer, “‘Die biblische Vor- 
stellung vom Weltbrand,” Bonner Orientalische Studien, Neue Folge, 4, 1956, 79-136; J. Michl, 
““Gerichtsfeuer und Purgatorium, zu 1. Kor. 3, 12-15,’ Stud. Paul., 1963, 395-401; E. Pax, 
EPIPHANEIA, Miinchener Theologische Studien, I 10, 1955; K. Reinhardt, ““Heraklits Lehre vom 
Feuer,” Hermes 77, 1942, 1-27; F. Stolz, ’é§, THAT I 242-46. 


Firm, Foundation, Certainty, Confirm 


The life of individual people or of the community is often described in the NT 
under the metaphor of a building (~ House). The durability and toughness of a 
building depends on the quality of its foundations, and the same is true of human 
life. themelios connotes this basis, usually not immediately obvious to the observer, 
which upholds, supports and affects the whole edifice. Another word used in the 
same sense is hedraioma, although this is derived from a different range of concepts. 
hedraios originally refers to the state of standing steady on the ground; then, to the 
human sitting position. The bebaios group, on the other hand, is concerned with 
that which is based, or still to be fixed or anchored to a foundation, assumed to 
be unshakeable. Hence bebaios becomes a predominantly legal term, used to refer 
to a position or guarantee which is subject to no risk of alteration (see also — Seal). 


BéBaioc (bebaios), sure; BeBaidw (bebaiod), confirm; 
BeBaiwaic (bebaidsis), confirmation. 

CL bebaios, from baind, means fit to tread on (having a firm foundation). In classical 
Gk. from the 5th cent. B.c. it acquires the meaning of firm, durable, unshake- 

able, sure, reliable, certain; and in the legal sphere, valid, legal. bebaiood similarly 

means make firm, strengthen, confirm; and also, guarantee. bebaidsis means 

establishing, confirmation, or (in legal language) guarantee (legally valid confirma- 

tion of a legal act). | 


oT In the OT (LXX) this group of words occurs only rarely, e.g. in Ps. 119:28 in 
the sense, to strengthen. Where it occurs, it has generally the same meaning as 
in classical Gk. 


NT In the NT the words under consideration occur in all 19 times (8 times in Heb. 

alone). They connote first validity, i.e. the confirming evidence of the divine 
word (Mk. 16:20; Heb. 2:2f.), of the gospel (Phil. 1:7), etc. Here the NT has 
adopted the technical sense that the words had already acquired in the legal sphere 
(see above CL). Secondly, they are used in the original sense to denote that a thing 
is firm, reliable, because it has a firm foundation. Thus the hope and confidence of 
man is firmly secured as by an anchor, when the object of trust is the word of God, 
which he has legally confirmed with an oath (Heb. 6:16, 19). 

1. (a) The — promises of God, the — word of God, and the — gospel will be 
fulfilled with absolute certainty, because they have been legally confirmed by God, 
and so form the foundations of the faith. Thus God’s promise stands secure. 
Because of its legal validation it is a reliable and absolutely sure foundation, on 
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which the believer may depend. The promise has been given ‘‘from grace’”’ by God 
to faith, not on the basis of the law (Rom. 4:16). It thus depends for its validity and 
efficacy on God alone, not on man. It is this that makes it sure. Hence it applies 
to the man who lives totally ‘‘from grace’, i.e. the believer. It is he who possesses, 
through the promise, God’s future, and not the person who founds his standing 
before God on the law and his obedience to it. If the validity of God’s promises 
were dependent on that, we should never be able to have assurance about them. 

Another reason for the “‘confirmation’’ (legal validation) of God’s promises to 
the fathers is given in Rom. 15:8: Jesus Christ has himself given them this legal 
validation. His whole life was one of “‘service” to the Jews and to the Gentiles, in 
order to make God’s promises sure for them. He showed them how all the promises 
of God were fulfilled in him, and thus proved to be true. Thereby he made evident 
“‘God’s truthfulness” and faithfulness, which form the ultimate and most profound 
basis for confidence and certainty about the foundations of faith. Heb. 6:16 ff. 
states that in order to confirm and vouch for his promises, and thus for the impreg- 
nable nature of his will, God has even gone so far as to swear an oath. If even in 
human relations an oath serves to confirm a promise (eis bebaidsin is a recognized 
Gk. legal term for a guarantee), and excludes any contradiction or any further 
objection, how much more so when God vouches for his word with an oath! This 
terminology is also confirmed by its use in Heb. 9:17. God’s promise (v. 15) is 
compared with a will which comes into force when the person who issued it dies. 
This throws a special light upon the death of Jesus. 

(b) Rather than God’s promise, it is often the Jogos, the word (of God), which is 
described by these terms as trustworthy. Heb. 2:2 states that, if the message de- 
clared by angels (i.e. the OT law) was sure, impregnable and valid, so that “‘every 
transgression or disobedience received a just retribution,” how much more is the 
word of the Lord who is so much “‘superior to angels’’ (Heb. 1:4). For God himself 
has borne witness to that word, and has confirmed it by “signs and wonders and 
various miracles” (Heb. 2:4). ‘““Behind the bebaios logos stands the covenant of 
God (diathéké), which guarantees that the word will be carried out. It is not the 
fact that the message is delivered by angels, but that the word is undergirded by the 
covenant of God on Sinai, that gives it its impregnability and legal validity” (O. 
Michel, Der Brief an die Hebrder, 63; —- Covenant). In Mk. 16:20 (not in the best 
MSS [Ed.]), the validity of the word (of the disciples) is confirmed (bebaiountos) 
by “‘signs following’. These signs are an indication that the living Lord himself is 
speaking and working through his witnesses, and that their witness is therefore 
true and reliable. If God’s truthfulness and faithfulness are the primary basis for the 
validity of God’s word and therefore for the whole of the Christian’s assurance 
concerning his faith, then these signs are for the Christian a not unimportant 
subsequent confirmation of his confidence with regard to God’s promises. Accord- 
ing to 2 Pet. 1:19, we have “‘the prophetic word made more sure”’, because it has 
been confirmed by divine actions and manifestations from the heavenly world, 
namely at the transfiguration of Jesus. These experiences (like the Easter experi- 
ences) strengthened the disciples’ confidence in the absolute reliability and validity 
of the word of God. 

(c) This use of the term leads also to the sense of witnessing and witness (to the 
gospel), as in 1 Cor. 1:6; Phil. 1:7; and Heb. 2:3. Here there is also the idea that 
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God’s word is so sure and reliable that it must be believed when it is preached. Thus 
the idea drawn from the legal sphere, that God’s word is here and now made valid 
by the witness which is borne to it, is often present (cf. H. Schlier, art. bebaios, 
TDNT I 603; see above cL). At the same time man’s responsibility towards it is 
emphasized. 

2. (a) It is on this basis of the legal foundation and validity of God’s word and 
promise (see above NT | (a)) that the believer’s assurance about his salvation is to 
be understood. Often the two meanings are directly related to one another (cf. Heb. 
6:16 and 6:19; 1 Cor. 1:6 and 1:8; 2 Pet. 1:10 and 1:19). The certainty of the 
believer’s hope is inextricably rooted in the legal validity of God’s word. This is 
worked out very impressively in Heb. 6:19. Since God’s promise is unchangeable 
and his oath (v. 16) valid (God does not lie!), the believer’s hope is firm and assured 
like a ship which is firmly anchored. The writer of Heb. uses here the formula 
asphalé kai bebaian, an expression common in the Gk. world also. asphalés, safe, 
can here scarcely be distinguished in meaning from bebaios (cf. O. Michel, ad loc., 
157). Since the church on earth is always subject to temptation and is therefore in 
danger of losing its unique confidence (parrhésia, > Openness), it is necessary for the 
church to show itself unshaken in its trust in God and its expectation of the future, 
i.e. in its assurance of salvation and that it should be ready to withstand every 
attack (Heb. 3:6, 14). This is indeed the very condition we must fulfil, in order to 
belong to “‘Jesus’ house” and be his children and “partners” (v. 14 NEB). 

(b) Because of this, the whole position of the Christian gains an element of 
assurance and certainty. It is God himself who establishes, makes firm, the believer 
in Christ (2 Cor. 1:21; similarly 1 Cor. 1:8), and seals him with the Holy Spirit. 
Such a person is “established in the faith’ or “through faith’ (Col. 2:7). 1 Pet. 
5:9 has in the same sense stereoi té pistei, “‘firm’”’ or “‘solid”’ “‘in the faith’’, “‘rooted”’ 
(rhizoomai, parallel term to bebaios) in Christ and “‘built’’ on him. He has a “‘heart 
established through grace.” He is secure just because he looks away from all 
efforts of his own and stands entirely upon what lies outside himself! In a very 
similar sense we find stérizd in 2 Thess. 2:17, and 1 Pet. 5:10, where it is used 
alongside themelioo. H. Schénweiss 


Oepédioc (themelios), foundation; Oewedid@ (themelioo), 
eee. | clay the foundation, pass. be founded; &6 paioc (hedraios), 
firm, steadfast; édpaimpa (hedraioma), foundation. 


Oepédios 


CL themelios was probably intended originally as an adj., which went with /ithos, 

stone; but this cannot be verified from literature. It is used in the masc. and 
neut., without any difference in meaning. The word is attested from Homer on- 
wards (there in the form themeilia, or themethla), and it is linguistically connected 
with the vb. tithémi, place, stand, lay down. Hence it means that which lies beneath, 
foundation (stone), base, both in the lit. sense (e.g. foundations of a house, city, or 
building) and in a transf. sense (e.g. in legal correspondence to describe the right 
of possession to a building, or in philosophical thought, where the term means the 
basis of a system). Similarly the vb. themeliod means to lay the foundation (attested 
from Xen. onwards). 
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A similar meaning is conveyed by the adj. hedraios (derived from hedra, seat, 
chair, abode, place), which originally was used by men in the sense of sitting, 
sedentary, and then more generally for firm, unshakeable, stable. Thus hedraios is 
used in much the same way as themelios in questions about absolute certainty and 
the ultimate basis of all existence (especially by Plotinus). The reference is always to 
something secure and permanent in itself. The substantival form hedraioma, 
foundation, is not found in classical Gk. 


oT 1. There are various Heb. equivalents to themelios, mostly from the root yasad, 

to lay a foundation; but in the pre-exilic prophets frequently ’armon, citadel, 
palace; cf. Amos’ prophecies against the nations. When the OT speaks of a basis 
and foundation it is never in the Greek, philosophical sense of ultimate, self- 
sufficient existence. The OT speaks of the foundations of houses (1 Ki. 7:9f. 
[LXX 7:45 f.]; Jer. 51:26) and cities (Amos 1:4 ff. especially 2:5), and also of the 
mountains (Deut. 32:22; Ps. 18:7), the earth (Isa. 24:18; Mic. 6:2; Prov. 8:29) 
and the heavens (2 Sam. 22:8). Even in the last examples, foundations are here 
certainly to be understood in a lit. sense, in keeping with the ancient conception of 
the universe. The important point is that these foundations are not secure in 
themselves, but are laid by God (Prov. 8:29; Isa. 14:32; cf. Job 9:6) and are 
capable of being destroyed again (Deut. 32:22; Lam. 4:11; Ps. 18:7). The stability 
of this world is not an immanent possession of her own, but results from an act of 
foundation which is wrapped in mystery and so remains a gift from God. Hence 
the foundations of all things can tremble at the theophany in Ps. 18 (vv. 7, 15), 
which calls in question at the same time the permanence and stability of the earth’s 
foundations. 

Of particular importance for the theological meaning of the term foundation is 
Isa. 28:16 (cf. 54:11). Here Yahweh himself will lay the foundation and cornerstone 
for Israel in Zion. The image of a new building is certainly not intended to point 
to a future great new city, but to the establishment in the city of God of a people 
of God which lives by faith. Zion is to become a centre of pilgrimage for the nations 
(cf. Isa. 2:2 f.; Mic. 4:1 f.). Not until much later (cf. Eph. 2:20; 1 Pet. 2:4 ff.) is the 
foundation stone (Isa. 28:16) seen to refer to the Messiah (Christ). 

2. In late Jewish literature the use made of the concept in the Qumran texts is 
striking. Here the Heb. words séd and y*séd are used interchangeably in the sense - 
of foundation. The community is often regarded as the eschatological temple or the 
eschatological city of God. In such contexts mention is often made of its founda- 
tions, Isa. 28:16 being interpreted as referring to the community (1QS 8:5 ff.; 9:3 
and often). 


NT The NT use of themelios extends throughout the NT (in all it occurs 16 times), 
and does not differ from cl. Gk. usage in its meaning. The vb. is used 6 times. 
hedraios, on the other hand, is used only 3 times by Paul (1 Cor. 7:37; 15:58; Coll. 
1:23), and hedraioma occurs only in 1 Tim. 3:15 (in the same sense as themelios). 
Luke uses themelios only in the lit. sense of the foundations of a building (6:48 f.; 
14:29; Acts 16:26). In Heb. 11:10 and Rev. 21:14, 19 it refers to the foundations 
of the future city of God. Paul, on the other hand, uses the noun and vb. only ina 

fig. sense. 
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In discussing the theological significance of these terms, we may ignore all the 
passages which use them in the lit. and concrete sense, so that apart from Heb. 
6:1 and 1 Pet. 5:10 our discussion is confined to the Pauline passages. 

1. The image of a > house and house-building (oikos, oikodomé) is occasionally 
used in the NT as a picture of how a man governs and orders his life, as he founds 
and builds it (Matt. 7:24 f.). If he has the words of Jesus as the foundation, he is 
securely based. This also applies particularly to the Christian community, the 
church. It is a “spiritual house” (1 Pet. 2:5; Eph. 2:20-22; 1 Tim. 3:15) which 
Jesus himself plans to build (cf. Matt. 16:18) by his Spirit and his word. Just as 
the foundation is of decisive importance in building a house, so it is with the church. 
This foundation is Jesus Christ (1 Cor. 3:11). ““Everything that has to be regarded 
as the reality and truth of justification and faith and their mutual relationship 
begins in Him and derives from Him” (K. Barth, CD IV 1, 637). On this foundation 
Paul has set the church (v. 10), and on this foundation the further building must 
proceed (vv. 12 ff.). But whatever is built, Christ must remain the basis (cf. v. 15). 
Insofar as this foundation only comes to men through the proclamation of the 
apostles and prophets, they can themselves be described as themelios, ‘“‘Christ Jesus 
himself being the cornerstone” (Eph. 2:20). In the same way in Matt. 16:18 Peter 
is called the rock on which the church will be built. The church thus lives from that 
which God has done in Jesus and caused to be proclaimed by the apostles. She is no 
longer the church, if she allows other things beside to be regarded as fundamental 
such as blood or race (> Rock, Stone). 

2. Where the church rests on such a foundation, she can herself conversely be 
described as the foundation of the truth (1 Tim. 3:15; hedraidma). For it is she who 
protects and preserves the truth in her confession (v. 16) in the fight against enemies 
within and without. Similarly in 2 Tim. 2:19 the foundation is formed not only by 
God’s act in Christ, but arising out of this, the fact that the church puts away from 
herself all unrighteousness (cf. v. 20 f.). 

3. As is evident from the simile of building a house, Paul makes a fundamental 
distinction between two separate tasks of the preacher. The first is to lay the 
foundation (missionary proclamation, evangelism); the second is to build up the 
church (1 Cor. 3:10). He believes himself above all called only to the first of these 
tasks (Rom. 15:20; cf. 2 Cor. 10:16), and is not prepared merely to build further 
where someone else has already laid the foundation. 

4. In addition to these ecclesiological uses, themelios can also be applied, like 
hedraios, to the individual Christian. The steadfastness to which he is called (1 Cor. 
15:58) depends entirely upon his relationship to his Lord which is grounded in 
faith (Col. 1:23) and love (Eph. 3:17). There may, however, be an allusion here too 
to the church, for in both contexts it is mentioned, as the body of Christ or by the 
expression “in Christ’? (Col. 1:18; Eph. 3:21). 

5. A completely different use is found in Heb. 6:1, where themelios means the 
basic doctrines of the Christian faith. The distinction made here is between the 
groundwork, which every Christian has to know, and further insights which come 
to those who are prepared to study the scriptures in greater depth. themelios is thus 
used here rather to distinguish between the relative importance of various items of 
Christian teaching, than to refer as in Paul to the relationship of a person to Christ. 

J. Blunck 
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(a). H. Schlier, bebaios, TDNT I 600-3; K. L. Schmidt, themelios, TDNT III 63 f.; E. Stauffer, 
hedraios, TDNT II 362 ff. 

(b). K. Heim, Glaubensgewissheit, 1923; H. J. Rothert, Gewissheit und Vergewisserung als 
theologisches Problem, 1963; K. T. Schafer, “Uber Eph. 2, 20,’ Neutestamentliche Aufsdtze, 
Festschrift J. Schmid, 1963, 218 ff. 


| eave | aoddieia (asphaleia), firmness, certainty, security; 
po , | atadne (asphalés), firm, sure, safe, secure; dodadifa 
(asphalizo), guard; dodadd@c (asphalos), securely. 
CL asphaleia occurs in cl. Gk. with the following meanings: security against stum- 
bling (Thuc., History, 3, 22), assurance from danger (Aeschylus onwards), 
caution (in post-Christian writings), assurance, certainty (Thuc. History, 2, 11), 
the certainty or convincing nature of an argument (Xenophon, Memorabilia, 4, 6, 
15), and as a security, bond or pledge as a technical law term (Arrianus, Epicteti 
Dissertationes, 2, 13,7; BGU 1149, 24; P. Teb. 293, 19; The Amherst Papyri, 78:16). 
The adj. asphalés occurs from Homer onwards in the sense of immovable, stead- 
fast, unshaken, unfailing both lit. and in the case of friends etc., and safe both lit. 
and fig. The vb. asphalizo is used in the sense of secure, safeguard and, in Ist cent. 
B.C. literature, arrest. 


OT asphaleia occurs 19 times in the LXX as a translation of 6 different nouns. In 

Lev. 26:5 and Deut. 12:10 it is used of the security (Heb. betah) which the Lord 
promises his people (cf. Prov. 8:14; 11:15; 28:17 where the Heb. equivalents are all 
different). In Ps. 103(104):5 it is used of the foundations of the earth. It is found 
in Isa. 8:15; 18:4; and 34:15. But most instances occur in 2 Macc. (3:22; 4:21; 
9:21; 15:1, 11 where it means security, cf. also Jos., War 3, 398). 

asphalés occurs in Prov. 3:18 (v./.); 8:28; 15:7 but in each case there are differ- 
ences between the Heb. and the Gk. and the Eng. tr. does not give a lit. rendering 
of the Gk. It is also found in Tob. 5:15 (v./.); Wis. 4:3; 7:23; 14:3. The adv. 
asphalos translates Heb. betah in Gen. 35:25 (they “came upon the city unawares”’ 
RSV). It has the meaning of surely, certainly or safely in Wis. 18:6; Bar. 5:7; 1 
Macc. 6:40; 3 Macc. 7:6; Aristeas 46. 

The vb. asphalizo translates hazaq in Neh. 3:15 (RSV “repaired the Fountain 
Gate’). It is used in Isa. 41:10 (Heb. tamak) which RSV translates “I will uphold 
you with my victorious right hand.” In Wis. it means keep safely (4:17), guard 
(10:12) and make fast (13:15). It has the meaning of guard in P. Teb. 283, 19 (Ist 
cent. B.c.; cf. Catalogue of the Greek Papyri in the John Rylands Library, Manchester, 
68, 19). 


NT asphaleia is used in a physical sense in Acts 5:23 (“‘we found the prison locked 
in all security’’). It is used fig. of the “‘certainty”’ or “truth” (RSV) of the things 
in which Theophilus has been instructed (Lk. 1:4). It denotes security in 1 Thess. 
5:3 where Paul is warning against a false sense of security. asphalés means “‘safe’’ 
in Phil. 3:1, i.e. a safe course. The adv. asphalds means securely in the sense of 
being securely guarded in Mk. 14:44 and Acts 16:23. It is used fig. in the sense 
of ‘“‘certainly’’, ‘‘assuredly’’ (RSV) in Acts 2:36. asphalizé6 means to guard or make 
secure (of the tomb of Jesus) in Matt. 27:64 ff.; to guard in Acts 16:30D; and to 
fasten in Acts 16:24. C. Brown 
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Arndt, 118; Hatch-Redpath, 174; A. J. B. Higgins, ‘“The Preface to Luke and the Kerygma in 
Acts” in W. W. Gasque and R. P. Martin, eds., Apostolic History and the Gospel, 1970, 78-91; 
Liddell-Scott, 266; J. H. Ropes, “St Luke’s Preface: asphaleia and parakolouthein’, JTS 25, 
1924, 67-71; K. L. Schmidt, asphaleia, TDNT I 506; F. Vogel, Neue kirchliche Zeitschrift, 44, 1933, 
203 ff. 


Kvpo@ (kyroo), confirm, ratify, make valid; zpoxvpdw 
(prokyroo), establish, confirm beforehand. 
CL & OT kyrod, from kyros, meaning authority or validity, expresses the thought of 
ratifying and making firm in all sorts of contexts. prokyrod, a regularly-formed 
compound meaning confirm beforehand, only appears twice in secular Gk., though 
kyroo is common from Herodotus and Aeschylus on. In the canonical LXX kyro6 
appears twice, both times in the passive voice of confirming possession (Gen. 23:20; 
Lev. 25:30). In the papyri it appears several times as the legal word for the confirm- 
ing of transactions and appointments. 


NT In Gal. 3:15, 17 both kyro6 and prokyro6 appear in connection with the rati- 
fying, i.e. the actual formal making, of a will. In 2 Cor. 2:8 Paul uses kyroo in 

his plea to the Corinthians to “confirm” or perhaps “reaffirm, re-establish”’ their 

love towards the errant brother. J. I. Packer 


First, Firstborn 

The word “‘first’? denotes priority within an order. This implies the consequent 
dependence or secondary status of other persons or things. The existence of such 
secondary persons or things is demanded by the distinction between protos (first) 
and heis (— one) or monos (only), since these words exclude any comparable 
entity. In the NT the term prétotokos, firstborn, which is derived from prétos, has 
been given particular importance by its use as a title of Christ. 


mp@toc (protos), first; mpwted@ (proteud), be first; 
aS apdétepov (proteron), beforehand; zpmtoxabedpia 
(protokathedria), seat of honour; zpm@tokdAlaia (protoklisia), place of honour, 
best seat; zpmtoKxaQedpitnc (protokathedrités), one who occupies a seat of 
honour, church leader. 


TL PQ@TOG 


CL 1. prétos is the superlative of pro, before, and the ordinal number corresponding 
to heis, one. Hence in late Koiné Gk. it is used for proteron (earlier) also. It is 
used first as an adj. or noun meaning first; then in the neut., proton, as an adv. 
meaning first, at first (so also the proper adv. protos, Arist., but lacking in biblical 
Gk.). protos is attested from Homer in (a) a spatial, (b) a temporal sense. It further 
connotes (c) order or succession, and (d) rank and worth. In cl. Gk. these basic 
meanings give rise to 25 different senses or nuances. 
2. In Gk. philosophy ta préta means the elements (Empedocles, 38, 1); in logic, 
the primary, unprovable propositions; prdtos syllogismos is an original, normal, 
typical conclusion (Aristot., Rhet., «2, 1357? 17). In Aristot. proté philosophia means 
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that which is of the highest order (i.e. metaphysics); or alternatively, the philosophy 
of the ancients (i.e. the Pre-Socratics). In mathematics the prime numbers are called 
protoi arithmoi. As a title of rank and honour, the Ptolemaic court used the phrase 
ton proton philon, one of the first friends (P. Teb 31, 15; cf. W. Michaelis, 7DNT VI 
865; Liddell-Scott, 1939). 

3. Hel. religions. Among the followers of Orpheus Zeus is known as ‘“‘first and 
last, head and centre’ (protos kai eschatos, kephalé kai messa). Here the phrase 
protos kai eschatos denotes the majesty of the Ruler of All (Ps. Aristot., Mund. 401a 
28; cf. 401b 5; — basileus, king; — archon, ruler). 


oT 1. In the LXX protos (c. 240 times) usually represents, as does arché (— begin- 

ning), the Heb. ro’s (including ri’s6n and similar related words, 125 times). It 
is also frequently used for had, ’ehad (17 times), first, one; and gedem (9 times), 
forward. Generally speaking, the meanings correspond to those in classical Gk., 
though they are confined to the four basic senses mentioned above. Even when an 
order or succession is not directly specified, it is there in the background. 

(a) In the spatial sense: in front, towards the East (the first in rank of the direc- 
tions, ‘towards the sunrise”, Num. 2:3 for gedem); the furthest town (Jos. 15:21); 
in the front, above (1 Sam. 9:22); nearest, next (Est. 1:14). 

(b) In the temporal sense (the most frequent use): first (Deut. 13:9, here the 
basic implication of a succession is easiest to discern); first (kindness) (Ruth 3:10); 
in earlier times, in those days (2 Sam. 16:23); firsteof all (Tob. 5:10 Symmachus); 
as a noun in neuter plur., beginning (Job 8:7); former things, in contrast to later 
(Eccl. 1:11). 

(c) As an ordinal number to denote order or succession: first (Gen. 32:17; Exod. 
12:18; 1 Sam. 14:14; 1 Chr. 24:7; Dan. 7:4; 2 Macc. 7:7). 

(d) To denote rank and worth: (1) of persons, the first, chief priest, the high priest 
(1 Ki. 2:35); the king’s counsellors (1 Chr. 18:17); prétos philos, closest friend 
(1 Chr. 27:33); the first singer, leader of the choir (2 Esd. 22:46 = Neh. 12:46); 
proteuod similarly means to be the first, most noble (Est. 5:11); (ii) of things: the 
most valuable (1 Sam. 15:21), most precious (Amos 6:6); (iii) God is the first 
(protos): this is the special characteristic of the preaching and theology of Isa. (cf. 
41:4; 44:6; 48:12). He is protos as the Creator; he is also the last. The whole 
creation, both man and world, is directed towards his acts. It is true that the tem- 
poral sense is present here as well, since the Creator is the Eternal One before (and 
after) all creation. But in the first instance prdtos here expresses the position of God 
as the Lord of the world. 

2. Hel. Jud. and Rab. Jud. In interpreting Gen. 2:7, Philo distinguished two 
kinds of men. The ‘“‘first” is from heaven and spiritual; the “‘second”’ is — Adam, 
the forefather of the human race (H. Lietzmann, HNT 9, 85; cf. on Rab. ideas, 
SB III 478). Paul reverses the order: “‘the first Adam became a living soul, the last 
Adam a life-giving spirit” (1 Cor. 15:45; cf. C. K. Barrett, From First Adam to Last, 
1962, 1-21). Occasionally God is called protos kai monos, the first and only one. 
Both terms express the uniqueness of God (— One, art. monos; cf. TDNT VI 865). 
In Rab. writings ‘‘first’’ occurs as a title for the Messiah, interpreting Isa. 41:27 
(SB I 65). Moreover, besides Adam the Torah is described as “‘the first”’ or “‘first- 
born” (— prétotokos,; cf. E. Lohmeyer Der Kolosserbrief, 19308 on 1:15). 
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NT 1. In the NT protos occurs altogether 152 times (92 as adj. or noun, 60 as adv.), 

being relatively frequent and evenly distributed in the Synoptic Gospels (Matt. 
23 times; Mk. 17 times; Lk. 20 times) and Acts (16 times), Rev. (18 times) and Heb. 
(10 times). In Paul the word is important chiefly in Rom. (7 times) and Cor. (8 
times). In Jn. it occurs only 13 times. Otherwise is found only here and there. It is 
used in much the same way as it is in the LXX. 


(a) In a spatial sense (Acts 12:10; Heb. 9:2, 6, 8). 


(b) In a temporal sense: first, first of all, to begin with, previously (Matt. 5:24 
followed by kai tote, and then; Lk. 9:59, 61); for proteron, beforehand (Matt. 12:29; 
Jn. 1:15); in the pair of opposites ta prota - ta eschata, beginning — end (Lk. 11:26). 
An element of evaluation is contained in the contrast, typical for Heb., between 
hé proté and hé kainé diathéké, the first and the — new — covenant (Heb. 8:7, 13; 
cf. 8:8 and 8:6, kreitton diathéké, better covenant). The first, earlier, —~ old cove- 
nant has been superseded by the new and is no longer valid (in 2 Cor. 5:17 and 
2 Pet. 2:5 archaios is used; in 2 Cor. 3:14, palaios). 


(c) In a succession or order, proétos means the first in a series, followed possibly 
by deuteros, tritos, second, third, or else by heteros, heteros, the other, the third 
(Matt. 22:25; Lk. 14:18); sometimes in contrast to the last (Matt. 20:8 ff.); or 
when there are two, ho protos — ho allos, the one — the other (Jn. 19:32). It is used 
adverbially as the first, first (Jn. 20:4); and without any idea of continuing the 
series (Lk. 2:2); the first, best (fish) (Matt. 17:27). 


(d) As a designation of rank and office, protos stands alongside megistanes and 
chiliarchoi as a title (Mk. 6:21). It draws attention to the value of a special garment 
(Lk. 15:22). In the prétoi and eschatoi of Matt. 19:30 there is an element of evalua- 
tion: the protoi are those who have been accepted, the last those who are rejected. 
Used adverbially in this sense, it denotes priority perhaps to the exclusion of others 
(Mk. 7:27); in the first place (Rom. 1:16; 29:9, 10); so too probably in 1 Tim. 
1:16, where Paul as the first is “‘the typical representative of mercy” (H. Conzel- 
mann, HNT 13, 25). Possibly Rev. 2:4 comes under this heading as well: the most 
important kind of love, namely love of the brethren (cf. E. Lohse, N7D 11, 22). 
Rank and office are also implied by prétoklisia, the seat of honour at a feast (next 
to the host) (Mk. 12:39 par.; Lk. 14:7, 8), and protokathedria, the chief seat in the 
synagogue or its equivalent (Matt. 23:6). On the basis of this the leader of a church 
came later to be called protokathedrités, lit. one who occupies the first seat (Hermas, 
Vis., 3, 9, 7) and prohégoumenos, president (cf. Arndt, 712, 732; — Bishop). 
proteuod also denotes privilege: to take the first place, be pre-eminent (Col. 1:18; 
on this verse — art. prototokos, and E. Kasemann, ‘‘A Primitive Christian Baptis- 
mal Liturgy’, Essays on NT Themes, 1964, 157 f.). 


2. The frequent occurrence of prdtos/préton in the NT as an expression of order 
or sequence (69 times) demonstrates the significance of — order in God’s revela- 
tion, however important the free, unpredictable Spirit may be. This is partly 
accounted for by the influence of the OT and Jud. and the importance they attached 
to a devout, believing, well-ordered life (Lk. 11:38; Jn. 7:51 referring to the orderly 
process of justice; cf. SB III 469 f.). Jesus insisted on priorities in his new, Messianic 
order: before bringing your sacrifice, first be reconciled to your brother (Matt. 
5:24); seek first the kingdom of God (Matt. 6:33); first take the beam out of your 
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own eye, then set about removing the splinter from your neighbour’s (Matt. 7:5; 
cf. Lk. 14:28, 31). For the opposite see Lk. 9:59, 61 (cf. TDNT VI 869). God has 
even ordered the course of the world up to its end in the final judgment (Mk. 9:11 
par.; Lk. 17:25; 2 Thess. 2:3; f. Lk. 21:9; 1 Thess. 4:16; | Pet. 4:17; TDNT VI 
869). 

The church drew inferences from the divine ordering of events which it applied to 
the ordering of worship (1 Cor. 14:30; cf. vv. 33 and 40), and the ordering of 
offices in the church (1 Cor. 12:28). Paul insisted that the freedom of the Spirit is 
not anarchy (—> Love, art. agapé). On the other hand, the order of the church of 
Jesus Christ must not be made into a hierarchy. To be the first is not, and never 
becomes, an institution. It always remains a function: he who would be first in the 
church, let him become your slave and so follow the example of Jesus. He is the 
only servant (diakonos) in the full sense, and hence the only one who is “‘first”’ 
(Matt. 20:27 f.). God made Jesus the Lord of this order by making him the protos 
kai eschatos (a title of God, Isa. 44:6; 48:12; cf. Rev. 1:17; 2:8; 22:13; cf. Acts 
26:23). As the First and the Last, he is also the unique One (— One, art. monos). 
His mission is unique and unrepeatable (— One, art. hapax). Hence Jesus alone 
has the authority to make the last first and the first last (Matt. 20:16). Thus he 
confirms Israel’s abiding pre-eminence (Mk. 7:27; cf. Rom. 1:16; 2:9 f.; 11:2; but 
see also Matt. 8:11 and Lk. 13:28-30). And yet for the moment he gives the 
Gentiles preference over his own people (to be understood literally in the temporal 
sense, cf. Rom. 11:25 ff.), in order to make them jealous and move them to return 
to him. K. H. Bartels 


1 PWTOTOKOC | mpwtotoKoc (prototokos), firstborn. 


CL & OT prototokos is a late derivative from protos (first) and the aorist root tek- 

(born). The active form prototokos means, bearing one’s firstborn; the pass. 
form prototokos, firstborn, is first found in the LXX, about 130 times, almost 
always for Heb. b°k6r, firstborn. The tekein, i.e. bearing element in the word, some- 
times takes a secondary place or disappears in the transferred sense, since bakar is 
related neither to ri’S6n, first, nor is it used as a vb. meaning to give birth (see 
below 2; TDNT VI 871 ff.). 


|. In the LXX prétotokos is used (a) in its lit. sense both of man and of beast, 
often as a noun in the neuter sing. with the accompanying phrase ‘which opens the 
womb” (dianoigon tén métran) (e.g. Exod. 13:2). The following expressions are 
confined to humans: prototokos hyios, firstborn son (cf. Gen. 25:25 (Esau); Exod. 
4:22 (Israel)), and prototokos as a noun joined to the proper name (cf. Num. 3:2). 
The idea held generally in the ancient orient that firstborn inherits his father’s 
strength (cf. Gen. 49:3) gives him a special position in law (cf. Deut. 21:15 ff.). 
For this reason it is normal for him to receive his father’s special love (cf. TDNT VI 
874). (b) In a transferred sense, prototokos is used to express a special relationship 
with the father, especially with God. Here the two roots from which it is derived, 
protos, first of several, and tekein, denoting physical descent, birth, no longer play 
any part in the meaning. See, for example, Exod. 4:22. In Ps. 89:27 ff. the thought 
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is of “adoption’’, i.e. the bestowal of special legal rights and honours. It is to be 
noted that while prdtotokos is used in the OT as a title of honour for the chosen, 
those who have received grace, it is not found in an eschatological or soteriological 
sense. 

2. In Rab. Judaism the Torah is described in a comment on Prov. 8:22, 23 as the 
first created thing, the firstborn of the way of Yahweh, and the earliest of his works. 
The same description is applied to the sanctuary with reference to Jer. 17:12. In 
both cases the term is used in a figurative sense to express the special love of God 
for the Torah and the sanctuary (SB III 256; — protos). 


NT prototokos appears 8 times in the NT. 

1. In the lit. sense, e.g. Lk. 2:7. “This is the only instance in the NT where, 
through the paronomastic use of tiktein, prdtotokos refers unequivocally to the 
process of birth, and this in the natural sense” (W. Michaelis, TDNT VI 876). 
“Firstborn” possibly conveys the implication that Jesus was the first of several 
children (cf. Mk. 6:3). Or it may emphasize, in view of the mention in Lk. 1:27, 34 
of her virginity, that Mary had borne no previous children. In any case, however, 
prototokos does not preclude further children of Mary (cf. ibid. ; — monogenes). 

2. In the fig. sense, as a title of honour for Jesus, prototokos is comprehensible 
only as translation of LXX Gk., with badkar in the background (see above OT 2). 
This must not be forgotten when we encounter shades of meaning for prdtotokos 
in the NT which go beyond its use in the LXX. 

(a) As a title for the mediator of creation, it is used in Col. 1:15, as is demon- 
strated by parallel sayings in v. 16, ‘“‘in him all things were created .. . all things 
were created through him and for him,” and v. 17, “He is before all things, and in 
him all things hold together.” Both supporters and opponents of the suggestion 
that prototokos in Col. 1 echoes Hel., mythical ideas agree that the statement is a 
confession of the supreme rank of the pre-existent Christ as the mediator in the 
creation of all things (cf. E. Kasemann, op. cit., 154 ff.; W. Michaelis, TDNT VI 
879 f.). 

(b) It is used in a eschatological sense in Heb. 1:6 to qualify hyios, son (v. 5), as 
a title given to Jesus at his ascension, i.e. the heavenly enthronement of the risen 
Lord (E. Késemann, Das wandernde Gottesvolk, 1957, 58 f.). According to Ps. 2:7 
cited in Heb. 1:5, it follows that, ““The exaltation of Christ represents the teleidsis 
of Jesus and thus the first attestation given by God, to be followed by others when 
the redeemed are made perfect”? (Kdsemann, ibid., 73). Michaelis interprets the 
passage otherwise, seeing v. 6a as a reference to the incarnation of the pre-existent 
Christ, although he also considers the possibility of a reference to the enthronement 
of the exalted Christ at the parousia (TDNT VI 880). Since the exalted Christ is one 
step ahead of his followers (in chapter 2 likewise called hyioi, sons) on the way to 
consummation, he is already prétotokos, ‘““Lord and archégos of the redeemed 
community” (Kasemann, ibid.). Rom. 8:29 refers to the “‘eschatological trans- 
figuration’’, when those who have been foreknown and chosen out are made like 
him (by the resurrection of the dead). As the prétotokos, he will “‘be like them but 
above them in rank and dignity, since He remains their Lord’? (TDNT VI 877). 
Col. 1:18 and Rev. 1:5 connect the title prétotokos with the resurrection: Jesus is 
the first to be raised by God (— protos, Acts 26:23), with the purpose “of being 
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first in all things” (cf. Acts 3:15; 5:31; Heb. 2:10: the pioneer (founder) of life or 
salvation). 

As a title of honour for Jesus, prototokos expresses more clearly than almost any 
other the unity of God’s saving will and acts: “‘the firstborn of all creation’’, “the 
firstborn from the dead” (Col. 1:15; 18), “the firstborn among many brethren”’ 
(Rom. 8:29; cf. Heb. 12:23). Creator and Redeemer are one and the same, the 
all-powerful God in Jesus Christ ‘“‘the first and the last’’, “the beginning and the 
end’’, who binds his own to himself from all eternity, and is their surety for salva- 
tion, if they abide in him. This goes beyond the limits of what can be logically 
asserted: the man Jesus of Nazareth (Lk. 2:1—2) is the mediator of creation; he 
who was executed on the cross as a criminal is the first to experience resurrection, 
and the one who leads us into life. This would have been reason enough for the 
NT witnesses to look back to the language of myth, in order to overstep the limi- 
tations of the OT and orthodox Judaism, and to express the inexpressible in the 
form of a confession (cf. the hymn-like style of Col. 1; so Kasemann, 149 ff.; E. 
Norden, Agnostos Theos, 1923, 241, 253). For in Jesus God has in fact made the 
impossible true. In the man Christ Jesus, the prdtotokos, God has brought his 
divine power and glory to its climax (Col. 1:19 f.), and has given a share in this to 
the church. 


3. The plur. prototokoi is used with reference to the church. Should Heb. 12:23 
(‘‘the assembly of the firstborn who are enrolled in heaven’’) be taken literally? 
This would mean that Christians are here set directly alongside Christ, in an un- 
paralleled and almost dangerous manner. Doubtless the author sees the Son 
and the sons (chs. 1 and 2), the hagiazon, sanctifier, and the hagiazomenoi, those 
being sanctified, as very closely related. They are ex henos pantes, “‘all of one 
origin’ (2:11). Kaésemann refers here to gnostic myth (syngeneia teaching; Das 
wandernde Gottesvolk, 92 f.), but is careful to emphasize that the naturalism which 
characterizes gnostic myth has been abandoned. ‘“‘The union of Christ and his 
followers, like the whole process of redemption, cannot be understood here except 
in terms of God’s purpose of salvation”’ (ibid., 94). This is why Heb. 2:10 stresses 
eprepen auto, it was fitting for him to “make the pioneer [archégos] of their 
salvation perfect through suffering’. The prdtotokoi, as “‘brothers” of Christ, 
are enrolled in heaven. They do not possess the rank of firstborn as an inalienable 
right (as in the gnostic myth), but expect it like heirs, on the ground that Christ is 
the prototokos and as such their — archégos, pioneer (— Beginning; cf. arrabon, 
first instalment, 2 Cor. 1:22, > Gift; cf. Rom. 8:17; aparché, first-fruits, Rom. 
8:23; — Sacrifice). K. H. Bartels 
—> Adam, — Abraham, — Election, — Fruit, — Image, — Jesus Christ, — Lord, 
—> Son of God, — Sacrifice 


(a). A. T. Hanson, “‘Christ the First Fruits, Christ the Tree,” Studies in Paul’s Technique and 
Theology, 1974, 104-25; E. Kasemann, ‘“‘A Primitive Christian Baptismal Liturgy,” Essays on New 
Testament Themes, 1964, 149-68; V. H. Kooy, ‘‘First-born,”’ /DB II 270 ff.; W. Kornfeld, “‘First- 
fruits (firstborn),’’ EBT I 271 ff.; I. Mendelsohn, ‘‘On the Preferential Status of the Eldest Son,”’ 
BASOR 156, 1959, 38 ff.; W. Michaelis, prdtos, TDNT VI 865-82; J. Morgenstern, ‘“‘First Fruits’’, 
IDB II 270; R. de Vaux, Ancient Israel, 1961 (see index). 

(b). M. Albertz, ‘““Die ‘Erstlinge’ der Botschaft des Neuen Testaments,” Ev7h 12, 1952-53, 151 ff.; 
E. Brunner, ‘‘Der Ersterschaffene als Gottes Ebenbild,” Ev7h 11, 1951-52, 298 ff.; J. Henninger, 
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““Menschenopfer bei den Arabern,” Anthropos 53, 1958, 721 f., 776 f.; E. Kasemann, Das wan- 
dernde Gottesvolk, 1959; W. Kornfeld, ‘““Der Moloch,” Wiener Zeitschrift fiir die Kunde des 
Morgenlandes 51, 1952, 287-313; W. Michaelis, ‘‘Die biblische Vorstellung von Christus als dem 
Erstgeborenen,”’ Z.SThA 23, 1954, 137 ff.; E. Norden, Agnostos Theos, (1923) 1960; C. H. Ratschow 
and A. Wendel, ‘“‘Erstlinge,’”” RGG? II 608 ff. 


Fish 

[Og iyObc (ichthys), fish; i~O5d10v (ichthydion) diminutive 
os | of foregoing, little fish; 6yapiov (opsarion), fish for eating 
(with bread); x#to¢ (kétos), sea-monster. 


cL In cl. Gk. ichthys (with a variety of compounds, e.g. ichthyophagos, “‘fish- 
eating’’) was in general use. It appears as a metaphor for a ‘foolish man” in 
Plut., Moralia, 975 B. 

Classically, kétos is specifically a sea-monster, of the whale kind (Aristotle), a 
cetacaean. Adj. kéteios is used in the general sense ““monstrous’’. kétos is also the 
constellation, and the supposition that sea-monsters inhabited the deep gave rise 
to kétos in the sense “‘gulf”’. Possibly derived from keid, to lie outstretched. 


oT In the LXX, ichthys describes all created life living in the water (e.g. 1 Ki. 4:29 
(33); Job 12:8), whether fresh (Exod. 7:18; Ezek. 29:4) or salt (Hos. 4:3) 
water. Fish are involved in the subservience of creation to the Creator (Ezek. 
38:20) and by the Creator’s will are under human domination (Gen. 1:26; 9:2; 
Ps. 8:9[8]). Their commercial value is implied in Neh. 13:13 and by the provision 
of a “‘fish-gate”’ (Neh. 3:3). With the rest of creation, fish fall under divine judg- 
ments on man (Exod. 7:18; Ps. 104[105]:29), illustrate divine providential inter- 
ventions (Isa. 50:2) and figure in the ideal future (Ezek. 47:9). The angler’s art 
aptly denotes man’s inhuman treatment of man (Hab. 1:14). Religiously, it is 
forbidden to make fish-like representations of the divine nature (Dt. 4:18), a 
prohibition much to the point in the light of Assyrian representations of Ea in 
fish-form and the fish-costume of exorcist priests (cf. Tob. 6:1 ff.). In all these 
references LXX OT translates Heb. dag, dagdah, or d°gat-hayyam, i.e. the general 
OT designation of sea-creatures. 
kétos is used by the LXX to translate tanninim g*dolim (Gen. 1:21), liwyatan 
(Job 3:8) and rahab (Job 9:13). In the last two it has clear mythological overtones. 
Otherwise it is only used of the sea-monster (dag gad6l, and hadddgah) in Jon. 2:1 
[1:17], 1110}. 


NT The NT use of ichthys reflects much of the OT background. The whole Galilee 

narrative of the Gospels implies commerce in fish, but neither here nor through- 
out the OT is there any stress on different species of fish, nor are any particular 
varieties named, even though Galilee abounded in many sorts. The vocabulary of 
the LXX is increased by the occasional use of opsarion for fish prepared for or 
designed as food (Jn. 6:11; 21:9). The word does not necessarily mean “‘small” 
fish, as Jn. 21:9 ff. indicates. 1 Cor. 15:39 offers the sole NT observation on zoo- 
logy, but its interest is clearly theological, the subservience of all creation to the 
Creator’s will and design and it is this truth which receives vivid illustration in the 
nature miracles of Jesus, the two feedings of the multitudes (Matt. 14:17; 15:36, 
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with parallels), the tribute money (Matt. 17:27) and the miraculous catches of fish 
(Lk. 5:6; Jn. 21:6). The single thread of truth linking these narratives is that by the 
mere exercise of his will Jesus subdues creation to his plan throughout in works of 
mercy for the well-being of people, and thus is manifested as the incarnate Creator. 

kétos makes its only appearance in Matt. 12:40 with reference to the “great 
fish” (dag gadél) of Jonah. Both the LXX and NT have clearly made the correct 
choice of word here in the light of total usage, a sea-monster of undefined nature 
but undoubted size. J. A. Motyer 
~— Animal, — Bird, — Jonah 


G. S. Cansdale, Animals of Bible Lands, 1970; J. D. M. Derrett, ‘‘Peter’s Penny,’ Law in the 
New Testament, 1970, 247-65; W. S. McCullough, ‘‘Fish,’’ JDB II 272 f.; J. A. Thompson, 
“Fish, Fishing,’? NBD 424 f.; C. U. Wolf, ‘‘Fishing,’’ (DB II 273 f. 


Flesh 

| ape aapé (sarx), flesh; oadpxKivoc (sarkinos) consisting of 
| ote flesh, fleshly; gapKikdc (sarkikos), after the manner of 
the flesh, belonging to the domain of the flesh, fleshly; xpéac (kreas), flesh, meat. 


CL sarx, in Homer nearly always in the plur. (the only exception is in Od., 19, 450), 

means the flesh of a man as distinct from his bones, sinews etc. From Hesiod 
onwards it means also the flesh of an animal, and in a wider development (also 
used now in the sing.) the flesh of fishes and small animals, as well as of fruits. The 
—> body (séma) consists of bones, blood, sinews, flesh and skin (Plato, Phaedr., 
98 c.d); or of hair, flesh, bones (Symp., 207d). Occasionally sarx denotes the whole 
physical body which can be old (sarki palaia, Aesch., Ag., 72) or young. A typical 
expression is hai sarkes kenai phrenon (Eur., El., 387), by which men are meant who 
are without understanding and so mere flesh. 

Transitoriness is a particularly characteristic mark of sarx. When vital energy 
(psyché — soul) and desire (thymos) pass away, flesh and bones disappear (Qd., 
11, 219-222). Unlike men and animals, the gods have no sarx, but are nous (mind), 
epistémé (insight), logos (— word, reason) (Epict., Diss., 118, 2). Accordingly, 
man’s imperishable nature is increasingly contrasted with his perishable flesh. 
The onkos sarkon (body of flesh), which is buried, is not our own real being (Plato, 
Leg., 959c; cf. “the strange garment of the flesh’, Emp., Frag., 126). Epicurus, 
however, gave a new turn to this idea. Disappearance is only a dispersion of atoms; 
but this does not leave behind it any remainder. Accordingly, the start and root of 
all good is well-being, the hédoné (— desire) of the belly (Frag. 409). When flesh 
cries out, “Do not hunger, do not freeze, do not thirst’, the soul heeds this reminder 
(Frag. 200). Since the dianoia (understanding) knows the end and limit of the sarx, 
Epicurus certainly does not invite men to a life of luxury, but on the contrary to 
one that is utterly controlled and temperate. For not only present but also future 
hédoné is essential to good fortune (Frag. 68). 

These ideas were much debased and popularized in a form that was depicted as 
favour of evil desire, especially by their opponents of the Platonic school. Accord- 
ing to them, the cravings and lusts of the body defile the — soul which has a share 
in the divine. Epicurus was obliged to defend himself against the imputation of 
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approving appetite, bodily desire, fornication, and intemperance (Frag. 414). The 
anti-Epicurean polemic was widely spread in Hellenism and it penetrated deeply 
into Judaism. 


oT The Hebrew equivalents of sarx (LXX) are basar and §°’ér; basar is by far the 

more frequent (266 times against 17 times). kreas also renders basar some 50 
times, denoting mostly flesh as an item of food. sarx has a wider meaning. It can 
even denote humanity (Isa. 40:5 f.). 

1. (a) basar denotes flesh as the food of men (1 Sam. 2:13, 15; the flesh of quails, 
Num. 11:33; of swine, Deut. 14:8; of cows, Gen. 41:2). Flesh and wine are food 
for good times (Dan. 10:3). ~ Animal, — Bird. 

(b) Likewise, basar also denotes human flesh. God took one of the ribs of the 
man and closed up its place with flesh (Gen. 2:21). Daniel and his friends remained, 
in spite of a reduced diet, b‘ri’é basar, “‘fatter in flesh’’, and therefore in good 
bodily condition (Dan. 1:15). 

Ezek. 37:6, 8 mentions together sinews, flesh, skin and — spirit (riah), and Job 
10:11 skin, flesh, bones, sinews. In a specific sense the penis is called the naked flesh 
(Exod. 28:42), the flesh of the foreskin (Gen. 17:11 ff.; Lev. 12:3), and also simply 
flesh (Lev. 15:2 f. [LXX séma]; Ezek. 16:26; 23:20; 44:7, 9). 

(c) basar can also denote the human body in its entirety, specifying the part for 
the whole. “Ahab ... rent his clothes, put sack-cloth upon his flesh and fasted”’ 
(1 Ki. 21:27). When in deep sleep a word from Yahweh is heard, the hair of the 
flesh stands up (Job 4:15). The flesh is, however, not merely the body but the whole, 
man as a person. ““O God, thou art my God, I seek thee, my soul thirsts for thee 
my flesh longs for thee” (Ps. 63:2; cf. 54:3). Here the flesh denotes man’s own self. 
({Ed.] Job 19:25 f. declares: “For I know that my Redeemer lives, and at last he 
will stand upon the earth; and after my skin has thus been destroyed, then without 
(mg. from) my flesh (Heb. mibb*sari) I shall see God.’’ The natural reading of the 
grammar would suggest that “‘from’’ would be the more likely translation, but 
many commentators are reluctant to ascribe to Job belief in resurrection or life 
after death. See further H. H. Rowley, Job, 1970, 172 ff. Whilst recognizing the 
textual and grammatical difficulties of the verse and the fact that many com- 
mentators see in it a hope for vindication in this life, Rowley is inclined to see here 
a hope for vindication after death in view of the fact that in the preceding verses 
Job sees no hope of vindication in the present life.) 

(d) The self does not stand alone, however. A relative is ‘‘my bone and my flesh”’ 
(Gen. 29:14). Accordingly, Gen. 2:23 means: woman is for man, as it were, the 
place in the world where he is at home. Her intimate relationship creates his home. 
A brother is “our flesh’? (Gen. 37:27). Still more comprehensively all flesh means 
all mankind. “If he should take back his spirit... all flesh would perish together 
and man would return to dust” (Job 34:15; cf. Ps. 56:6, 12). Similarly, “‘all flesh’’ 
means ‘“‘everyone”’ “‘All flesh shall come to worship, says Yahweh”’ (Isa. 66:23). 
Finally the phrase can include humanity and the animal world as in Gen. 6:17 ff.; 
9:11 f. 

(ce) From the meanings that have been adduced it is already clear that, although 
the obvious starting point is the same for the OT and Gk. literature, the anthro- 
pological consequences differ. In the OT flesh denotes man as a whole; man is 
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flesh in his essence. According to the Gk. conception, on the other hand, man has 
flesh but is not flesh. This holds good also for Epicurus, who understood the needs 
of the flesh as the actual reality which must by all means be satisfied. For dianoia 
(discernment) is necessary, so that future good fortune be not sacrificed to present 
super-abundance. The raptures of the soul, just as its griefs, are greater than those 
of the flesh (Frag. 445; Diog. Laert., 10, 137). 

The same distinction shows itself in the understanding of transitoriness. In the 
OT the flesh denotes man in his transitoriness as one who suffers sickness, death, 
fright etc. It is not his desire as such, which is rather expressed by other terms, such 
as heart (Gen. 8:21). Thus Isaiah says: ‘All flesh is grass, and all its beauty is like 
the flower of the field. The grass withers, the flower fades” (Isa. 40:6, 8). Senna- 
cherib’s Assyrian horde is called “an arm of flesh”, which is puny compared with 
God (2 Chr. 32:8). God “‘remembered that they (Israel) were but flesh — a wind that 
does not return.” Therefore he forgave their iniquity (Ps. 78:39). On the other hand, 
Jer. 17:5 declares: ““Cursed is the man who trusts in man and makes flesh his arm, 
whose heart turns away from Yahweh.”’ 

2. §’ér (Accad. Siru flesh, body; Phoen. §’r flesh) seems to be the more ancient 
word and means: flesh to eat (Exod. 2:10; Ps. 78:20, 27); human flesh (Mic. 3:2 f.; 
Jer. 51:34 f.); a blood relation (Lev. 18:6; 20:19; 25:49; Num. 27:11; in LXX 
oikeios or oikeia, related person, kin). For the sake of its meaning Ps. 73:26 may 
be mentioned: “My flesh and my heart may fail [i.e. if I pass away; cf. Prov. 5:11], 
but God is the rock of my heart and my portion for ever.” 

3. Judaism in its various forms closely connected man’s carnality with his sin, 
but without interpreting the flesh as the actual cause of sin. It referred to OT 
statements which describe dependence on the flesh not merely as folly but also as 
sin (Isa. 31:3). ‘‘All flesh” is mankind, and to strive after evil is inherent in man 
(Gen. 8:21). There must then be a relation between the flesh and dependence on the 
flesh. 

(a) The Qumran teaching that man “‘is in iniquity from the womb” (1QH 4:30) 
fully accords with the OT (Ps. 51:5). But in 1QS 11:12 the elect one speaks other- 
wise about himself: “If I stagger because of the sin of flesh my justification shall 
be by the righteousness of God which endures for ever.”’ This probably means 
that man, in so far as he is merely flesh, belongs to the community of wickedness. 
For a little earlier (11:9) it is said, “I belong to wicked mankind, to the com- 
pany of ungodly flesh.” And in 1QH 15:16 f.: ““Thou alone didst create the just... 
thou wilt raise up his glory from among flesh; but the wicked thou didst create for 
the time of thy wrath.” The righteous man thus receives his life (righteousness) from 
God; it is no longer derived from the flesh. The counterpart to flesh is not, how- 
ever, — spirit. For side by side with the spirit of holiness there is also found 
the spirit of wickedness and of the flesh (1QS 4:20 f.; 1QH 13:13 f.). It is always 
God or his justifying righteousness that stands over against the flesh. 

(b) Rab. usage shows two characteristic departures from the OT. Man in his 
transitoriness is now called ‘‘flesh and blood” (instanced for the first time in Sir. 
14:18). Even more important is the frequent replacement of the OT basar by giip 
(originally perhaps “‘cavity”’, Arab. gauf, cf. on this TDNT VII, 116). Behind this 
there doubtless stands a new anthropological conception of the body as a vessel 
which at any time can be possessed by a different spirit. In this way the body is not 
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devalued, since in the final judgment God will fetch the soul and place it in the 
body and judge the two together (Sanh. 91a). But the body no longer denotes man 
as a whole. ‘‘All creatures which are made from heaven derive their soul and body 
from heaven, and all creatures which are made from the earth derive their soul and 
body from the earth. Man is the sole exception: his soul is derived from heaven, 
his body from the earth. If then man obeys the law and does the will of the heavenly 
Father, then he is as the higher creatures ... but if he does not fulfil the law and 
do the will of the heavenly Father, then he is as the lower creatures” (Siphre Deut. 
305, 233, 2). A Hel. oriental influence is to be found here. But beside it, the OT 
usage may still be found (cf. SB I 581). 

(c) Hel. Judaism showed its peculiarity in two characteristic alterations made in 
the LXX as compared with the MT. In Ezek. 10:22 it does not speak of the flesh 
of the cherubim, and in Num. 16:22; 27:16 it translates the Heb. phrase “‘God of 
the spirits (ruhéz) of all flesh’ by theos tén pneumaton kai pasés sarkos, ‘Lord of 
the spirits and of all flesh’. Here, as in Rab. Judaism, there is a considerable 
separation of heaven and earth. But for the rest, the appraisal of flesh is quite 
different. According to Eth. En. 17:6, Hades is the place whither no flesh goes. 
According to Paralipomena Jeremiae 6:6, the sarx will have incorruptibility. In 
the Apocalypse of Elias 35:7 f.; 42:12 f. it is said that the physical flesh is discarded 
but that a spiritual flesh (sarkes pneumatos) is put on, whilst according to Life of 
Adam 43:4 and 2 Esd. 7:78, 100, the soul in death detaches itself from the body. 

Statements inclining in the direction of cosmological dualism are found in Philo. 
For him God is a being without flesh or body. Accordingly, he can be perceived 
only by a soul that is without flesh or body (Deus Imm. 52-56). For the soul the 
body (the flesh) is a burden, servitude, a coffin and an urn. Freedom from the flesh 
through asceticism is thus important, for otherwise the soul is hampered in its 
upward flight. Guilt begins with the soul’s steadfast continuance in the flesh (cf. 
Leg. All. 3, 152). Philo is correspondingly aware that the soul has aloga pathé, 
passions that war with reason, and beget evil when it is overcome by the flesh 
(Deus Imm. 52). For the body with its passions incites men to commit sin. On the 
other hand, it remains conceivable that the onkos sarkinos, fleshly body, may be 
taken into service as sandals under the feet (Sacr. 63). 

NT Just asin Hel. Judaism, the different authors of the NT vary in their appraisal of 

the flesh. The division can be shown statistically. 91 of the 147 instances of sarx 
are found in the Pauline writings, above all in Rom. and Gal. The adjectives 
sarkikos (7 times) and sarkinos (6 times) also occur only in Rom. and | and 2 Cor., 
apart from one exception each in Heb. and | Pet. In the non-Pauline writings the 
occurrences are few in comparison. In Jn. the noun is found only 13 times (in Rev. 
and | Pet. 7 times, elsewhere only sporadically). kreas occurs in the NT only twice 
in Paul in the sense of flesh as an item of food. 

1. Paul uses sarx so frequently that only the most essential passages for its 
understanding can be discussed. 

(a) As mere flesh (of men, — animals, — birds, — fishes), sarx occurs only in 
| Cor. 15:39. Occasionally it denotes the human body (as in 2 Cor. 12:7, a thorn 
in the flesh probably means sickness (cf. Arndt, 763 f.); Gal. 4:13, infirmity of the 
flesh, probably again sickness; Gal. 4:14, my flesh means Paul’s sick body). But 
it also denotes man generally. According to 2 Cor. 7:5, “‘our flesh’’ (= we) had 
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no rest because there were fightings without and fears within (about the stability 
of the church). In marriage the flesh suffers troubles (1 Cor. 7:28), because now it 
is the last time and persecutions threaten (1 Cor. 7:29 ff.). When Paul says that 
before he began to preach the gospel he did not confer with flesh and blood (Gal. 
1:16), he means he did not confer with men. If flesh and blood will not inherit the 
kingdom of God (1 Cor. 15:50), it means that, according to OT anthropology 
(Prov. 5:11), in death the whole man must disappear and a new sdéma come into 
existence (— Body). 

(b) sarx also denotes relationships which have a merely temporary significance. 
Thus according to the flesh, Jesus is a son of David (Rom. |:3), but only from the 
resurrection onwards is his divine sonship manifest according to the spirit of 
holiness (Rom. 1:4). “Israel after the flesh’? (1 Cor. 10:18) is the whole people 
descended from the patriarch (Rom. 4:1; cf. 11:14). From him Paul’s brethren 
are descended, his kinsmen according to the flesh (Rom. 9:3; cf. “near of kin’, 
5° ér b°saro, flesh relation, Lev. 18:6). From him comes the Messiah (Rom. 9:5, 8). 
sarx means common humanity in Phlm. 16, when Paul says that the slave Onesimus 
is Philemon’s brother “‘both in the flesh and in the Lord’’. But Paul uses “‘all flesh”’ 
for ‘“‘mankind”’ only in the fundamental expression of his theology, ‘‘All flesh 
cannot [i.e. no flesh can] boast before God”’ (Rom. 3:20; cf. Gal. 2:16; 1 Cor. 1:29). 

(c) sarx is used not only to indicate physical kinship; it can be used also generally 
in reference to what is human. Thus “‘the wise after the flesh” are the wisésaccording 
to human standards (1 Cor. 1:16; cf. 2:6, “‘wisdom of this age’’). The weapons 
which Paul uses in his campaign are no longer of human invention, but are made 
effectual by God (2 Cor. 10:4). In contrast to him stand those who wish to make 
themselves agreeable to the church by human means (Gal. 6:12), so that in human 
ways they might be able to glory in the ~ circumcision of a Christian — church 
(v. 13). But the circumcised, like the uncircumcised, stand under the condemnation 
that they fall short of the glory of God. Paul might have every reason to glory in 
descent, in circumcision, in zeal for the law. But that would be to have confidence 
in a human reckoning (the flesh) which does not count with God (Phil. 3:3 f.). 
For with God only the — righteousness of Christ, received by faith, is of any 
consequence (vv. 8-11). 

(d) This leads to the use of the phrase kata sarka, according to the flesh. Even 
though Paul lived as a man ‘‘in the flesh’’, he did not carry on his fight in the 
light of human considerations (‘‘after the flesh’’ 2 Cor. 10:2 f.; cf. 1:17). This 
principle applies even to seemingly ‘‘religious’’ matters. To glory in visions is as 
foolish as to glory in circumcision (2 Cor. 11:18), and even Jesus Christ himself 
must be seen with new eyes rather than simply in accordance with old pre- 
Christian expectations and values: ‘‘even though we once regarded Christ from a 
human point of view (kata sarka) we regard him thus no longer’”’ (2 Cor. 5:16, 
RSV). Similarly, the Christian is no longer in the grip of the self-centred, self- 
justifying standards of secular man. He —> walks ‘‘not according to the flesh 
(Kata sarka) but according to the Spirit (kata pneuma)’’ (Rom. 8:4). Thus the 
new life in the Spirit is paralleled by a renunciation in principle of human efforts 
at self-justification. 

(e) The flesh, 1.e. man’s existence apart from God, has therefore a drive that is 
opposed to God. It not only occasions sin but also becomes entangled in it. 
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Accordingly, Paul can draw up a catalogue of vices which he characterizes as 
‘““works of the flesh”’ or “‘desires of the flesh” (Gal. 5:16, 19; cf. Rom. 13:14). Above 
all, in Gal. 5:17 he is able to say, ““The desires of the flesh are against the Spirit and 
the desires of the Spirit are against the flesh, for these are opposed to each other to 
prevent you from doing what you would.” This is not the flesh of the anti-Epicu- 
rean polemic, but man himself, in so far as he gives himself up to his own aims in 
opposition to God’s. Hence, the — law also is weak through the flesh, because it 
can be used by it as a means of self-assertion against God (Rom. 8:3). Therefore, 
God sent his Son in the likeness of a human being determined by sin that in this most 
Godlike of all men he might bring sin (self-justification before God on the basis of 
human achievements) into judgment, so that after his death only God’s achieve- 
ment might remain. The believer is thus already dead in respect to the ambitions 
and drives that mould life apart from God. In this sense he is no longer in the flesh 
(Rom. 8:8 f.). Moreover, he now lives according to God’s life; ‘‘for I know that 
nothing good dwells within me, that is in my flesh” (Rom. 7:18). For man, indeed, 
desires to achieve what is good, i.e. the true life. But actually he achieves the evil 
which he does not desire, namely death, because he does not allow God to care for 
him, but desires to care for himself. “So then, I of myself, serve the law of God 
with my mind (noi), but with my flesh (in actuality) I serve the law of sin’ (Rom. 
7:25b). Though Paul adopts here a typically Gk. manner of speaking, his under- 
standing of man is completely different. Even the nous, the rational power of mental 
comprehension, is unable to find out what is good, since the true meaning of life 
remains hidden from it by sin. 

(f) On the one hand, Paul can say that the believer no longer lives in the flesh 
(Rom. 7:5; 8:8 f.; Gal. 5:24). But on the other hand, as a believer, Paul still lives 
in the flesh (2 Cor. 10:3; Gal. 2:20; Phil. 1:22-24). The contradiction is resolved 
in Phil. 1 :22-24. To bein the flesh is for him something that has been so vanquished, 
that for him it is all one whether he lives or dies. Life is to exist in and for Christ, 
and no longer by one’s own abilities. Even death, as departure and being with 
Christ, is much better. But for the sake of the future of the kingdom of God it is 
more important for him to remain in the flesh. 

In the combination sodma tés sarkos Col. seems to show considerable Hel. 
influence. sarx is here the material of which the body (sdéma) is composed (1:22; 
2:11). In the Qumran texts the corresponding Heb. phrase g°wiyyat b°sar6 means 
“physical body” (1Qp Hab. 9:2). Hence, “the uncircumcision of the flesh” in 2:13 
means the time before the putting off in baptism of the body of the flesh (2:11). 
sarx is not corporality but the understanding of oneself as flesh. Its meaning is 
shown in 2:18. ““The mind of the flesh” or “‘sensuous mind” (RSV), Gk. nous tés 
sarkos, is preoccupied with angelic powers to whom as sarx man seems to be in 
subjection. But the believer holds fast to the head (2:18), in whom the whole fullness 
of deity dwells bodily (2:9). Thus, living in the flesh, he is not in subjection to these 
powers, but in his flesh he already shares in the life of Christ (1:24). 

Eph. pursues a related thought. In its desires the flesh is open to the powers and 
influences of this world, which themselves are not flesh and blood (2:2 f.; 6:12). In 
2:11 f. sarx appears as what is temporary. The wall of partition that existed be- 
tween circumcision in the flesh and uncircumcision in the flesh Jesus broke down 
by his death in the flesh, abolishing the law of commandments and ordinances. 
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([Ed.] Flesh in the passage in | Tim. 3:16 which appears to be an early credal 
formulary means human life: “Great indeed, we confess, is the mystery of our 
religion: He was manifested in the flesh, vindicated in the Spirit, seen by angels, 
preached among the nations, believed on in the world, taken up in glory.’’) 

2. (a) The non-Pauline uses of sarx are, as might be expected, quite different. 
From the OT heritage comes Matt. 16:17, where flesh and blood, i.e. men, are 
contrasted with God. The same holds good for Acts 2:31 (cf. Ps. 16:10). Christ 
was not left in Hades and his flesh did not see corruption, for here “‘flesh’’, being 
parallel to Christ, stands for the whole man. In Lk. 24:39 the Risen One makes it 
known that he is not a spirit because he has flesh and bones (the expression “‘to 
have flesh and bones”’ appears to be Hellenistic). The saying in Mk. 14:38 that 
“the spirit is willing but the flesh is weak” is not an OT quotation, and is thought 
by some to be Pauline or to come from Hel. Wisdom literature. But V. Taylor sees 
it anticipated by Num. 27:16; Isa. 31:3 (The Gospel according to St. Mark, 1952, 
555). On the other hand, Jude 7 refers to the unnatural lust of the men of Sodom 
and Gomorrah (Gen. 19) which anticipates contemporary perversions. In 2 Pet. 
2:10 there is the more Heb. thought, that one should not in any way hanker after 
the flesh, because such hankering brings defilement. 

In the same way | Pet. 2:11 speaks of the fleshly (sarkikos) desires which wage 
war against the soul. Christ has suffered in his flesh. Only the man who suffers in 
the flesh in the same spirit as Christ is free from sin (4:1-3) and escapes the 
depravities of the flesh (4:4 f.). On the other hand, Christ was indeed put to death 
in the flesh, but he was made alive in the spirit (3:18). Accordingly, one interpre- 
tation of 1 Pet. 4:6 declares that the gospel was preached to the dead so that like 
all men in the flesh, they might receive their sentence. In their case, since they were 
already dead, this has already come about. But, behind this there is the intention 
that they might live according to the will of God in the spirit. Hence baptism also 
serves not for the cleansing of the flesh, but for that of the spirit in a good con- 
science (3:21). ({Ed.] Alternative interpretations of | Pet. 4:6 suggest that it refers 
to the proclamation of the gospel by the preincarnate Christ to men in OT times 
which might also be related to 1 Pet. 3:20 (cf. 1 Cor. 10:4), or that it refers simply 
to those in the present age who have received the gospel and since died. The verse 
would then mean that, although they share the common destiny of sinful mankind 
in death, nevertheless they live now in the spirit. On Christ’s ‘‘descent into hell’’ 
see E. G. Selwyn, The First Epistle of St. Peter, 1947°, 313-62; J. N. D. Kelly, 
Early Christian Creeds, 1972’, 378-88; and A Commentary on the Epistles of 
Peter and Jude; W. J. Dalton, Christ’s Proclamation to the Spirits, 1965). 

Heb. makes use of flesh as the human nature which Christ assumed. Christ 
for a while was made lower than the angels and so shared in flesh and blood (2:14). 
These were ‘“‘the days of his flesh” (5:7). Through his flesh he made for us a way into 
the heavenly sanctuary; for the sphere of flesh is the curtain which separates us 
from it, and by death Jesus passed through it (10:20). He cleanses the conscience, 
and not just the flesh as do the offerings of rams and bulls (9:13 f.). The dikaiomata 
sarkos (regulations for the flesh, 9:10) are therefore statutes for the purification of 
the flesh. 

sarkinos (Heb. 7:16) refers to the physical descent of the Levitical priesthood as 
contrasted with the priesthood of Melchizedek and Christ. 
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sarx mia (Matt. 19:5b) has a special significance as the translation of the Hebrew 
basar ’ehdad (one flesh) of Gen. 2:24. The union of man and woman (— Marriage) 
creates a new relationship. ‘‘One flesh’’ does not in the first instance mean sexual 
intercourse, though it includes it. It signifies the coming into being of a unitary 
existence, a complete partnership of man and woman which cannot be broken up 
without damage to the partners in it. That does not mean that every marriage is 
automatically such a complete partnership. Rather, this complete partnership is 
the promise of marriage which should be claimed. It is the meaning of marriage 
granted by God (19:6). This phrase serves to show the positive character of marriage 
for mankind rather than deny the possibility of divorce by state law. 

(b) In many respects, John appears to stand near to the OT. He speaks of “‘all 
flesh” in the OT sense (17:2; but cf. also Matt. 24:22). The declaration that men 
should not judge Jesus according to the flesh (8:15), “by appearances” (7:24) is in 
accord with Matt. 16:17. One should judge him not by his human circumstances 
but by his mission. For that which is born of the flesh is flesh, and that which is 
born of the spirit is spirit (3:6). That which is born of the flesh comes from itself or 
from the world, but that which is born of the Spirit is a completely new humanity 
in so far as it comes from God (1:13). It is not surprising, therefore, that the flesh 
profits nothing. It is the spirit indeed that gives life (6:36). Men cannot compre- 
hend Jesus on a merely human level. But they may do so by seeing him return to 
where he was before (6:62), and receiving his words which are “‘spirit and life’’. 

But alongside all this, there is another fact for Jn.: the Word, which was theos 
and was in the beginning with God, became flesh (1:14). The world closes its mind 
to the — Word. The latter is not merely a communication of divine truth as in 
gnosticism. The entry of the Word as flesh among all flesh reveals how estranged it 
is from the Word and so from the true life, which it does not have. Jn. 6:51-58 
should be understood against this background. If the believer eats the flesh of the 
Revealer, he confesses not merely that only the coming of the Word in the flesh can 
redeem him (so TDNT VII 139 f.). He also confesses that there is nothing in the 
flesh (G.e. the world) to help. In receiving the incarnate Word he is in the world as 
one who is not of the world. 

In the Johannine Epistles the confession that Jesus is come in the flesh separates 
belief from unbelief (1 Jn. 4:2; 2 Jn. 7). John’s opponents no longer wished to asso- 
ciate the Revealer with the flesh that they had rejected. Moreover, it asserts the 
historicity of the incarnation. A typically Hel. note is struck when in 1 Jn. 2:16 the 
desire of the flesh is spoken of as parallel with the desire of the eyes. H. Seebass 


Since the meaning of sarx varies radically from context to context, several distinct 
points must be made about the hermeneutics of the term. 

1. In some contexts, especially in the OT, sarx calls attention to man’s creature- 
liness and frailty; to the fact that he is fragile, fallible, and vulnerable. Thus “all 
flesh is grass, and its glory is like the flower of the grass. The grass withers, the 
flower fades” (Isa. 40:6-8; cf. 1 Pet. 1:24). However promising and flourishing 
it appears at first sight, it holds out no certain promise of being able to withstand 
pressures which are brought against it. Like the grass before the winds, man is 
vulnerable to forces which threaten him, whether these are physical, psychological, 
or spiritual in form. Physically, a relatively small change in the atmosphere or in 
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the cells of the brain deprives him of that optimum margin of conditions which are 
necessary for his life. Psychologically, man is at the mercy of pressures which can 
arise from loneliness, loss of self-respect, fantasies of his own making, or the need 
to adjust to the verdicts of the crowd or to a “‘normal’”’ environment. Spiritually, 
he may have to wrestle with forces which are more than mere “flesh and blood” 
(Eph. 6:12; cf. 2 Cor. 10:3). 

The biblical writers draw at least four distinct lessons from this basic datum of 
man’s weakness and frailty. (a) They give a warning against any false hope and 
consequent disillusionment brought about by putting undue confidence and trust 
in man as a fallible and frail creature (Jer. 17:5; cf. Phil. 3:3 f. discussed below). 
Further, as against a false type of “‘enthusiasm,”’ Paul warns us that even Christians 
remain fallible, since believers still live ‘“‘in the flesh’’ (Gal. 2:20; 2 Cor. 10:3, on 
which see especially R. Jewett, Paul’s Anthropological Terms, 1971, 129; Phil. 1:23; 
cf. 1 Cor. 3:1-3). (The apparent contradictions of Rom. 7:5 and 8:9 arise only 
because these uses of flesh belong under 4(a) below; see also above nT 1 (f).) (b) The 
Bible also calls attention to man’s creatureliness before God, and distance from him 
in his otherness and transcendence (Gen. 6:3; Job 10:4; Dan. 2:11; 1QpHab. 
4:29). As “flesh and blood’’, man has no natural right to the kingdgm of God (1 
Cor. 15:50), and stands in need of the Holy Spirit (Jn. 3:6; 6:63). (c) In at least one 
passage man’s very weakness is a ground of God’s loving compassion and restrain- 
ing patience: “‘he restrained his anger . . . he remembered that they were but flesh”’ 
(Ps. 78:38, 39). (d) In times of oppression or persecution, the believer is encouraged 
not to fear an enemy who is mere flesh: ‘“‘with him is an arm of flesh, but with us is 
the Lord our God” (2 Chr. 32:8); “in God I trust without fear; what can flesh do to 
me?’ (Ps. 56:4; cf. Isa. 31:3). 

2. In other contexts sarx is used quite simply to denote the physical part of man, 
and does not offer an evaluation of man as a whole. “Infirmity of the flesh’ (Gal. 
4:13) is physical illness; and flesh in 1 Cor. 15:39 means the physical substance 
appropriate to a given physical environment. The NT asserts the importance of the 
physical as over against ideas which later developed into gnosticism. (a) Especially 
in Johannine thought this relates to the incarnation: “‘the word became flesh” (Jn. 
1:14; cf. 6:51-56); the test of whether-a spirit is of God hinges on the confession 
“that Jesus Christ has come in the flesh” (1 Jn. 4:2, cf. 2 Jn. 7). God’s spoken word 
was not merely an inner or psychological reality. Word and deed became one and 
mutually interpreting, and God entered upon the stage of history in the costliness 
of an act which involved physical consequences. Thus other NT writings besides 
John stress that Christ suffered “‘in the flesh” (1 Pet. 4:1), or that God was “mani- 
fested in the flesh” (1 Tim. 3:16; cf. Lk. 24:39; Rom. 8:3; Eph. 2:15; Heb. 5:7). 

(b) Similarly the physical nature of sarx has positive significance in terms of the 
bodily obedience of the Christian. Paul is far from endorsing the verdict of Seneca, 
his contemporary, that the flesh is “useless” (Epistulae Morales 92:10, cf. 65:22). 
The life of Jesus is to be manifested “‘in our mortal flesh’’ (2 Cor. 4:11). Here Paul’s 
use of flesh overlaps with that of soma, body (2 Cor. 4:10). The believer still lives 
“in’’ the flesh (en sarki) although not “according to”’ the flesh (2 Cor. 10:3). To 
remain in the flesh is necessary (Phil. 1:24) and of positive value (Col. 1:24). For 
the fact that man has physical existence as part of the physical world brings home 
to him his responsibility for his thoughts and actions in terms of visible and tangible 
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consequences. Physical flesh is the raw material which reveals good or bad thoughts 
and attitudes for what they are, so that belief involves commitment to action and 
can never be a merely inner or private affair which has no consequences for the 
individual. What a man chooses to do with his one life becomes indelibly clear, and 
has permanent repercussions both on himself and on others with whom he interacts. 

3. To assess a truth or a phenomenon “in accordance with the flesh” (kata sarka 
or kata tén sarka) is to reach a verdict on the basis of purely human, external, or 
natural considerations. [See above, NT | (b)-(d).] It is an assessment which leaves 
spiritual dimensions out of account. Thus Paul admits that very few of the Corin- 
thian congregation are wise in the “‘ordinary”’ sense of the term (1 Cor. 1:26). Jesus 
warns the Pharisees that they are almost certain to misunderstand him, because they 
judge his testimony in purely human terms alone (Jn. 8:15). It is parallel to judging 
“by appearances” only (kat’ opsin, Jn. 7:24). Paul insists that it is both wrong and 
misleading to judge either the person of Jesus Christ or even a fellow Christian in 
purely human terms (2 Cor. 5:16), for this viewpoint leaves out of account the fact 
that a Christian is God’s new creation (5:17). Yet judgment “‘according to the flesh”’ 
is not always wrong or irrelevant. Whatever their spiritual relationship, slaves 
have those who are their masters on an ordinary human level (Col. 3:22). 

It is important to note that Paul is not contrasting some “gnostic” means of 
insight as over against rational thought. For “‘mind” (nous) and rational argument 
have a prominent and often positive place in his epistles. The point is, rather, that 
to understand truths relating to God and his dealings with men, man who is flesh 
needs the Holy Spirit and a frame of reference instructed by Scripture (1 Cor. 2:10- 
16; 15:3). The same phenomenon can be seen from different viewpoints, and the 
viewpoint “‘according to the flesh’’ is limited so radically that in many cases it can 
lead to misunderstanding and error. Nevertheless, what is seen from such a view- 
point is not necessarily dismissed as irrelevant in every single case. Its relevance 
depends on what is under consideration. This explains why the tone of 1 Cor. 1:26 
and Col. 3:22 is so different from that of Jn. 8:15 and 2 Cor. 5:16. 

4. A quite different use of sarx appears in the major theological passages in Paul 
such as Rom. 8:5-8, which concludes, ‘“‘those who are in the flesh cannot please 
God’’. In this passage the mental outlook of the flesh (to phronéma tés sarkos) is 
hostile to God. ‘‘Flesh” here evaluates man as a sinner before God. The outlook 
of the flesh is the outlook orientated towards the self, that which pursues its own ends 
in self-sufficient independence of God. 

(a) It is most striking, as R. Bultmann and R. Jewett have rightly pointed out, that 
Paul explicitly speaks of the “‘fleshly’’ outlook in connection with the law and 
circumcision. The fleshly mind in Gal. above all implies “shifting one’s boasting 
from the cross of Christ (Gal. 6:14) to the circumcised flesh (6:13)” (R. Jewett, 
op. cit., 95). It represents the desire to secure one’s righteousness independently of 
God’s grace in Christ by means of the law. Thus in Jewett’s words, ‘‘sarx for Paul 
is not rooted in sensuality but rather in religious rebellion in the form of self- 
righteousness” (p. 114). As Bultmann expresses it, flesh represents “trust in one- 
self as being able to procure life ... through one’s own strength and accomplish- 
ment” (Theology of the NT, I 1952, 239) Thus Paul’s crucial question, “Having 
begun with the Spirit, are you now ending with the flesh?” (Gal. 3:3) clearly refers 
to reliance on obedience to the law rather than on God’s grace in Christ. This is 
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precisely the issue also in Phil. 3:3-7, where Paul explains his language about 
“‘confidence in the flesh” with reference not just to physical descent but also to 
“righteousness under the law” (3:6). To be found in Christ, rather than trusting in 
the flesh, is “not having a righteousness of my own based on law” (3:9). Similarly, 
Rom. 8:5—9, 12, 13 is closely parallel to the main point in Gal. 3 and 4. The mental 
outlook of the flesh is both hostile to God and also incapable of genuine obedience 
to the law (Rom. 8:7). For the very desire to use the law as a means of justification 
before God makes obedience for its own sake impossible. That is why to live in 
accordance with the flesh is incompatible with living according to the Holy Spirit 
(8:4, 5, 9). Fleshly man puts himself at the centre, trusting in his own ability to 
secure life even, if need be, by cultivating “religion”. Man under the Spirit casts 
himself on God as his father (8:15; cf. Gal. 4:6), abandoning all self-reliance, in 
complete dependence on God. 

(b) At the same time, sarx admittedly also characterizes man as a sinner in his 
rejection of the law [see above NT I (e)]. The “‘works”’ of the flesh include immorality, 
licentiousness, idolatry, enmity, strife, and anger (Gal. 5:19-21). The criterion 
which establishes that the Corinthian Christians are still “‘fleshly”’ is the continued 
presence of jealousy and strife within their community (1 Cor. 3:3, 4). In contrast 
to the use of sarx discussed under heading 1,’the point about “flesh” in Gal. 5:19- 
21 is not that it weakens man’s will to do the good, but that it lures him to sub- 
stitute his own good for God’s. Jewett believes that the meaning here is almost the 
same as in (a) above, namely that both legalism and lawlessness are ‘‘fleshly” in so 
far as they both hold out a false promise of life on the basis of man’s own efforts. 
Thus jealousy, for example, is a by-product of seeking life in popularity; ill- 
temper arises from frustration in seeking life in comfort and quiet. But it may well 
be that Jewett sees a closer connection than is actually there. sarx functions as a 
polymorphous concept, the actual content of which varies from case to case. Some- 
times it may be used simply as a general value-judgment of disapproval, just as 
the term ‘“‘spiritual”’, to which “‘fleshly” stands in opposition, may also function as 
a term of approval, the content of which needs to be defined in a given case (cf. 
A. C. Thiselton in SJT 26, 1973, 204-28). The nearest that we can go towards 
finding a “‘general’’ meaning for this particular category is to say that fleshly 
life is life lived in pursuit of one’s own ends, in independence of God or of the 
law of God, in contrast to living in accordance with the direction of the Holy 
Spirit. This can take as many different concrete forms as being ‘“‘selfish”’ or “‘self- 
centred”’. 

(c) In at least two passages Paul outlines the close relationship between flesh and 
death: “if you live according to the flesh you will die’ (Rom. 8:13); ““he who sows 
to the flesh will from the flesh reap corruption (phthoran)” (Gal. 6:8). Here death 
is the inevitable fruit that grows out of a fleshly way of living. At this point, if not 
at others, the existentialist interpretation of the NT becomes relevant and convinc- 
ing. If man is simply what he makes of himself (man as sarx), he lives in a world of 
vanishing possibilities. Each decision that he makes about his own life limits the 
future possibilities which are still left open to him; he is moulded and restricted by 
the fruits of his own decisions. By contrast, the Spirit in the NT enables a man to 
go beyond what his own past has made him, giving him new desires, new capacities, 
new horizons. If “‘life’’ is understood in the dynamic sense which it often has in the 
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Biblical writings, to live according to the flesh is to travel into the cul-de-sac which 
ends in death; to live according to the Spirit ts to enter life. A. C. Thiselton 
—> Body, — Heart, — Soul, — Marriage, —+ Spirit 

(a). W. Barclay, Flesh and Spirit, 1962; R. Batey, ‘“The mia sarx Union of Christ and the Church,” 
NTS 13, 1966-7, 270-81; R. Bultmann, Theology of the New Testament, I, 1952, 232-46; E. De Witt 
Burton, Spirit, Soul and Flesh, 1918: W. D. Davies, ‘“‘Paul and the Dead Sea Scrolls: Flesh and 
Spirit,” in K. Stendahl, ed., The Scrolls and the New Testament, 1957, 157-82; J. Jeremias, “‘Flesh 
and Blood Cannot Inherit the Kingdom of God,” NTS 2, 1955-56, 151-59; R. Jewett, Paul’s 
Anthropological Terms, 1971; W. G. Kimmel, Man in the New Testament, 1963; W. Mork, The 
Biblical Meaning of Man, 1967, 19-32, 146-50; R. E. Murphy, “‘Bsr in the Qumran Literature and 
Sarx in the Epistle to the Romans,” Sacra Pagina 2, 1959, 60-76; J. A. T. Robinson, The Body, 
1952, 11-33; J. P. Sampley, ‘And the Two Shall Become One Flesh’: A Study of the Traditions in 
Ephesians 5:21-33, 1971; E. Schweizer, sarx, sarkikos, sarkinos, TDNT VII 98-151; C. Ryder 
Smith, The Biblical Doctrine of Man, 1951, 153-65; W. D. Stacey, The Pauline View of Man, 1956, 
92 f., 154-80; A. C. Thiselton, ““The Meaning of Sarx in 1 Cor. 5:5: A Fresh Approach in the 
Light of Logical and Semantic Factors,’”’ S/T 26, 1973, 204-28. 

(b). E. Brandenburger, Fleisch und Geist. Paulus und die dualistische Weisheit, 1968; J. Fichtner 
and E. Schweizer, ‘‘Fleisch und Geist’, RGG® II 974 ff.; W. Gutbrod, Die paulinische Anthropo- 
logie, 1934; H. W. Huppenbauer, “Fleisch in den Texten von Qumran,” ThZ 13, 1957, 298 ff.; 
E. Kasemann, Leib und Leib Christi, 1933, 100-118; N. Krautwik, ‘““Der Leib im Kampf des 
‘pneuma’ wider die ‘sarx’,” Theologie und Glaube 39, 1949; K. G. Kuhn, ‘“‘peirasmos, hamartia, 
sarx im NT und die damit zusammenhangenden Vorstellungen,” Z7TK 49, 1952, 200 ff.; O. Kuss, 
Der Romerbrief, 1959, 506 ff.; N. P. Bratsiotis, Anthroépologia tés Palaias Diathékés, 1967; A. 
Sand, Der Begriff “Fleisch” in den paulinischen Hauptbriefen, 1967; W. Schauf, Sarx: Der 
Begriff ‘‘Fleisch’ beim Apostel Paulus unter besonderer Beriticksichtigung seiner Erlésungslehre, 
NTAbh 11, 1924; W. Schmidt, ‘“‘“Anthropologische Begriffe im Alten Testament,” EvTh 24, 1964, 
374 ff.; E. Schweizer, ‘‘Die hellenistische Komponente im neutestamentlichen sarx-Begriff,’’” ZNW 
48, 1957, 237 ff. 


Flow 

| sco pé@ (rheo), flow, stream; pvaic (rhysis), a flowing river, 
P stream; mapappéw (pararrhed), flow past, drift away, 

let slip. 


cL Although words for “flow” commonly derive from words for “‘run’’, rheo is a 

notable exception: it reflects the Indo-European root sreu with the specific 
meaning ‘“‘flow” (cf. Sanskrit sru). Frequently this root survives in its numerous 
non-verbal derivatives, the most important of which is rhysis. 

Occurring widely from the time of Homer, the word group commonly refers to 
the flow of a stream or river; but it can be applied to the run-off from melted snow 
(Herodotus), the “running”? of milk and honey, equivalent to prosperity (Theo- 
critus), or, with respect to blood, a haemorrhage (Hippocrates, Dioscorides). 
Homer, Hesiod, and Aeschylus apply it to a stream of glib words; Homer to darts. 
A city or an area may stream with men (Herodotus, Euripides, Aristophanes) or 
gold (Herodotus). Solid objects liquefy and “‘melt away” (Sophocles) — even stone 
(Aristotle). Hence it is not surprising that the word group takes on the meaning of 
‘fall’, “drop off” — of hair (Homer, Hesiod, Theocritus), or ripe truit (Polybius). 
An individual may be “‘given to” something, ‘‘inclined”’ to it (Isocrates, Plato): it 
is easy to imagine how such an idiom would develop. 


oT The LXX reflects an equally wide variety of usage. The word group most often 
stands for Heb. ziib (flow, gush), especially as applied to the promised land 
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which flows with milk and honey (Exod. 3:8; 13:5; Lev. 20:24; Num. 14:8; Deut. 
6:3; 26:9; Jos. 5:6; Jer. 11:5; Bar. 1:20; etc.) or to some discharge or haemorrhage 
(notably in Lev. 15). Further, water flowed from the smitten rock (Ps. 77:20; 104:41; 
cf. Isa. 48:21, LXX with future tense). The Heb. word group next most likely to be 
represented by rheo is nazal (and synonym ra‘ap; trickle, drip), usually in connection 
with the descent of precipitation at the divine command (Job 36:28; 38:30; Ps. 
147:18; Prov. 3:20; cf. Job 38°25), but also with the falling of tears (Jer. 9:18) and 
wafting by the wind of perfume (Cant. 4:16). Joel twice uses rheo to translate the 
diversely-used Heb. verb halak with reference to the flow of water and milk from 
Judea’s hills when the Spirit of the Lord is poured out and blessings abound 
(3:18 bis). A more ominous use of the verb is made by Zechariah, who pictures 
flesh decaying and eyes ‘“‘melting out” of their sockets, fitting retribution for those 
who war against Jerusalem (14:12; Heb. magagq, fester, rot). Simile is invoked to 
liken the disappearance of the hope of ungrateful people to the “running away’’ of 
water and the melting of hoar frost. (Wis. 16:29). Men are warned not to trust in 
wealth even if it should “‘flow in” (Ps. 62:10; Heb. nib, bear fruit). 

Both Philo and Josephus utilize the word group with similar diversity, the latter 
applying it on one occasion to the stream of memory which “runs down’’ through 
the ages, recalling the noble sacrifice of Jeconiah (War 6, 105). 


NT The verb rheo occurs but once in the NT: “from his innermost being shall flow 

rivers of living water’ (Jn. 7:38). Some commentators run 7:37b and 7:38a 
into one sentence: “If any man is thirsty, let him come to me, and let the one who 
believes drink.” In that case “his”? innermost being refers to Christ, who alone 
provides “‘living’’ water (cf. Jn. 4:10). It is more likely correct to see a sentence 
division at the end of 7:37, making the believer the one from whose being the 
water (= Spirit) flows. The believer is thus viewed as a channel for the outflowing 
of the Spirit to others (cp. 15:26 f.). 

The 3 NT occurrences of rhysis are all in connection with “flow of blood”’ 
= haemorrhage (Mk. 5:25 = Lk. 8:43 f.), endured by one woman for twelve 
years. 

({F. F. Bruce] The compound pararrheo, lit. “flow past’’, is used figuratively in 
Heb. 2:1 with reference to “what we have heard” (i.e. the gospel), “‘lest we drift 
away from it” (RSV; cf. RV, NEB). AV, “lest .. . we should let them slip’, follows 
another sense of the vb., e.g. of letting a ring slip off one’s finger [Plut., Amatorius 
754a].) D. A. Carson 


Arndt, 627, 742; W. K. Hobart, The Medical Language of St. Luke, 1882, 15 f.; Liddell-Scott, 
1322 f., 1568; Moulton-Milligan, 489, 563. 


Foreign, Alien, Dispersion, Stranger 
Under this heading are grouped together various terms and ideas which have deep 
roots in the ancient world and particular significance in the OT and NT. The key 
terms discussed below are: allotrios (strange, alien, hostile), diaspora (dispersion), 
xenos (strange, an alien), parepidémos (stranger, exile, sojourner), and paroikos 
(stranger, alien). 
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[ aaddzpos | adAAotpioc (allotrios), adj., belonging to another, strange, 
alien, hostile; noun, a stranger; aAAotpidw (allotriood), 
estrange, alienate; aAAoyevnc (allogenés), foreign; aAAddvdoc (allophylos), alien 
to the race, hence from a Jewish standpoint a Gentile, heathen. 


CL allotrios (derived from allos, another, cf. Lat. alius) means another, strange, 

foreign, what belongs to another, alien to the people or the land, and hence 
unsuitable and even hostile. apallotrio6 means to alienate, estrange, exclude. 
allogenés is compounded from allos (another) and genos (race), and means foreign, 
strange. allophylos is compounded from allos and phylé (tribe), and means alien to 
the race, alien to the people, strange. 


oT In the LXX, allotrios occurs frequently as a translation of Heb. nokri, foreign, 

alien (Gen. 31:15; Deut. 14:21; 15:3; and often). It also occasionally translates 
zar, strange, foreign (Lev. 10:1; Deut. 32:16). But usually the LXX translates zar by 
allogenés (Exod. 29:33; Num. 16:40; Lev. 22:10; Joel 3:17; and often). The so- 
journer is in Heb. gér or giir (LXX prosélytos, Exod. 22:20; Lev. 17:12-15; — 
Conversion) or tésab (LXX — paroikos, e.g. Gen. 23:4). The sojourner is still a 
foreigner (Exod. 12:43 ff.), but he has certain rights and duties in the community. 


NT 1. allotrios occurs parabolically in Matt. 17:25 in the discussion of the pro- 

priety of paying the half-shekel temple tax (cf. Exod. 30:11-16; 38:26). Jesus 
asked whether kings took tribute ‘from their sons or from others [apo ton allo- 
tridn].”’ Peter replied that it was from others, to which Jesus replied, ““Then the sons 
are free.” However, he counselled payment of the tax to avoid giving offence. The 
incident implies that the disciples are “‘sons of God’’, and that the Jews are in fact 
“others”. In Lk. 16:12 allotrion (another’s) stands parallel to the “‘unrighteous 
mammon” (v. 11). Money and possessions belong to another. The implication is 
that they do not belong to the disciple who is nevertheless a steward. “If then you 
have not been faithful in the unrighteous mammon, who will entrust to you the 
true riches? And if you have not been faithful in that which is another’s, who will 
give you that which is your own?” (—> Possessions, art. mamonas). In Jn. 10:5 the 
stranger and strangers are not known by the sheep who belong to the shepherd 
whose voice they know and follow. The implication is that Jewish (and other 
would-be) teachers are strangers disowned by the true flock of God, whereas Jesus 
is the true shepherd known and followed by the true people of God. | 

In Acts 7:6 (referring to Gen. 15:13) the gé allotria (‘‘a land belonging to others” 
RSV) is the foreign land (Egypt), whereas Palestine is the homeland of Israel. But 
for — Abraham even the promised land was a foreign country (Heb. 11:9), because 
it was not his true, heavenly home. Therefore, he dwelt in tents, and by it testified 
that he was a stranger in this world. 

The Christian is the slave of Christ. Therefore, he has not to judge others (Rom. 
14:4), Paul refused to boast of the work or methods of others (2 Cor. 10:15 f.), 
because he would not adorn himself with borrowed plumage. He would not even 
preach in a place where others had already been at work, refusing to build on a 
foundation laid by someone else (Rom. 15:20). Timothy was warned not to be 
hasty in laying hands on a man and entrusting him with a ministry. Otherwise, he 
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might participate in another man’s sins and be called to account for it (1 Tim. 5:22). 
The Jewish high priest entered the Holy Place with en haimati allotrid, ‘‘with 
another’s blood” (Heb. 9:25). Unlike Jesus on the cross, he did not bring his own 
blood as a sacrifice. In Heb. 11:34 the word occurs in the expression “‘put foreign 
armies to flight.” 

2. apallotrioo occurs only in Eph. 2:12; 4:18; and Col. 1:21, in each case as the 
passive participle meaning “‘alienated’’, “estranged’’. Before their conversion, the 
readers were not citizens of Israel, the chosen people of God. They stood — like the 
heathen now — outside God’s covenant and promises, and were thus subject to 
wrath. They did not know God, and lived in sin. Since they have now become 
Christians, they are not to return to their sinful state. 

3. allogenés occurs only in Lk. 17:18. The grateful Samaritan who returned to 
give thanks after being healed of his leprosy is called one of another race, a foreigner, 
for he was not a Jew. allophylos occurs only at Acts 10:28. The Jew is forbidden to 
have fellowship with an allophylos, “‘one of another nation’ (RSV). For the heathen 
was ceremonially unclean, and he would make the Jew likewise unclean. Only in 
Christ were these barriers of the — law abolished. H. Bietenhard 


| Olaono pa | dlacno pa (diaspora), dispersion. 


CL diaspora (derived from diaspeiro, disperse) means dispersion. The word was 

first used in the LXX, and occurs almost entirely in Jewish and Christian, 
literature. In cl. Gk. it is found in Plutarch, Non posse suaviter vivi secundum 
Epicurum, 27. 


OT 1. diaspora occurs 12 times in the LXX. In 3 instances it translates Heb. 

niddah, what is scattered, dispersed, outcast (Deut. 30:4; Neh. 1:9; Ps. 147:2). 
In the other cases it stands as a rather free translation of za‘*wah, trembling, terror 
(Deut. 28:25; Jer. 34:17 [41:17 LXX]); hashit, destruction (Jer. 13:14); mizreh, 
pitch-fork (Jer. 15:7); n°siré, the preserved (Isa. 49:6). It also appears without any 
Heb. equivalent in Ps. 139 [LXX 138] as a title; Dan. 12:2; 2 Macc. 1:27; Jud. 
5:19. 

The Gk. word has 3 different meanings: (1) the event or state of the dispersion 
of the Jews among the heathen nations (Deut. 28:25; Jer. 34:17-41:17 LXX); 
(2) the community of those so dispersed among the Gentiles (Isa. 49:6; Ps. 147:2; 
2 Macc. 1:27; Pss. Sol. 8:28); (3) the place or country where the scattered Jews 
now live (Jud. 5:19; Test. Ass. 7:2). 

2. Although diaspora virtually became a technical term for the scattering of the 
Jews, it is remarkable that it is never used to translate the corresponding Heb. 
terms golah and galit which denote the leading away into captivity, the exile, and 
the exiles. To translate these words the LXX has aichmalosia, captivity (21 times); 
apoikia, exile (19 times); apoikesia, captivity (7 times); metoikesia, captivity (7 
times); apoikismos, settlement of a colony (twice); and paroikia, sojourning in a 
foreign land (once). The LXX appears to prefer the hard, negative ideas, suggesting 
captivity in a foreign country, doubtless out of loyalty to the Heb. original. diaspora 
which made its way into Hel. Jud. is more neutral. 
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This historical change of usage reflects a historical evolution. After wars of 
conquest foreign rulers deported masses of Jews, in order to break their military 
strength. The first large Jewish diaspora was in Babylonia, where Nebuchadnezzar 
had deported a section of the vanquished (2 Ki. 24:14 ff.; 24:11—21) and where the 
majority of Jews remained even after the edict of Cyrus allowing them to return. 
Following the great prophets, the deportation and exile were seen as God’s punish- 
ment (Jer. 17:1-4; Ezek. 12:15). But this outlook gradually dissipated, and out of 
the exile there grew up minority communities of the Jews of the dispersion who 
lived there of their own volition. Through the preaching of the exilic and post- 
exilic prophets a positive attitude to the new situation emerged (cf. Isa. 60; Hag. 
2:6 ff.; Zech. 8:20 ff.). Through the dispersion of Israel God intends to bring all 
nations home to himself. This new approach was powerfully developed in Isa. 
40-66. It provided the motivation for the almost worldwide missionary activity 
of late Judaism. 


NT In the NT diaspora occurs only 3 times (as does the vb.). It is always in the 

traditional sense. Jn. 7:35 speaks of the diaspora tén Hellénon, i.e. the disper- 
sion among the Greeks. Acts 8:1, 4 and 11:19 refer to the scattering of the church. 
Jas. 1:1 and 1 Pet. 1:1 are theologically more significant. If these letters were 
written to Gentile Christian churches, the word diaspora has here a special theo- 
logical significance. The apostles see in the fact of the “dispersion’”’ a parallel to the 
Jewish dispersion. The true homeland of the disciples of Christ is not the place 
where they happen to live. It is in heaven (cf. Phil. 3:20). It is the Jerusalem that is 
above (cf. Gal. 4:26). On earth they are always strangers, living as — paroikoi, 
sojourners. They are like God’s seed that is sown far and wide. Its fruit will only 


be apparent at the great ingathering (cf. Matt. 24:31). F. S. Rothenberg 
[ Ebvog Eévoc (xenos), adj., strange, foreign; noun, stranger, 
$ alien; ¢iAocevia (philoxenia), hospitality; P1Adgéevoc 


(philoxenos), hospitable; €evodoyéw (xenodocheod), show hospitality. 


CL xenos occurs from Mycenean Gk. and Homer onwards. Its root is connected 
with Lat. hostis, stranger, enemy, and Ger. Gast, Eng. guest. The following 
points stand out in the history of religion and culture. 

1. In primitive society the stranger is basically an enemy, because he is unknown 
and therefore sinister. Mutual fear and resistance are characteristic of the attitude 
of the foreigner and the people round him. Foreigners were often outlawed and 
put to death, or driven away cowed by magical practices. The stranger never had 
rights. At a later stage a pattern of relationship with strangers emerged which 
originally developed out of fear. The stranger was seen as a messenger of the gods. 
Out of fear of the gods the stranger was given a helping hand and hospitality. The 
stranger thus came under the protection of religion and the law. 

2. Among the Greeks the stranger or foreigner was originally one who did not 
belong to one’s own community, whether it was large or small. In Homer the 
stranger and the beggar come from Zeus (Od., 6, 207 f.). Hence one must treat 
them with respect. For the Greeks it was a sign of barbarity, when strangers were 
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treated as if they had no rights and people did with them what they pleased. Above 
all, Athens showed an open attitude to the stranger (cf. Soph., OC, 560-68, 631- 
41). But in religion the use of objects from foreign parts was universally avoided, 
and strangers were excluded from participation in the cult. Sparta was particularly 
hostile to strangers as a consequence of the puritanical reforms instituted in the 
period following 600 B.c. and the regulations about strangers that were bound up 
with it. Otherwise strangers stood under the protection of Zeus hikesios, Zeus the 
protector of suppliants, and also the Dioscuri. Anyone who injured a stranger was 
subject to the wrath of the Erinyes. The converse was also true. Those who honour 
the gods also honour strangers. Hence temple and altar assume the role of an 
asylum for the stranger who desires refuge there or seeks the protection of the 
priests. The first hospices for strangers sprang up in the vicinity of holy places in 
the fourth century. Worshippers came from far and wide, and needed to be housed 
and fed. 

3. Through close contact with non-Gk. cities and nations from the time of 
the Persian wars change set in. The foreigner was simply someone who did not 
belong to one’s own cultic community or polis. This did not prevent agreements 
from being made with strangers. But now, as before, banishment remained a 
punishment. The situation in religion was ambivalent. On the one hand, people 
were opposed to all “new” and “strange” gods, since they did not belong to the 
nation and they endangered morals. On the other hand, the doors were opened 
wide to innumerable foreign cults. 

4. In Rome up to the imperial period the stranger was in theory without rights. 
Here too he was excluded from the cult. Only if he had a patronus, did he have any 
chance of lodging and the protection of the law. The expulsion of a troublesome 
alien was always a possibility. From 241 B.c. there was. a praetor peregrinus, an 
official in charge of legal disputes between citizens and strangers. 

5. Since Homeric times there was a system of regular hospitality. The custom 
persisted into late antiquity. The motive of both the Greeks and the Romans was 
not only fear of the gods but also love of man. In ancient catalogues of vices 
injustice to foreigners is ranked immediately after godlessness and want of rever- 
ence to parents (— Godliness, art. sebomai). The ethics of popular philosophy 
exhorted everyone to show friendship to the stranger. The resident alien had 
obligations towards the state, such as payment of tax on aliens and military sérvice. 

6. Gk. philosophy from the 4th cent. onwards developed the thought of being a 
stranger. The soul was seen as a stranger in the world, since its true home lay beyond 
the material sphere. Being a stranger became an anthropological category. The 
thought was prepared for by the idea of banishment in tragedy. The — body of 
man, like the — world, is only a temporary lodging for the — soul. 


OT 1. xenos occurs in the LXX 21 times, mostly as a translation of Heb. nokri. 
Other words for stranger are — allotrios, —> allogenés, and — paroikos. 

(a) In the OT, hospitality was also a self-explanatory practice and duty (Gen. 
18:1 ff.; 19:1 ff.; 2 Sam. 12:4; Job 31:32). Jael’s action was a serious breach of the 
right of a guest (Jdg. 4:17 ff.) which could only be justified by the extremity of the 
people of God in their struggle for survival. Among the godless the stranger was 
entirely at their mercy (Gen. 19:9; Jdg. 19:22). Israel’s law forbad the affliction of 
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strangers, because the nation itself was a stranger in Egypt (Exod. 22:21; 23:9; 
Deut. 24:14). The stranger enjoyed the sabbath rest like the Israelite (Exod. 20:10). 
Yahweh loves and protects him (Deut. 10:18). At the consecration of the temple 
Solomon interceded for strangers that would come to honour Yahweh, that he 
should hear them (1 Ki. 8:41 ff.). 

(b) The people of Israel were themselves visitors and strangers in the land of 
Canaan (Lev. 25:23). The land did not belong to them. It was Yahweh’s property 
and could not be sold. But since the Israelite was God’s stranger (paroikos), he too 
enjoyed his protection (Ps. 39:13; 61:5; 119:19; 1 Chron. 29:15). Because Israel 
is God’s people, it is ultimately a stranger in the world (Est. 3:13; but cf. already 
Num. 23:9). This goes back to the recognition that Yahweh himself is not an 
immanent power in the world. As its Creator and Lord, he stands over it. It also 
goes back to the realization that he has chosen his people as his own possession. 
Hence the acts of Yahweh can be “strange” and “‘alien”’ (Isa. 28:21). 

(c) It was a misfortune whenever foreigners conquered the land that God had 
given Israel as a dwelling place (Lam. 5:2). It was seen as the punishment of 
Yahweh when the Israelites were led away into foreign countries out of the land 
that God had given them (Jer. 5:19; Deut. 29:28; and often). 

(d) The protection afforded to the person of a stranger in Israel was not extended 
to strange religions. Foreign cults were condemned and punished as idolatry in 
Israel (1 Ki. 11:4 f.; Jer. 5:19; Jos. 24:23; Deut. 4:25 ff.; and often). 

(e) Yahweh is God over all the nations (Amos 9:7). Hence the exilic and post- 
exilic prophets could speak of the coming proclamation of the glory of God among 
the heathen (Isa. 42:6 ff.; 66:19) and promise the turning of the heathen to Yahweh 
(Isa. 14:1; 45:14 ff.; 56:1-8; Zech. 14:16; Ezek. 47:22 f.). The godless heathen 
were threatened with annihilation (Jer. 46:51; Ezek. 25-32). In practice after the 
exile there was a strict segregation from the heathen (Neh. 13:1—-10). Mixed 
marriages were prohibited and dissolved (Ezra 9 f.; Neh. 13:23 ff.). 

2. Rab. Jud. held hospitality in high esteem. The man who practised it was 
promised a rich reward in the age to come. On the other hand, the duty of hospi- 
tality was restricted to fellow Jews. Some Gk. practices penetrated into Judaism 
through the Hel. diaspora: regular hospitality (Tob. 5:6; Josephus, War, 3, 436 
and often), and the establishment of inns (Lk. 10:34). The Essenes kept hospices in 
every city for strangers. xenos, its derivatives, and other terms became loanwords 
in Heb. and Aram. 

3. For part of the Hel. period there was considerable danger of Israel being 
swamped by foreign practices even in the sphere of religion (1 Macc. 1:11-15). 
The Maccabean reaction and revolt were directed against this. Those who were 
loyal to the law restricted trade with the heathen. They refused fellowship and 
marriage with them. They were afraid of entering Gentile houses for fear of 
defilement. On the other hand, the rabbis zealously took up missionary work, 
sometimes with considerable success in making proselytes (cf. Matt. 23:15 and the 
term ‘‘God-fearer’ which crops up in Acts; + Conversion, art. prosélytos). Philo 
and Josephus strove to refute the charge of hostility to strangers which was levelled 
against Jews. Above all, Hel. Jud. engaged with zeal in propaganda and apolo- 
getics. From A.D. 135 conversion to Judaism was prohibited by the Romans. (See 
further G. Stahlin, TDNT V 13.) 
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4. It is of great significance for subsequent ages that the LXX never (apart from 
Job 31:32) translated the Heb. gér (stranger) by the corresponding Gk. word 
xenos, but almost always by prosélytos (proselyte, convert). (paroikos is also 
found 11 times for gér, but only 3 times in the legislation of the Pentateuch.) This 
may be an indication of a change that had already taken place. But it also led to the 
OT regulations and commandments concerning strangers being applied only to 
full proselytes in rab. Jud. (cf. SB I 353 ff.). 


NT xenos occurs in the NT 14 times, including 5 in Matt., and twice each in Eph. 
2, Acts 17, and Heb. 

1. Four of the five places in Matt come in Matt. 25:31—46. Care of the xenos is 
care of Jesus Christ himself; refusal to provide hospitality to the stranger is to 
exclude Jesus himself. According to Matt. 27:7, the high priests bought with the 
“blood money”’ flung down by Judas the potter’s field for the burial of strangers, 
i.e. non-Jews. 

2. The gospel records show Jesus as the frequent recipient of hospitality in his. 
public ministry (Mk. 1:29 ff.; 2:15 ff.; Lk. 7:36 ff.; 10:38 ff.; and often). Hos- 
pitality figures in the parables of Jesus (Lk. 10:34 f.; 11:5 ff.; and often). God’s 
summons to his kingdom is depicted as a banquet (Lk. 13:29; 14:16 ff.; — Lord’s 
Supper). Jesus sent out his disciples to prociaim the kingdom, expecting that they 
would enjoy hospitality in the towns and villages (Matt. 10:11 ff.; Lk. 10:5 ff.). 
Similarly in Judaism hospitality was urged especially towards the rabbis. 

3. In the missionary work of the early church missionaries enjoyed hospitality 
(Acts 10:6; 16:15; and often). In Rom. 16:23 Gaius appears as a xenos, i.e. as 
Paul’s host. In 3 Jn. 5 another Gaius is praised for what he has done for brethren 
from abroad. 

4. On occasion, the idea of God as alien or strange occurs without the word 
xenos actually being used (Jn. 8:19; cf. Acts 17:23). Christ is “‘not of this world’’, 
and so is alien in this sense (cf. Jn. 8:14; 25 ff.; 9:29 f.). 

5. Before their call to faith in Christ, the Gentile Christians were xenoi (stran- 
gers) and — paroikoi (aliens). As heathen, they had no part in Israel’s call to be the 
people of God, and were excluded from the promises. But now in Christ they are 
fellow citizens with the saints, i.e. Jewish Christians, and members of the household 
of God (Eph. 2:19; cf. the whole argument of Eph. 2:11 ff.). As Christians thus 
become citizens in God’s sight, they have their citizenship in heaven (Phil. 3:20; 
cf. Gal. 4:26; Eph. 2:6; Heb. 11:15 f.; 12:22 f.; 13:14). The patriarchs already 
provide the pattern for this. They did not receive the promises, but saw them from 
afar, thereby showing that they lived as xenoi (strangers) and parepidémoi (exiles) 
on the earth (Heb. 11:13). Christians are thus put under a new divine law of life 
which shields them from the vices of the heathen who regard them as strange 
(xenizontai, | Pet. 4:4). 

6. The Athenians supposed that Paul wanted to preach foreign deities (Acts 
17:18). They themselves and the resident aliens were eager for what was new 
(Acts 17:21). But Paul preached “‘strange things” (xenizonta tina) to their ears 
(17:20). On the other hand, the church is warned in advance against being led astray 
by “‘strange teachings” (Heb. 13:9). The sufferings which befall the church are not 
something “‘strange’’, but belong to the Christian’s lot (1 Pet. 4:12). 
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7. philoxenia (hospitality) is expected from the whole church (1 Pet. 4:9). It is 
recommended as a virtue to Christians (Rom. 12:13; Heb. 13:2). It is even connec- 
ted with a promise. Because some practised hospitality (xenisantes), they enter- 
tained angels unawares (cf. Gen. 18:3; 19:2 f.). In the ancient world many a door 
was opened to a messenger of the new covenant and the host was thus blessed. 
Cornelius received Peter, and Publius took in Paul and his companions (Acts 
10:23; 28:7). Paul requested Philemon to have a guest room (xenia) ready for him 
(Phlm. 22). The Pastoral Epistles indicate the importance set by hospitality in the 
young church. It is not only the — bishop who should be hospitable (philoxenos, 
1 Tim. 3:2; Tit. 1:8). Even the widow was reminded to show hospitality to stran- 
gers (1 Tim. 5:10). H. Bietenhard 


; Tapenion Loc (parepidémos), adj., staying for a while in a 
Ta pentonLoc strange place; noun, a stranger, resident alien, exile, 
sojourner. 


CL & OT parepidémos is derived from démos (people) and is found only twice in the 
LXX (Gen. 23:4; Ps. 38[39]:12). It means someone who lives for a short while 
in a foreign place as a stranger or alien. 


NT It occurs in the NT 3 times. In 1 Pet. 1:1 and 2:11 believers are called parepi- 

démoi (“exiles”, RSV). The word stands in parallel to paroikoi (“‘aliens’”’, RSV), 
pointing back to Gen. 23:4 and Ps. 39:13. Because their true home is in heaven 
(cf. Phil. 3:20), God’s election has drawn them out of all their natural ties and 
relations. They now live on earth as exiles. This call and vocation gives rise to the 
warning to abstain from the lusts of the flesh (1 Pet. 2:11). They are to live according 
to the decrees and laws of their true homeland. Heb. 11:13 depicts — Abraham 
and the patriarchs as patterns for the Christian. Abraham looked towards the 
future city (11:10). Hence he and the fathers lived as strangers and exiles on the 


earth. H. Bietenhard 
[mdpouwog madpoikoc (paroikos), stranger, alien; m2opoikéw 
P $ (paroikeod), inhabit as a stranger, live beside; zapoixia 


(paroikia), the stay or sojourn of someone who is not a citizen in a strange place. 


CL paroikos is a compound of para (by) and oikos (house). It was originally an adj., 

but was later used as a noun meaning neighbouring, the neighbour, the non- 
citizen, one who lives among resident citizens without having citizen rights yet 
enjoying the protection of the community. The vb. paroikeo means to live beside, 
to inhabit as a stranger. The noun paroikia means sojourning. It became a loan- 
word in ecclesiastical Lat. parochia, denoting the charge of a bishop and later of a 
priest, as in Eng. parish. 


oT 1. In the LXX paroikos occurs over 30 times, especially to translate gér and 

tosab, both words meaning a sojourner or stranger. paroiked occurs over 60 
times, especially as the equivalent of giir, to sojourn. paroikia is found 16 times. 
paroikoi and various forms of the vb. paroiked are used to designate non-Israelites 
who live in Israel (2 Sam. 4:3; Isa. 16:4). The Israelites had definite obligations to 
the resident alien. An adequate living should be made possible for him (Lev. 
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25:35 ff.). He is allowed to share the food of the sabbath year (Lev. 25:6). He had 
the right of asylum (Num. 35:15). Like widows and orphans, he stood under the 
protection of the law (Exod. 22:21). But he too had obligations. He was required 
to keep the sabbath (Exod. 20:10). He was not allowed to eat of the Passover 
lamb (Exod. 12:45) or the sacrificial gift (Lev. 22:10). Ezek. 47:22 f. promises the 
equality of Israelites and resident aliens. Above all, repeated stress was laid on the 
fact that the patriarchs were sojourners (Gen. 12:10; 17:8; 19:9; 20:1; 23:4; 
35:27; 47:4; Exod. 6:4). Moses was a sojourner in Midian (Exod. 2:22) and the 
whole nation of Israel in Egypt. The attitude towards sojourners was motivated by 
this fact (cf. Exod. 22:21; 23:9; and often). In one sense the Israelites were always 
sojourners, even when they lived in the promised land (1 Chron. 29:15; Pss. 39:13; 
119:19, 54; 120:5; 3 Macc. 7:19; and often). The earth and soil of Palestine, as 
indeed the whole earth (cf. Ps. 24:1), belongs to Yahweh. The Israelites are only 
sojourners on it. For this reason the land cannot be sold (Lev. 25:23). On the other 
hand, the devout sojourner may dwell in the tent of Yahweh (Pss. 15:1; 61:5) and 
so experience fellowship with God. 

2. For Philo, the godly man is a paroikos, for he lives far off from his heavenly 
home. Philo combined the ancient world’s denial of the world with OT ideas. (On 
Philo and Judaism see K. L. and M. A. Schmidt, TDNT V 848 ff.) The rabbis 
required sojourners, resident in the land of Israel, to keep the so-called Noahic 
commandments as a condition of living together (cf. SB III 737; Moore, Judaism I 
274 f., 453, 462; R. Meyer, TDNT V 850). But this may only have been a matter of 
theory. — Noah. 


NT The words are found only in Acts, 1 Pet., Lk., Heb. and Eph.: paroikos, 4 

times; paroikia, twice; paroiked, twice. Each passage contains a quotation or 
reference to the history of Israel (cf. Acts 17:6 with Gen. 15:13; cf. Acts 7:29 with 
Exod. 2:15). In Acts 13:16 ff. Paul recalls Israel’s paroikia in Egypt (cf. Exod. 6:16). 
Heb. 11:9 f. stresses that Abraham lived as a sojourner in the promised land as ina 
foreign country, since by faith he was a citizen of the heavenly city. The same 
thought occurs in the use of — xenos and — parepidémos in Heb. 11:13 (cf. Ps. 
39:13). In Jesus Christ the Gentile believers are no longer xenoi and paroikoi, but 
fellow citizens with the saints and members of the household of God. For the 
promises made to Israel and the call to the kingdom of God are also valid for them 
(Eph. 2:19). From this point of view, Christians are also in a new sense paroikoi 
and parepidemoi here on earth. Hence the warning to abstain from fleshly lusts 
(1 Pet. 2:11). They are to live in their time of sojourning in the fear of God (1 Pet. 
1:17). paroiked means “dwell” only in Lk. 24:18. Perhaps even here the thought is 
that the stranger is a member of the Jewish dispersion living at Jerusalem, or that 
he is a pilgrim attending the feast who is only spending a few days in the city. 

H. Bietenhard 

— Brother, Neighbour, — Church, — Circumcision, —- Conversion, — Covenant, 
—> Greek 


(a). F. Bichsel, allos, TDNT I 264-67; A. von Harnack, The Mission and Expansion of Christianity, 
(1908) 1961; M. Hengel, Judaism and Hellenism, I-II, 1974; Moore, Judaism I-III (see index); 
J. A. Sanders, “‘Dispersion,”’ [DB II 854 ff.; K. L. Schmidt, diaspora, TDNT II 98-104; K. L. 
Schmidt, M. A. Schmidt and R. Meyer, paroikos, TDNT V 841-53; G. Stahlin, xenos, TDNT V 
1-36. 
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(b). H. Braun, ‘“‘Die Diaspora und ihre Verheissung im Neuen Testament,” Die evangelische Dias- 
pora 35, 1965, 97 ff.; R. Gyllenberg and B. Reicke, ‘‘Fremder,’”” BHHW I 498 f.; K. L. Schmidt, 
Die Polis in Kirche und Welt, 1940; A. van Selms, E. L. Rapp and F. Lau,‘‘Diaspora,” RGG? II 174ff. 
J. de Vries and F. Horst, ‘‘Fremde,”’ RGG? II 1124 ff. 


Foreknowledge, Providence, Predestination 


This group of articles brings together words which denote human or divine fore- 
knowledge, predestination and predetermination of future events. Their common 
characteristic is the prefix pro-, before, in both spatial and temporal significance. 
The temporal component is strongest in the vb. proginodskd, know beforehand, and 
in the noun prognosis, foreknowledge. On the other hand, the vb. protithémi, set 
before, plan, propose and the noun prothesis, setting forth, plan, purpose have 
spatial overtones. But when they denote a previously determined resolution they 
have assimilated a temporal sense. Approximating somewhat to these is the vb. 
prohorizo, predestine, which likewise expresses definite planning and care. pronoed, 
consider beforehand, plan carefully, and the noun pronoia, foresight, forethought, 
care, are by contrast with the surrounding Gk. Hellenistic world attested in the NT 
only very rarely. 


| xpoyndonn Tpoyww@aKka@ (proginoské), know beforehand, know in 
| advance; mpoyvwaic (prognosis), foreknowledge. 
cL The composite proginésko, formed from the prefix, pro-, before, and the vb. 
ginosko, perceive, be acquainted with, understand, know, is attested from 
Euripides onwards (Hippolytus, 1072) and means to know or perceive in advance, 
to see the future (— Knowledge, art. gindsko). The corresponding noun prognosis 
(attested as a medical technical term since Hippocrates) denotes the foreknowledge 
which makes it possible to predict the future. The early Gks. understood this as 
non-verbal foreknowledge of a dream-like kind which can however be appre- 
hended and communicated by those who were clever enough. It belongs to the realm 
of destiny. It is often both hidden from men and open to them. It is capricious like 
the gods themselves. Both gods and men are subject to it. Its power controls the 
rise and fall of gods and nations. Hel. thinkers, especially the Stoics, transformed 
the concept and understood it in a pantheistic way as an expression of the purpose- 
fully creative order of the divine world-force which includes both nature and men. 
Fate itself is subjected to this order, and can be a factor in the order itself. Divinity, 
destiny, order and necessity become identical. Everything is arranged rationally 
and harmoniously, or at least in the direction of a development towards a har- 
monious consummation. 


oT Thevb. proginosko, foreknow, is found in the LXX only 3 times, always without 

any Heb. equivalent. Two of these occurrences concern sophia (—~ Wisdom), 
conceived in personal terms: Wisdom knows in advance those who desire her 
(Wis. 6:13); Wisdom has foreknowledge of signs and wonders (Wis. 8:8). The 
other reference concerns the foreknowledge which the Israelites in Egypt were given 
of the destruction of the Egyptian first-born (Wis. 18:6). The noun prognosis, 
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foreknowledge, is found only twice in the LXX (Jud. 9:6 of God’s foreknowledge 
decreeing the fall of the Egyptians; Jud. 11:19 of prophetic: foreknowledge). 


NT |. In the NT the vb. proginosko, foreknow, know beforehand or in advance, 

choose beforehand, is found 5 times. Two occurrences are in Paul (Rom. 8:29; 
11:2). Acts 26:5 speaks of a human ‘“‘having known long since” (similarly | Pet. 
1:20; 2 Pet. 3:17). The noun prognosis, foreknowledge, is attested in the NT only 
in Acts 2:23 and | Pet. 1:2. 

2. In Paul the vb. proginosko, foreknow, choose beforehand, demonstrates the 
character of God’s activity among men. It assumes the aspect of a personal rela- 
tionship with a group of people which originates in God himself. Rom. 8:29 
declares that those whom God “‘foreknew he also predestined to be conformed to the 
image of his Son” (RSV). [In Rom. | 1:2 the vb. expresses God’s election and love of 
Israel which opposes the idea of a final rejection of Israel. 

3. 1 Pet. 1:20 says that Christ was “‘foreknown” or “destined (proegnosmenou) 
before the foundation of the world” (RSV). The noun prognosis denotes in | Pet. 
| :2 the foreknowledge of God, which Is said to be for the Christians in the Diaspora 
the ground of their — election. Membership of the community in a completely 
differently orientated and partly hostile environment is accordingly grounded in 
the relationship which God takes up with men as their — Father. 

2 Pet. 3:17 speaks of the foreknowledge or advance knowledge of believers. They 
are aware that the parousia 1s coming despite the delay. The point at issue here is 
the misunderstandings and disagreements over statements of Paul (cf. 3:15 f.). They 
are, therefore, urged to watchfulness to counteract the danger of apostasy (— 
Fall). Human progindskein thus gains here a theological stress in paraenesis. 

4. In Acts 2:23 prognosis, foreknowledge (much as in | Pet. 1:20) characterizes 
the events surrounding Jesus of Nazareth before and up to his execution. Jesus 
was ‘‘delivered up according to the definite plan and foreknowledge of God [té 
horismené boulé kai prognosei tou theou ekdoton|”’ (RSV). | 

5. Thus in the few relevant passages both the vb. and the noun speak chiefly of 
God’s action towards Christ or towards men, and witness to his activity as planned 
and directed. Any interpretation in terms of an impersonal constraint (such as 
destiny, fate or doom), or of an autonomy which removes itself from the normal 
course of world events, would contradict the NT use of these words. 

P. Jacobs, H. Krienke 
; 7 pOvoéw ( pronoed), perceive beforehand, foresee, provide, 
think of beforehand, take care for, take thought for; 
7m povola (pronoia), forethought, provident care. 
cL 1. The vb. pronoed (from pro and noed, observe, notice; > Reason, art. nous) 
means initially to observe in advance, notice beforehand, foresee (e.g. Hom. 
Il. 18, 526, of a deception). But in most cases it has the meaning of to care, to see 
to it that, make provision for, attend to (e.g. Xen. Cyr. 8, 1, 1, caring for children). 
With the noun pronoia, attested since Aeschylus (Ag. 648), much as with the vb., 
the temporal meaning of foresight or foreknowledge is rare. The predominant 
meaning is foresight in the sense of forethought, intention, care, providence. 

2. From Hdt. (3, 108, 2) onwards the noun serves to designate divine providence 

and a generation later in Xen. (e.g. Mem., | 4, 6) and Plato (e.g. Tim. 44c, cf. 30b) 


693 


FOREKNOWLEDGE 


it is a philosophical technical term. In Stoic philosophy, in particular a few genera- 
tions later again (e.g. Zeno, Frag. 174, 176, in J. von Arnim, Stoicorum veterum 
Fragmenta, 1921, I, 44) it became an important concept for describing the emanation 
of the purposeful operations of a world-force possessing divine status and working 
for the benefit of mankind as well as the perfection of nature. pronoia, providence, 
thus gained a religious significance and became an expression of religious piety. 
In fact, among the Stoics, it was raised to the level of an indisputable dogma. 
Chance is ruled out, because everything runs its course according to an implanted 
divine law of development which is itself divine. 

The characteristics of this understanding of providence are twofold. First, 
providence is implanted as a law, as the divinity of nature, humanity and history. 
The imperative is understood as an indicative. Secondly, everything evolves auto- 
matically in line with this providential power; everything repugnant is excluded. 
The legacy of this conception of providence was, after its rediscovery in the 
Renaissance, taken over in the development of the history of ideas from rational- 
ism right up to speculative idealism and romanticism. It was also partly expressed 
in Christian and biblical terms, with the result that the diversity of categories in 
Gk. and biblical ideas was overlooked. 


OT 1. In the LXX the vb. pronoed, see in advance, care for, and also see, is attested 

only 10 times: once for the Heb. bin, note, understand (Dan. 11:37); twice for 
Heb. str, look, catch sight of (Num. 23:9 and Job 24:15); all the other refs. are 
found in the apocryphal literature (Wis. 6:7; 13:16; 1 Esd. 2:28; 2 Macc. 14:9; 3 
Macc. 3:24; 4 Macc. 7:18). Only in Wis. 6:7 is the vb. used of God: “‘He provides 
for all (small and great) alike.” 

2. The noun pronoia, care, foresight, is found only 9 times, almost exclusively in 
the Apocrypha. 2 Macc. 4:6 speaks of the hoped-for human assistance of King 
Seleucus IV. All the other passages speak either of God’s care: God’s care steers 
the ship (Wis. 14:3); by God’s provision the jaws of the lions remain shut (Dan. 
6:19 LXX; cf. 3 Macc. 5:30; 4 Macc. 9:24); of the eternal (Wis. 17:2), omniscient 
(4 Macc. 13:19), or divine providence (4 Macc. 17:22). Of theological importance 
is the thought in the final reference, that the divine providence redeems the nation 
through the blood of the martyrs (the seven brothers), as a way of propitiation 
(— Reconciliation, art. hilaskomai). 

3. The term for providence has, therefore, no corresponding equivalent in the 
Heb. of the OT. Similarly, the idea of providence did not take on any distinctive 
didactic stamp in the OT. Rather, the idea itself and its didactic expression stem 
from Gk.-Hellenistic thought. It was there and in Hel.-determined Latin that it 
gained conceptuality in the notion of providentia. 

4. The acceptance of the Hel. idea of providence into Jewish thought becomes 
particularly evident in Philo and Josephus. The attestations for pronoed, care for, 
and pronoia, care, foresight, are numerous. God’s providence and provision be- 
come clear in the ruin of a persecutor of the Jews (Josephus, War, 7, 453) and in the 
example of Abraham (Josephus, Ant., 11, 169). God cares for the world (Philo, 
Op. Mund., 171), for the creation as a whole and in particular (Philo, Spec. Leg., 3, 
189). Like the early Stoic Chrysippus, Philo wrote a book peri pronoias (Concerning 
Providence). 
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NT In the NT the vb. pronoed, take thought for, be intent on, care for, aim, is 

found only in Rom. 12:17 and 2 Cor. 8:21. Significantly, both instances refer 
to human endeavour in goodness, honesty and sincerity (probably with ref. to the 
LXX wording of Prov. 3:4). The noun pronoia (Rom. 13:14) also means concern, 
solicitude, provision. In this case it refers to the body (— Flesh). In Acts 24:3 the 
advocate Tertullus praises the provisions of Felix. Vb. and noun are not used of 
God’s caring activity. The fact that the word pronoia, in the sense of a divine wis- 
dom of the world, does not appear in the NT despite its representation of one of 
the central and basic concepts of the surrounding world is not accidental. It is a 
sign that the NT speaks an equally eloquent language by avoiding some Hel. 
concepts, as 1t does by accepting and re-coining others (e.g. agapé, — Love). 

P. Jacobs, H. Krienke 


i. sae | re mpoopaw (prohorad), see previously, see in advance, 

| ach od foresee (the future), know already, take care that. 

CL The vb. prohorad (from pro, in front, before, and horad, — see, notice) is 
attested in the spatial sense of seeing in front of one since Homer (Od., 5, 393), 


and in the sense of foreseeing or knowing the future in advance, first in Pindar 
(Nem. 1, 27). 


oT |. In the LXX prohorad, and all the forms of proidein, are found only in Ps. 

138 (139):3 (“thou seest all my ways (before)’’) of God’s forward-reaching 
sight and knowledge, in Ps. 15(16):8 of a man keeping the Lord before his eyes, in 
Gen. 37:18 of Joseph’s being seen from a distance by his brothers, and in | Esd. 
5:63 of those who had seen the former house of God. 

2. Philo used the word largely in the temporal sense of foreseeing dangers (Praem., 
72) and in combination with — pronoia, the providence of God (Deus. Imm., 29), 
by which God in contrast to men foresees what is coming. In Josephus we find in 
addition the meaning to make provision for (e.g. Ant., 16, 378). 


NT In the NT prohorao, see before, is attested 4 times. In Gal. 3:8 Paul says, with 
ref. to Gen. 12:3, that the — Scripture (here personalized) foresaw “that God 
would justify the Gentiles by faith.” The three other passages are in Acts and mean 
to have in front of one’s eyes (2:25, quoting Ps. 16:8), to have seen already before 
(21:29), and — similarly to the Pauline ref. —to foresee or foreknow (2:31, with 
ref. to Ps. 16:10: David spoke with foresight or foreknowledge of the resurrection). 
The vb. is thus not used in the NT — any more than pronoed and pronoia — to 
describe the activity of God. P. Jacobs, H. Krienke 


; mpoopitw (prohoriz6), decide upon beforehand, pre- 
_mpoopika | Given prenersed : P 


CL & OT The compound prohoriz6é (formed from pro, in front, before and horizo, 
to ordain, —> determine) is only used from the 4th cent. B.c. onwards (Demosth., 
31, 4), and means to preordain. It is not found in the LXX. 


NT The NT uses prohorizé, preordain, 6 times to speak exclusively of God’s 
decrees. 
1. Paul uses the vb. in Rom. 8:29 together with — proginosko, foreknow, and 
—> prothesis, plan, decision, in order to ground the — call of God in his prior 
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decree. In v. 30 the vb. is taken up again, in order to specify the end to which these 
dealings of God with men are directed, namely to justify those who are called and 
to give them a share in his —> glory (art. doxa NT). | Cor. 2:7 speaks of the — Wis- 
dom (art. sophia) of God which he himself ‘‘predestined” (JB), ‘““ordained”’ (AV), 
“decreed” (RSV), “for our glory” (JB). God’s predestination is thus described as 
an activity of his with men directed towards their fellowship with him. (See further 
C. E. B. Cranfield, ‘Romans 8:28", S/T 19, 1966, 204-15: A. R. C. Leaney, 
“Conformed to the Image of His Son”, NT'S 10, 1963-64, 470-9; K. Grayston, ““The 
Doctrine of Election in Rom. 8:28-30", StudEy, I], 1964, 574-83; M. Black, 
Romans, \973, 124 f.; —» Elect.) 

2. Essentially on the same lines is the statement in Eph. 1:5, which ‘describes 
sonship shared in Christ as grounded in the predetermining love of God. In Eph. 
[:11 the vb. is again used with — prothesis, plan, decree, in order to characterize 
the inheritance which Christians themselves are and which Christ has made 
possible. This all derives from the will of God who accomplishes all things accord- 
ing to the counsel of his will. 

3. In Acts 4:27 f. expression is given to the conviction that Herod, Pontius 
Pilate, the nations and peoples are only able to do to Jesus that which God has 
previously established or determined. prohorizo is thus here intended to underline 
that even men’s sinful actions are drawn into the realization of the divine plan of 


salvation. P. Jacobs, H. Krienke 
mpotiOyul (protithémi), mid. display publicly, plan, 
| mporiOn yl | propose, intend; act. set before as a duty; mzpd@eaic 


(prothesis), setting forth, presentation, display, exhibition, plan, purpose, resolve, 
will. On tithémi — Determine, Appoint, Present, art. tithémi. 


cL. The vb. protithémi (a compound of pro, in front, before, and tithémi, set, place, 
lay, insert, make into) is attested early on. It possesses a basic local meaning, to 
set before (Hes., Theog., 537, set food before), but also means to resolve (e.g. Plato, 
Phaedr., 259e), propose, determine, put forward openly. 
The noun prothesis can denote the public lying in state of the dead (Plato, Leg., 
12, 947b), public announcements (Aristot., Pol, 6, 8, p. 1322a 9), and later an 
intention (Polyb., 5, 35, 2). See further C. Maurer, tithémi, TDNT VII 164 f- 


oT In the LXX the vb. protithémi is used 5 times in the sense of laying before or 

laying on (e.g. Exod. 40:4 of the showbread). Altogether it is used 19 times; of 
which || render a total of 6 Heb. equivalents, 6 are in the apocryphal writings, 
and 2 have no correspondence in the MT. In Ps. 54(53):3 and 86(85):14 it renders 
Heb. sim (set, place, lay) in the sense of keeping God before one’s eyes. It thus 
describes a conscious turning to God or a refusal to do so (cf. also Ps. 101 [100]: 3 
and 3 Macc. 2:27). The noun prothesis (used 17 times of which 7 are in |, 2 and 
3 Macc.) is 13 times a technical term for the showbread (e.g. Exod. 39:36), and 
is thus to be translated ordering, presentation. Meaning intention, purpose, plan, 
it is found only in 2 Macc. 3:8; 3 Macc. 1:22; 2:26; 5:12, 29. These words, then, 
do not have any particular theological emphasis in the OT. 
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NT 1. In the NT the vb. protithémi is found 3 times. It means to resolve in Rom. 

1:13 (cf. Paul’s intention to visit Rome), and to put forward in Rom. 3:25 
(God put Christ forward as a propitiation; — Reconciliation, art. hilaskomai, NT 
4), and to set forth in Eph. 1:9 (God has set forth his purpose in Christ). 

The noun prothesis, display, exhibition, plan, intention, (previously made) 
decision, is attested 12 times, 4 of which refer to the showbread. Human objectives 
are mentioned in Acts 11:23; 27:13 and 2 Tim. 3:10 (RSV “‘aim in life’’). 

2. By contrast with the non-theological use of the word in the LXX, Paul uses 
the noun twice in order to describe the primal decision of God (TDNT VIII 166). 
In Rom. 8:28 God’s prothesis, resolve, decision, or purpose, is stated to be the 
foundation of the — call of the Christians. The — hope and certainty of a Chris- 
tian are based on and upheld by God’s previous activity, and not by any human 
capacity for decision-making. Paul uses the word similarly in Rom. 9:11 (cf. Gen. 
25:23). The election of Jacob is already laid down in God’s resolve even before the 
birth of the twins. Here too the word prothesis serves to characterize God’s activity 
among men as free and grounded in his — will alone. It is thus independent of 
human prerogatives. The accomplishment of the promise is always God’s free act 
both in Israel and the church. 

3. Similarly, in Eph. 1:11 the existence of the church is described as the result of 
a decision made by God. This decision of God is both in time and in all aspects a 
preceding resolve. Here as in Rom. 8:28 ff. there is an accumulation of words which 
emphasize the priority of the — will of God. In Eph. 3:8 ff. it is the realization of 
God’s saving plan in Christ (— House, art. oikonomia NT 2) which is under dis- 
discussion. The word prothesis, plan, in v. 11 serves to characterize God’s activity 
in Christ as the fulfilment of an eternal purpose. It is one in which men do not have 
a say, either in time or in its intentions. 2 Tim. 1:9 is concerned with the redeeming 
(— Redemption, art. s6z6) and calling activity of God among men. Its assumptions 
do not lie in the area of prior human achievement but of God’s own decision. 

—> Determine, — Elect, — Fullness, — Promise P. Jacobs, H. Krienke 


(a). K. Barth, CD III 3, 3-57; J. Behm, pronoed, TDNT IV 1009-17; G. C. Berkouwer, The 
Providence of God, 1952; R. Bultmann, Primitive Christianity in its Historical Setting, 1956 (see 
index); W. Eichrodt, Theology of the Old Testament, II, 1967, 167-85; J. Jeremias, Jesus’ Promise 
to the Nations, 1955; C. Maurer, protithémi, TDNT VIII 164-68; R. Pesch, “‘Providence,” EBT II 
722-25; K. L. Schmidt, prohorizé, TDNT V 456; M. Wiles, ed., Providence, SPCK Fheological 
Collections 12, 1969. 

(b). W. Eichrodt, ‘“Vorsehungsglaube und Theodizee im Alten Testament,” Procksch Festschrift, 
1934, 45 ff.; F. Notscher, Gotteswege und Menschenwege in der Bibel und in Qumran, Bonner 
Biblische Beitrage 15, 1958; W. Wiesner, ““Vorsehung,” EKL III 1705 ff. 


Forgiveness 
. thn | adinut (aphiémi), let go, cancel, remit, leave, forgive; 
| abinu ddecic (aphesis), release, pardon, cancellation, forgive- 


ness; md péoic (paresis), letting pass, passing over. 


CL aphiémi (derived from apo, from, and hiémi, to put in motion, send), attested 
since Homer, means the voluntary release of a person or thing over which one 
has legal or actual control. In addition to the vb., the noun aphesis, discharge, 
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setting free, is used from Plato onwards. In its fig. use aphiémi overlaps in meaning 
with pariémi (Homer), lit. to let drop, let by; fig., to let pass, allow (the noun 
paresis, since Hippocrates). 

|. aphiémi is used in classical Gk. both in a lit. and in a fig. sense: 

(a) With a personal object, to send forth, send away (of a woman, to divorce; 
of a meeting, to dissolve, end), to let go, to leave, dispatch; with an tmpersonal 
object, to loose (e.g. a ship into the sea), to discharge (e.g. arrows), to give up. 

(b) In the fig. sense the vb. means to let alone, permit, let pass, neglect, give up 
(taking trouble, etc.); in Josephus, Ant., 1, 12, 3, to lose one’s life, die. The legal 
use 1S important: to release from a legal bond (office, guilt, etc. and also,.a woman 
from marriage, e.g. Hdt., 5, 39), to acquit (e.g. cancellation of criminal proceedings, 
Plato, Laws, 9, 86, 9d), to exempt (from guilt, obligation, punishment, etc.; e.g. 
Hdt., 6, 30). Similarly the noun aphesis (e.g. Demosthenes, 24, 45) means release, 
pardon, or remission, etc. All these meanings apply from Homer onwards only to 
human relationships; they are not found in a religious sense. 

2. The same fig. meaning is found frequently with pariémi. to let by, relax (e.g. 
of slackening a sail, Plato, Laws, 11, 931d); but also to let go unpunished, to allow, 
in the sense of personal leniency or indulgence (e.g. Hdt., 7, 169, 2), and the cognate 
noun paresis, letting pass. 


OT The LXX uses aphiémi in such classical Gk. senses as to let go (Jdg. 3:1), leave, give 

up (Jdg. 9:9, 11, 13), leave behind (2 Sam. 15:16; 20:3), allow (2 Sam. 16:10 f.), 
leave over (Ps. 17:14), release in the year of release (Deut. 15:2). It is used relatively 
seldom in the sense to forgive. Where it is, it usually renders the Heb. nasa’, to 
release from guilt or punishment (Gen. 18:26; Ps. 25:18; 32:1, 5; 85:2; Isa. 33:24), 
or salah, to forgive, pardon (Lev. 4:20 ff.; 5:6 ff.; Num. 14:19; 15:25 f.; Isa. 
55:7). Sometimes it stands for kippér, to cover, make atonement (Isa. 22:14). The 
one who forgives is God (but cf. Gen. 50:17). Through the act of forgiveness, the 
relationship between God and man which has been disturbed or destroyed by sin 
is reconstituted. 

Of the 50 or so instances of aphesis in the LXX, 22 are found in Lev. 25 and 27 
(for Heb. yébé/, year of jubilee) and 5 in Deut. 15:1-9 (for Heb. Samat, release 
from debts in the year of jubilee). In general, it is more often used of the release of 
captives and slaves (Isa. 61:1; Jer. 34:8, 15, 17; Ezek. 46:17). Only once does 
aphesis appear in the sense of forgiveness (Lev. 16:26), and there it is without Heb. 
equivalent, used as an interpretation of Azazel. [F. F. Bruce suggests that in Lev. 
16:26 LXX aphesis has the simple sense of “sending away” — an attempt at a lit. 
translation of ‘*z’azé/, as though from the root ’azal; cf. Lat. caper emissarius.| 

The occurrence of aphiémi and aphesis thus indicates that they are not the words 
chiefly used in the LXX to convey the concept of forgiveness. Israel experienced 
God’s grace in forgiveness largely in the context of the cultus (cf. oT, |), so that all 
kinds of terms from the language of the cultus come to be used to express the idea 
(washing, cleansing, covering, etc.). 

1. Forgiveness in the OT. It is probable that Israel was aware before the exile that 
God can forgive sin (cf. Isa. 6). The part played by the forgiveness of sins in the 
faith and worship of that period depends on the date ascribed to the Pentateuch. A 
remarkable exception is to be found in a number of pre-exilic Psalms (cf. Pss. 25:11; 
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65:3; 78:38; 79:9) which show a degree of reflection on the consciousness of sin 
and forgiveness of sins unparalleled in the early writings of the OT. The guilt here 
does not, however, arise from individual acts of moral transgression, but from “‘the 
opposition of the two wills, the divine and the human” (G. van der Leeuw, Religion 
in Essence and Manifestation, 1938). Sin is here opposition to God, grounded in the 
inmost part of man’s nature. It can only be brought to an end by a new, gracious 
gift of God (cf. Ps. 65:5 ff.). In ‘“‘Siihne and Vergebung um die Wende von der 
exilischen zur nachexilischen Zeit” (EvTh 26, 1966, 217 ff.) to which the following 
points are indebted, K. Koch has argued that those passages which speak of 
God’s compassion in response to prophetic intercession (Amos 7; Exod. 32:12, 
14; Jer. 26:19; cf. Mic. 7:18) mean that God passes the sinner by (‘abar). He 
is forbearing and avoids entering “the circles of the man laden with guilt.” 
‘‘Where such pardon is extended, punishment is also lightened, but never in the 
pre-exilic period cancelled’’ (K. Koch, op. cit., 221). The final punishment of Israel 
by Yahweh, in the prophetic forecasts of doom, is only comprehensible against a 
background of a fatal and disastrous act which renders God’s forgiveness, in the 
sense of a removal of guilt, impossible. God can no longer pass by the sin of the 
people (— Reconciliation, especially art. hilaskomai). 

Earlier prophetic writings also speak of the forgiveness of sins, but it is Koch’s 
opinion that the recognition that God forgives sin has been introduced at a later 
date by editorial additions (cf. Ezek. 36:29, 33; Isa. 4:3 f.; Mic. 7:19). The question 
whether sin was forgiven through cultic sacrifice prior to the exile depends on the 
view taken of the date of the sacrificial ordinances in the Pentateuch. According to 
Koch, it was in the exilic and post-exilic periods that Israel discovered “‘God’s 
readiness to forgive: forgiveness is seen to be brought about by cultic acts and 
priestly pronouncements, and deliverance from sin is experienced” (op. cit., 227; cf. 
G. von Rad, Old Testament Theology, I, 1962, 262 ff.). On the other hand, the 
passages in the law which deal with sacrifice and forgiveness quoted above locate 
the institution of these ordinances in the time of — Moses and the exodus. The 
Israelite did not think of — sin (hamartia) in the abstract, but as a localized 
sphere arising out of transgression. It could not simply be forgotten. The only way 
that it could be forgiven was by expiatory ritual by which God broke through the 
continued outworking of the act and, as in Lev. 16:20 ff., pass it on to the animal 
and so remove the guilt (Lev. 16:20, 22; 17:11). This puts certain prophetic allusions 
(cf. Isa. 1:16, 18; 6:7) and passages in the Psalms (Pss. 25:11; 65:3; 79:9) into a 
new light. The essential point is that God alone is the one who frees and forgives in 
all acts of atonement. 

However, it is not every sin that can be atoned for, and so forgiven, by rites of 
atonement (e.g. offences against the law of circumcision, Gen. 17:14; and against 
the laws of the Sabbath and the Passover, Exod. 12:15; Num. 9:13). 

Isa. 40-55 goes beyond these ideas, particularly those of the priestly literature. 
The prophet recognizes that atonement by means of the blood of animals (~ Blood, 
art. haima) is not enough. Moreover, he sees that in the situation of the exile ex- 
piatory ritual simply disappears. In the coming servant of God he heralds the one 
on whom the sin of Israel and of the other nations will be laid, and through whom 
God will bring about an all-embracing atonement and forgiveness of sin (Isa. 53; 
cf. 55:6—-13). 
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To sum up, it may be said that from the exile onwards Israel sees her history as 
upheld by the forgiving activity of God. This is also evident in the significance which 
is attached to the second — temple. It is the place where the Day of Atonement is 
celebrated, the festival whose rites bring forgiveness of sins to every Israelite (cf. 
Sir. 50; 1 Bar. 1:10 ff.). 

2. Judaism. aphiémi and aphesis are found as terms for forgiveness in Josephus 
(Ant., 6, 92) and Philo (Vit. Mos., 2, 147; Spec.Leg., 1, 190). However, a tension 
appears between this and the forgiving goodness of God which in the OT is 
associated with his righteousness (cf. Ps. 143:11). This is especially apparent in 
Josephus. The idea of man’s working together with God, on the one hand, and God’s 
diké (the central concept of his theology), on the other, cause him to turn forgive- 
ness into leniency on God’s part. Where there is confession of sin and a change of 
mind, God is ready to be reconciled (War, 5, 415) and hence to remit punishment 
(Ant., 9, 214; 11, 114). But this kind of forgiveness does not mean that evil is 
overcome and sin removed. 

Rab. Judaism developed a thoroughgoing system of casuistry, in which God’s 
forgiveness is catalogued. A distinction is made between (a) forgiveness of sins in 
this world by virtue of repentance and propitiatory sacrifices, e.g. on the great 
Day of Atonement (cf. T. Yoma 5:6 ff.; cf. SB I 636); (b) forgiveness of sins in the 
world to come by means of expiation in the fire of Gehenna, or by means of divine 
grace (cf. SB I 637); and (c) forgiveness of sins, or preservation from sins, in the 
Messianic age. In connection with the latter it is said of the Messiah that he will 
gain forgiveness for Israel on the grounds of his intercession and sufferings (Tg. 
Isa. 53:4 ff.), but there is nowhere a reference to the Messiah forgiving men’s sins 
by virtue of his own authority. God alone has the right to forgive sins. As in the 
OT, however, there are unforgivable sins (e.g. blasphemy against the — name of 
God). 

3. Qumran. There are a number of passages, especially in the Community Rule 
(1QS), the Damascus Rule (CD) and the Scroll of Hymns (1QH) which speak of 
God’s forgiveness (1QS 3:6-12; 11:3; CD 2:3 f.; 3:18; 1QH 4:37; 7:18; 30, 35 
and often). In addition to a strong consciousness of election and mission, every 
single member of the community had a very marked sense of sin and worthlessness 
(cf. 1QH 1:5-39). This awareness of the worthlessness and creatureliness of man 
and at the same time of election by God was emphasized by a strong insistence on 
sin and forgiveness and with it a confession of utter dependence upon God’s grace 
(1QH 10:21; 11:9; and often). Forgiveness at Qumran is not tied to bloody rites 
of propitiation; forgiveness is obtained by the man who sees the error of his way 
and turns from it in humility and a right spirit (cf. 1QH 14:24; 1QS 3:7 ff.: “His 
sin is atoned for’). He who does not repent sincerely, but clings to Belial (Satan), 
excludes himself from forgiveness and thus from the new covenant (1QS 2:8, 26). 


NT 1. aphiémi is attested 142 times in the NT. Of these examples 47 are found in 

Matt., 34 each in Mk. and the Lucan writings, and 14 in Jn. This leaves only 13 
examples in the whole of the rest of the NT. Oddly enough aphiémi occurs only 45 
times in the sense to forgive (17 times in Matt.; 8 times in Mk.; 14 times in Lk. - 
Acts; twice in John; and only once in Paul!). It is used occasionally in a secular 
sense (Matt. 18:27, 32), but usually in the religious sense of forgiveness (absolutely 
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in Matt. 12:32 par., etc.), or forgiveness of sins (aphienai hamartias, Mk. 2:5, 7, 
par.; Lk. 7:47 ff., etc.), debts (opheilémata, Matt. 6:12), trespasses (paraptomata, 
Mk. 11:25 f.; Matt. 6:14 f., etc.). In most cases, however, the NT uses aphiémi in 
the original senses of to let (Mk. 1:34; 5:19, 37 par.; Acts 14:17, etc.); to dismiss, 
divorce, release (Matt. 13:36; 1 Cor. 7:11-13, etc.); to leave (Mk. 1:20; 10:28 
par., etc.); to leave behind (Mk. 1:18 par., etc.); and to abandon (Mk. 7:8; Rom. 
1:27, etc.). 

The use of aphesis is in contrast to this. Of 17 examples in the NT, 15 have the 
sense of forgiveness (cf. Mk. 1:4 par.; Matt. 26:28; Lk. 1:77; Acts 2:38; Heb. 
9:22), and two, release from captivity (Lk. 4:18). It is notable that of these 17 
examples, 5 are found in Luke and Acts, 2 in Heb. and 2 in Mk., whereas aphesis 
is totally lacking in Paul, apart from Eph. 1:7 and Col. 1:14. This suggests that it 
was not used in the early period. 

paresis, passing over, letting go unpunished, occurs only at Rom. 3:25. There 
are, in addition, further circumlocutions for forgiveness (some of them echoing 
OT ritual language), such as kalypto, to cover (— Hide), aird, to take away, cancel 
(Jn. 1:29, etc.), apolouomai, to get oneself washed (— Baptism, art. /oud). 

In Paul the idea is expressed in more precise theological terms: dikaio6, to justify 
(— Righteousness, art. dikaiosyné), and katallasso, to reconcile (— Reconciliation). 

2. (a) Just as the fact that man is a sinner has destroyed his relationship with 
God (— Sin, art. hamartia; — Man, art. anthrépos NT), so forgiveness takes the 
central place in Christian proclamation as the means whereby this relationship is 
restored. It stands as the action of God in the face of the sinful behaviour of man, 
and is based on Christ (Col. 1:14; Eph. 1:7), whose power to forgive sins is made 
known in preaching (Lk. 24:47; Acts 10:42 f.; 13:38), > baptism (cf. Acts 2:38; 
Mk. 1:4 f. par.; Rom. 6:1 ff.), and the — Lord’s Supper (Matt. 26:28; cf. Jn. 
6:53 ff.). The OT proclamation of forgiveness is here taken up and preached 
afresh as the fulfilment in Christ of what was promised of old (Jer. 31:34; 33:8) 
in the eschatological present (cf. Lk. 1:77; 4:18 ff.). The Synoptic Gospels and Acts 
often use parallel to the vb. (see above, 1) the fixed formula aphesis hamartion, 
forgiveness of sins (cf. Mk. 1:4f. par., Matt. 26:28, Acts 5:31). The terms pre- 
ferred by the other NT writers like + redemption (apolytrosis), — reconciliation 
(katallagé), justification (dikaiosis or the vb. dikaiod; — righteousness, art. dikaio- 
syné NT, 1), concentrate more upon the work of Christ (but cf. also Col. 1:14 and 
similarly Eph. 1:7). 

(b) According to Mk. 10:45 par., the preaching of Jesus reached its climax in 
the forgiveness brought by him (Lk. 4:18—21; 15:11 ff.; Matt. 18:21 ff.). It appears 
as the activity appropriate to him (Mk. 2:7, 10 par.; Lk. 7:49). In Mk. 2:1-12 par. 
(the healing of the paralytic) we see forgiveness taking, despite all the objections, 
the place it is to occupy in the activity of Jesus as the one proper essential work he 
has come to do. Jesus’ attitude to notorious sinners underlines his preaching by 
action (Lk. 7:36—50; 19:1-10). 

(c) Forgiveness includes making of no account the sin which has been com- 
mitted (Mk. 2:5 par.; cf. Jn. 8:11), and the acceptance of the sinner (Lk. 15:20 ff.; 
cf. also Col. 1:13 f.: deliverance from the dominion of the powers and trans- 
ference to the kingdom of Christ), to whom a new life is given and with it the 
promise of eternal life (Lk. 23:43; Matt. 5:43-48; Jn. 14:19b). Early Christian 
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preaching shows that this acceptance is at the same time an acceptance into the 
church. It therefore includes a share in the forgiveness which is continually pro- 
nounced there, because it is continually needed (Matt. 18:18; cf. 16:19; Jn. 20:23; 
cf. also 10:42 f.; 13:38). Forgiveness is closely associated with the death of Jesus 
on the cross (in addition to general references like Mk. 10:45 par. and Jn. 3:16; cf. 
Heb. 9:22 and Rom. 8:32). As the ‘““Lamb of God’’, he takes away the sin of the 
world (Jn. 1:29; cf. 1 Pet. 2:21—24). In the — Lord’s Supper reference is made to 
the reconciling effect of the death of Jesus in the words “‘blood of the covenant 
... poured out ... for the forgiveness of sins” (Matt. 26:28). In 1 Cor. 15:17 it is 
linked to the — resurrection of Jesus (cf. Rom. 4:25; 14:9; 2 Cor. 5:15b; Lk. 
24:46 f.; cf. also Acts 5:31). 

(d) Repentance (metanoia, —» Conversion) and confession of sins (Mk. 1:15; 
Acts 2:38; 5:31; 1 Jn. 1:9; Heb. 6:1, 6; Jas. 5:16) are not “‘works”’ offered up to 
God. Rather, they are the acceptance, brought about by God himself, of his 
verdict upon the ‘‘old man’’, and an openness to his word of deliverance (cf. Acts 
19:18). Nor can the readiness of a man to forgive, with which the divine declaration 
of forgiveness is closely linked (Matt. 6:12 par.; 14f.; cf. 5:23 f.; Mk. 11:25; 
Lk. 6:37), be regarded as a meritorious precondition. It belongs to the new life 
which has been given. Where this has been received, it is the natural, daily sign of 
the forgiven sinner’s gratitude. This is demonstrated negatively by the example of 
the wicked servant (Matt. 18:32-35). The passages cited from the Sermon on the 
Mount are also directed at those who have already received God’s forgiveness, in 
whom gratitude is to be expected as a consequence, showing itself in the following 
or imitation of Christ and his forgiveness (cf. Col. 3:13; Eph. 4:32). Man’s for- 
giveness of his debtor (Matt. 6:12 par.) and even of his enemy (Matt. 5:38-48; 
Rom. 12:19 ff.) comes about as the consequence of God’s forgiveness in Christ. 

(e) In Paul the terms aphiémi and aphesis virtually disappear. (Rom. 4:7 in an 
OT quotation from Ps. 32:1 has aphiémi in the sense of forgive; and Rom. 3:25 
paresis in a similar sense.) This is because the proclamation of forgiveness appears 
in Paul’s writings as a thought-out and systematized doctrine. The fact that for- 
giveness is not merely a remission of past guilt, but includes total deliverance from 
the power of sin and restoration to fellowship with God, is expressed by Paul in 
his doctrine of justification (— righteousness; cf. Rom. 3:21 ff.; 4:22, 25; Gal. 
3:6-9) and of — reconciliation (of the sinner, Rom. 5:10 f.; 2 Cor. 5:18; of the 
world, Rom. 11:15; 2 Cor. 5:19) with God. This has taken place in Christ (Rom. 
5:10 f.) as God’s own free act (2 Cor. 5:18 f.) and is the centre of the gospel. For- 
giveness takes place because God gives himself completely in the sacrifice of his 
Son (2 Cor. 5:21; Rom. 8:32), and so gives man a share in his own righteousness 
(Rom. 3:21-28). Thus “in Christ’? man becomes a pardoned sinner (Rom. 8:1) 
and a “new creature”’ (2 Cor. 5:17). This teaching represents a summary and theo- 
logical consolidation of the early Christian preaching of forgiveness. 

(f) Thé task of proclaiming the forgiveness which has been brought about by 
Christ is given to the — church. This task is carried out in preaching, in the 
personal declaration of forgiveness to individuals, and also in the proclamatore 
rites of baptism and the eucharist. It is not a case of mere reference to and repeti- 
tion of something past. Each time it is a fresh act of proclamation, coming from 
Christ himself to the concrete situation of the present. Its validity is grounded in the 
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authority given by Christ to the church (Matt. 18:18; cf. 16:19; Jn. 20:23; cf. also 
1 Jn. 5:16; Jas. 5:15 f.), and always remains conditional on obedience to him. 

This comes about through renewed realization of forgiveness in the real situa- 
tions of everyday life, with their call to decision, and not in some timeless applica- 
tion. This is shown by the commission to retain along with the commission to 
forgive (Krated, as opposed to aphiémi, Jn. 20:23; cf. Matt. 18:18; 16:19; — Bind). 
Without this, forgiveness would be in danger of being trivialized. In this connection 
see 1 Cor. 5:1-5; Matt. 12:30 ff. par.; Acts 5:1-11; 1 Jn. 5:16 f.; Heb. 6:4; 10:26 f. 
These passages deal with the live issue of apostasy and renewed repentance, a 
question later taken up again by the Shepherd of Hermas. H. Vorldander 
—> Baptism, — Blood, — Conversion, — Cross, — Grace (for charizomai, gra- 
ciously forgive), — Judgment, —» Reconciliation, —- Redemption, — Sacrifice, 
—» Sin, — Slave, Servant, — Son 


(a). R. Bultmann, aphiémi, TDNT, I 509-12; J. D. M. Derrett, ‘““The Anointing at Bethany and 
the Story of Zacchaeus,”’ Law in the New Testament, 1970, 266-85; W. Eichrodt, Theology of the 
Old Testament, II, 1967, 380-95; O. E. Evans, ‘“The Unforgivable Sin,” ExpT. 68, 1956-57, 240- 
44; F. C. Fensham, ““The Legal Background of Mt. 6, 12,”’ NovT. 4, 1960, 1 f.; J. M. Ford, ‘““The 
Forgiveness Clause in the Matthaean Form of the Our Father,” ZNW 59, 1968, 127 ff.; E. M. B. 
Green, The Meaning of Salvation, 1965; J. Jeremias, The Prayers of Jesus, 1967; E. Lohmeyer, 
The Lord’s Prayer, 1965, 160-90; J. Lowe, The Lord’s Prayer, 1962, 37-42; W. Lithi, The Lord’s 
Prayer, 1962, 46-52; H. McKeating, ‘‘Divine Forgiveness in the Psalms”, SJT 18, 1965, 69-83; 
I. H. Marshall, Kept by the Power of God: A Study of Perseverance and Falling Away, 1969; 
R. P. Martin, “Reconciliation and Forgiveness in Colossians,” in R. Banks, ed., Reconcilia- 
tion and Hope (Leon Morris Festschrift), 1974, 104-24; E. B. Redlich, The Forgiveness of 
Sins, 1937; K. Stendahl, “Prayer and Forgiveness,” Svensk Exegetisk Arsbok 22-23, 1957- 
58, 75 ff.; V. Taylor, Forgiveness and Reconciliation, 1941; W. Telfer, The Forgiveness of Sins. 
1959 H. Thyen, BAPTISMA METANOIAS EIS APHESIN AMARTION, in J. M. Robinson, 
ed., The Future of Our Religious Past, Essays in Honour of Rudolf Bultmann, 1971, 131-68; J.G.S.S, 
Thompson, The Praying Christ, 1959. 

(b). H. Dee ““Vergebung der Siinden,”’ Ev7Th 26, 1966, 652 ff.; H. Gollwitzer, ‘““Zu H. Dee ‘Verge- 
bung der Siinden,’” EvTh 26, 1966, 652 ff.; W. Koch, H. Bienert, P. Jacobs, ‘‘Vergeltung und 
Vergebung,” EKL III 1636 ff.; K. Koch, ‘“‘Siihne und Siindevergebung um die Wende von der 
exilischen zur nachexilischen Zeit,” EvTh 26, 1966, 217 ff.; H. Thyen, Studien zur Siindenvergebung 
im Neuen Testament und seine alttestamentlichen und jiidischen Voraussetzungen, FRLANT 96, 
1969; T. C. Vriezen et al., “‘Siindenvergebung,’”’ RGG? VI 507 ff. 


Form, Substance 

The distinction is commonly drawn between outward form and essential substance. 
Whilst this distinction is also found in Gk., the Gk. idea of form does not imply 
that every kind of form is a mere outward appearance. The following article 
examines three words which may be translated as form: eidos, morphé and schéma. 
It also examines hypostasis which, among other things, may be translated as 
substance, essential nature, essence and actual being, as well as assurance, confidence. 


| E100C | eidoc (eidos), form, outward appearance, sight. 


CL The noun eidos is connected with the vb. *eidd, see (cf. Lat. video). It occurs 
from Homer onwards and denotes appearance, visible form, stressing the link 
between the visible appearance and reality. Hdt. could speak of praising the eidos 
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of a woman (1, 8), meaning not only her outward beauty but her true character. 
The word is used in Plato for the Forms or Ideas which are the existing realities 
behind our world (Phaedo, 75, 102; Rep., 6, 508-11; cf. 7, 514 ff.). The modern 
distinction between the external and the internal, the visible and the invisible, the 
husk and the kernel, and between outward form and essential content is inappro- 
priate and foreign to this aspect of Gk. thought. Although Aristotle distinguished 
between eidos, —> morphé and hylé (matter), he was not thinking of two different 
materials. The eidos was the expression of the essence in visible form. 


OT The LXX uses eidos to translate mar’eh (sight, appearance, vision) and to’ar 

(form). Here too the outward appearance of the whole being is meant (cf. 
Gen. 29:17; Isa. 53:2 f.), and not merely the outer shell behind which something 
quite different might be supposed. God conversed en eidei with Moses (Num. 
12:8). This means that Moses saw the glory of the Lord. 


NT 1. eidos occurs only 5 times in the NT (twice in Paul and Lk., and once in Jn.). 

1 Thess. 5:22 goes back to Job 1:1, 8: ““Abstain from every form of evil.”’ G. 
Kittel thinks that eidos here means a “‘mint’’ and that the verse may reflect a 
saying of Jesus concerning money changers preserved in the early church (TDNT II 
375). But Arndt (220) prefers to translate it as “‘kind”’’. 

2. 2 Cor. 5:7 declares that ““We walk by faith and not dia eidous [by sight, RSV].”’ 
The interpretation is difficult, because eidos does not normally mean “‘sight’’ but 
the visible form. There is also the question of the subject of the verse. In the first 
half it is the 1st person plur. “‘we’’. If ‘‘we’’ is also to be understood as the subject 
of “not by sight”, the verse might then imply a contrast of the present time as the 
sphere of faith with the coming future time in which we shall have a visible form. 

On the other hand, v. 7b may be taken to refer to the visible form of the Lord. 
We now walk by faith (dia pisteos), but the Lord does not walk in visible form. 
Against this view is the fact that it requires a sudden, implicit change of subject. 

There is, however, a third possibility that Paul simply means that we now live by 
faith and not by sight. 

3. In his account of the baptism of Jesus, Lk. says that the Holy Spirit descended 
upon Jesus in bodily form (sdmatiko eidei) like a dove (Lk. 3:22; cf. Mk. 1:10; 
Matt. 3:16). The account intends to stress the reality of what happened. Similarly, 
Lk. also uses eidos in his account of the transfiguration. ‘““And as he was praying, 
the appearance of his countenance (to eidos tou prosopou autou) was altered” (Lk. 
9:29; cf. Matt. 17:2; Mk. 9:2). But no special tendency in Lk.’s writing can be 
deduced from this. 

4. Jn. 5:37 contains the statement: ‘“‘His voice you have never heard, his form 
(eidos) you have never seen.”’ This is contrasted with the first half of the verse: ‘“‘And 
the Father who sent me has himself born witness to me”’ (cf. also v. 38). It was part 
of the OT witness that God cannot be seen in visible form (cf. Deut. 4:12). But this 
is never intended as a reproach. Similarly, Jn. 5:37 cannot be interpreted in this 
way. It means rather that they have not given heed to God (cf. v. 38). ([Ed.] How- 
ever, there may be the further implication that Jesus has in fact heard the voice of 
the Father and seen his “‘form’’ and thus has an authority and relationship with the 
Father which no other man has ever had [cf. the whole argument in Jn. 5:17—47].) 

G. Braumann 
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; Lopdy (morphé), form, outward appearance, shape; 
oper | avpuuophoc (symmorphos), having the same shape, 
similar in form or appearance; gvupopdicopual (symmorphizomai), be conformed 
to, take on the same form as; gvuiopddopal (symmorphoomai), take on the same 
form; LetaLlo pddopal (metamorphoomai), be transformed; ud pda@aic (morphdsis), 
embodiment, formulation, outward form, appearance; “wopddm@ (morphod), form, 
shape. 


CL 1. (a) morphé is instanced from Homer onwards and means form in the sense 

of outward appearance. Aeschylus speaks of seeing neither voice nor form of 
man (PV, 21 f.). It can also mean the embodiment of the form, the person in so far 
as it comes into view. ““The spirit of misfortune . . . has robbed me in sending to me 
dust and a vain shade instead of your most loved form” (Soph., E/., 1156 ff.). Gk. 
philosophy was concerned with the question of matter and form. Plato presents 
Socrates as saying that an exact description of the nature of the soul will enable 
us to see ““whether she be single and the same, or, like the morphé of the body, 
multiform. That is what we should call showing the nature of the soul’ (Phdr., 
271; cf. 103, 104). Aristotle worked out a more precise set of concepts. He dis- 
tinguished matter (Ay/é) from form (morphé, — also eidos). Matter has within 
itself a great number of possibilities for becoming a form and thus becoming 
manifest as a form. See further Aristot., Met., 990b, 9; 1029a, 29; 1057b, 7; Phys., 
187a, 18; Cat., 2b, 7. 

These concepts do not imply that form and matter are separable like husk and 
kernel. Rather they represent different principles and ways of looking at the same 
object. The outward appearance cannot be detached from the essence of the thing. 
The essence of the thing is indicated by its outward form. 

(b) Similarly, morphosis means embodiment, receiving form; symmorphos having 
the same form; symmorphizomai and symmorphoomai to take on the same form; 
and metamorphoomai to be transformed (cf. Arndt, 513, 530, 786). 

(c) Of special interest is the use of the word in the literature of gnosticism and the 
Hel. mystery religions. In the first instance, these texts are not to be compared with 
the accounts of the appearance of the gods in various forms (e.g. Jupiter in mortal 
form, specie mortali, Ovid, Metamorphoses, 8, 262). For it is not so much the 
question of the transformation of the deity into human form (though cf. Phil. 2:6), 
but that of men into divine form. It is not merely the external appearance that is 
changed. Rather, the change of the morphé involves a change of essential character. 
According to Pistis Sophia, c. 66, one of the emanations changed itself into the form 
of a great serpent, whilst another changed itself into the form of a basilisk. The 
meaning of external appearance can even recede behind that of essential character. 
There is a place where there is neither man nor woman nor even forms, but a 
perpetual, ineffable light (Pistis Sophia, c. 143). “‘All the very mournful forms 
he [Uriel] will lead to judgment” (Sibylline Oracles, 2, 230). The external appear- 
ance is undoubtedly meant not as an antithesis to the essential character, but as the 
expression of it. 

Thus the Hel. mystery religions contain a great number of stories about trans- 
formations. The initiate is transformed by dedication and rites into divine sub- 
stances and so is deified. “‘I passed into an immortal body, and now I am not what 

705 


FORM 


I was before but am born again in nous [mind]” (Corp. Herm., 13, 3). The whole 
man is affected and not just a part or something in him. 


OT 1. morphé occurs only rarely in the Gk. translations of the OT. Altogether it 

appears 9 times for various Heb. or Aram. words: t°*miindh (Job 4:16), tabnit 
(Isa. 44:13), s*lém (Dan. 3:19). (See further J. Behm, TDNT II 749; E. Lohmeyer, 
Der Brief an die Philipper, KEK 9, 19308, 91 f.) 

The OT spoke of God in anthropological terms. But inevitably men have to speak 
of God in this way (cf. K. Barth, CD, II, 1, 222 f., 264, 286, 369 f.). According to 
Gen. 18:1 ff., God appeared to Abraham in the form of three men. However, the 
LXX never used morphé to speak of the form of God. 

2. Jewish apocalyptic expected in the future a transformation of the present 
world. But the transformation did not take place in the present. It was something 
that lay in the future. According to Syr. Bar. 51:1, when the appointed day has 
passed, the appearance of sinners is transformed. Those who have acted righteously 
then appear glorified. 


NT morphé and its cognates occur only rarely in the NT. morphé itself in fact 
occurs only twice. It is remarkable that, apart from Matt. 17:2, Mk. 9:2 and 
16:12, the words are confined to the Pauline writings. 

1. It is a matter of debate whether Phil. 2:6-11 forms a single unit and whether 
Paul incorporated into Phil. an already existing hymn. (For a review of this dis- 
cussion see R. P. Martin, Carmen Christi: Philippians ii. 5-1] in Recent Interpreta- 
tion and in the Setting of Early Christian Worship, 1967, 15-95.) Nevertheless, it can 
hardly be questioned that these verses do constitute a hymn about Christ in which 
the expressions morphé theou (form of God) and morphé doulou (form of a servant, 
—> Slave) occur. Christ is said to have been en morphé theou (in the form of God, 
v. 6). The en does not mean that the essential nature of Christ was different from the 
form (cf. Lohmeyer), as it were an outer shell or a part played by an actor. Rather it 
means that the essential nature of Christ is defined as divine nature which, by 
analogy with the Hel. mystery religions is thought of as existing “‘in’’ divine sub- 
stance and power (cf. E. Kasemann, Exegetische Versuche und Besinnungen, I, 1960, 
51 ff.). Christ is said not only to have been surrounded by divine glory and to have 
had the same form as God (cf. O. Cullmann, The Christology of the New Testament, 
1959, 177). ““Outside his human nature Christ has no other manner of existing apart 
from being divine” (L. Cerfaux, Christ in the Theology of St. Paul, 1959, 387). 
Whether this is to be understood in a gnostic sense is doubtful (cf. O. Michel, “‘Zur 
Exegese von Phil. 2, 5-11” in Theologie als Glaubenswagnis, Festschrift Karl Heim, 
1954). It is said of this divine mode of existence that Christ existed in it in the past 
(hyparchon, being, v. 6). It refers to his pre-existence prior to the incarnation. en 
morphé theou characterizes, therefore, his existence before his earthly life, but not 
his existence in that earthly life. For he emptied himself (heauton ekendsen, v. 7) 
taking the “form of a servant” (morphén doulou). This form replaces the “form ~f 
God’’. It is not to be thought of like clothing put over the previous form or as an 
addition to the pre-existing form. Christ’s mode of being was essentially changed. 
({Ed.] For other interpretations of this passage — Empty, art. kenos, NT 3.) 

Christ’s mode of existence in his earthly life is described as that of a servant. This 
has been interpreted in various ways. Lohmeyer and Jeremias see it as a title of 
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honour corresponding to the Servant of the Lord in Isa. 53 (~ Son of God, art. 
pais theou; > Empty, art. kenos). E. Schweizer sees it as a picture of righteous 
suffering (Lordship and Discipleship, 1960). In the opinion of the present writer, 
G. Bornkamm is right when he says that Christ entered upon a mode of existence 
which is under bondage and serfdom to the rule of cosmic powers and the elements 
of the world (“On the Understanding of the Christ-hymn (Philippians 2:6—-11)’, 
Early Christian Experience, 1969, 112-22). 

According to G. Friedrich, the Christ-hymn does not contain “‘great speculations 
and profound reflections” from which dogmatic formulations can be proved (Die 
Kleineren Briefe des Apostels Paulus: Der Brief an die Philipper, NTD 8, 19629, 
109). K&ésemann sees it simply as the narrative of a continuous succession of events 
from the pre-existent divine mode of being which Christ gave up to an earthly 
existence of which the essential character was douleia (servitude). 

2. Phil. 3:2] is to be understood in a similar way: ‘“‘who will change [metasché- 
matisei| our lowly body to be like [symmorphon] his glorious body, by the power 
which enables him even to subject all things to himself.’ The terms used here recall 
Phil. 2:6 ff. (cf. G. Strecker, ““Redaktion und Tradition im Christushymnus Phil. 
2, 6-11”, ZNW 55, 1964, 63 ff.; E. Giittgemanns, Der leidende Apostel und sein 
Herr, 1966). Possibly it also contains a pre-Pauline tradition. The thought is not 
that of clothing in the sense of covering the essential character (— Clothe), but that 
of the essential transformation of the lowly — body into a completely different one 
which is a glorified body. symmorphos does not mean becoming like, similar or 
equal. Rather it signifies an existence in Christ whose own mode of s6ma permeates 
us without dissolving our own persons (cf. E. Giittgemanns, op. cit.; J. Jervell, 
Imago Dei, 1960). Christ and ourselves are not sharply separated individuals 
according to the modern understanding of personality. We have our existence in 
the realm of the power of Christ (— schéma). 

Rom. 8:29 declares that, “‘those whom he foreknew he also predestined to be con- 
formed to the image [symmorphous tés eikonos| of his Son, in order that he might 
be the firstborn among many brethren.” The passage presupposes that Christ is the 
— image of God. In Christ God is really present. Again symmorphos means that 
we Shall not only be similar to or like Christ but that we shall come into the same 
realm of power as he. We shall be identified with the same substance as he, and 
enter into the same essential nature as Christ. One might even speak in the same 
vein as the Hel. mystery religions and speak of a “‘divinization”’ or “‘Christening”’ 
(the objection of J. Behm, TDNT IV 758, is not fully convincing). Nevertheless, 
within this relationship Christ retains separate identity (“‘the firstborn among many 
brethren’’, cf. also 2 Cor. 3:18). 

Phil. 3:10 relates symmorphizomai to the death of Christ: “that I may know him 
and the power of his resurrection, and may share his sufferings, becoming like him 
in his death [symmorphizomenos to thanato autou].”’ Again the thought is not that of 
a way of becoming like in the sense that the apostle might through martyrdom 
become like Jesus on the cross. Rather the apostle in his suffering sees the death of 
Christ becoming a reality in his own death. The death of Christ acquires a morphé 
in the death of the apostle. The death of Jesus is not simply a historical datum of 
the past for Paul. It is a present event. Nevertheless, here too Paul and Christ re- 
main two separate personalities. (— Like.) 
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3. In Gal. 4:19 Paul speaks of being “‘in travail until Christ be formed [mor- 
phothé]| in you.” The thought is not that of having correct teaching in contrast 
to the erroneous teaching of the Galatians (cf. R. Herrmann, “Uber den Sinn des 
morphousthai Christon en hymin in Gal. 4, 19,’ TLZ 80, 1955, 713 ff.). It is rather 
that of coming into the world as a child comes into the world through conception 
and — birth. Christ himself is to be formed in them in the reality of his being. 

Rom. 12:2 declares: ““Do not be conformed to this world [mé syschématizesthe 
to aidni toutd| but be transformed by the renewal of your mind [alla metamorphousthe 
té anakainosei tou noos|, that you may prove what is the will of God, what is good 
and acceptable and perfect.’’ This is no mere change of mind or adoption of a new 
moral outlook. It is a complete transformation and change, a thorough renewal of 
the whole man. ‘‘What is meant is not a theoretical relearning, but the renewal of 
the will’ (R. Bultmann, Theology of the New Testament, I, 1952, 211; —~ Reason, 
art. nous). 

4. Rom. 2:20 refers to the Jew as “‘a corrector of the foolish, a teacher of child- 
ren, having in the law the embodiment of knowledge and truth [tén morphosin 
tés gnoseos kai tés alétheias|.”’ Perhaps this is a reference to a Jewish work of pro- 
paganda which contained the word morphdsis in its title (cf. O. Michel, Der Brief 
an die Romer, KEK 12, 1963, 88). Knowledge and truth are contained in the law 
and are really present in it. 


5. If the above passages may be understood primarily against the religious back- 
ground of gnosticism and the mystery cults, other explanations are more probable 
in the case of the remaining passages. 2 Tim. 3:5 speaks of those “‘holding the form 
of piety [morphosin eusebeias] but denying its power.” Here the meaning is more of 
“appearance.” The heretics are not really pious; they are only apparently devout. 

6. In the longer ending of Mk. Jesus is said to appear “in another form [en 
hetera morphé|’ (Mk. 16:12). The question is not raised whether the risen Christ 
could be recognized as the one he was before his death. 

7. The transfiguration narrative (Mk. 9:2 ff.) follows on from Peter’s confession 
of Christ (Mk. 8:27 ff.). It is presented as a divine confirmation of the preceding 
human confession. Both man and God confess Jesus. The word for “‘transfigured’”’ 
in Mk. 9:2 is metemorphothé (cf. Matt. 17:2). Lk. expresses it differently and says 
that “the appearance of his face became different [egeneto . . . to eidos tou prosdpou 
autou heteron], and his raiment became dazzling white” (Lk. 9:29). Mk. mentions 
his snow-white clothing, and Matt. his countenance and clothes. G. Braumann 


| oxiua ayjua (schéma), outward appearance, form, shape; 
petacynmatila@ (metaschématizo), change the form of, 
transform, change; ovaynuaticw@ (syschematizo), mould, form after; pass. be 
formed like, be conformed to. 


CL schéma means: (1) form, shape, figure; (2) appearance, as opposed to reality; 

(3) bearing, air, mien; (4) fashion, manner; (5) character. Gk. thought did not 
sharply distinguish between the external and the internal. schéma denotes the form 
that is seen. It could thus denote the role played by an actor which includes its 
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essential character (Plato, Leg., 11, 918e). But the outward form can also be 
deceptive, and appearance become a sham. schéma can thus mean mere appearance 
as opposed to reality. It can also mean a dancing figure (Plato, Jon, 536c), bodily 
attitude or bearing (Eur., Medea, 1039), clothing (Xen., Cyr., 5, 1, 5), and occa- 
sionally semblance (Theophrastus, Historia Plantarum, 3, 12, 7). 

In studying the Gk. word, one has to beware of the modern outlook which would 
relate schéma merely to external things, implying that the essential character was 
something different. To the Gk. mind, the observer saw not only the outer shell but 
the whole form with it. 

syschématiz6 means not only to conform to the external form, but (from Aris- 
totle onwards) to assume the form of something, to identify oneself essentially with 
someone else. In the NT it occurs only in the pass. 

metaschématiz6 indicates the process by which an object or a person is thor- 
oughly transformed and changed. 


ot ls. 3:17 is the only passage in the LXX where schéma has a Heb. equivalent. 

It refers to the proud bearing of women. 4 Macc. 9:22 uses metaschématiz6 to 
describe the transformation of martyrs at death to immortality. On the other hand, 
in 1 Sam. 28:8 it means disguise. Saul made himself unrecognizable. The words 
occur with various shades of meaning in Philo and Josephus (cf. J. Schneider, 
TDNT VII 955 f.). 


NT schéma occurs only twice in the NT, both instances being in Paul. syschématizé 
likewise occurs only twice (once in Paul and once in | Pet.). metaschématizo 
occurs only in Paul (5 times in the Corinthian correspondence and Phil. 3). 

1. On Phil. 2— above on morphé nT 1, and — Empty, art. kenos nT 3. Phil. 2:7 
declares that: he ‘‘emptied himself, taking the form of a servant [morphén doulou 
labén], being born in the likeness [schémati] of men.” This does not refer to the 
moral character of this earthly life (Lohmeyer), or to the appearance of Jesus 
(Dibelius), or to the fact of his humanity, but to the way in which Jesus’ humanity 
appeared (Kasemann), as anyone could see. This is the force of heuretheis (“being 
found’’). 

2. (a) 1 Cor. 7:31 shows how real the schéma was for Paul when he declared: 
“The form of this world is passing away.” 

(b) Phil. 3:21 depicts the eschatological transformation which comes over 
Christians. metaschématizd does not refer to a gnostic identification of the 
believer with Christ (cf. Giittgemanns), but real participation in the glorified body 
of Christ (— morphé, NT 2). 

(c) Rom. 12:2 (— morphé, NT 3) is not concerned merely with making various 
concessions to this age, or coming down to the same level. It warns against being 
absorbed by it, surrendering oneself to it, and falling prey to it. To do so is to yield 
oneself to its power (cf. 1 Pet. 1:14). 

(d) In 1 Cor. 4:6 Paul says: ‘“‘I have applied [meteschématisa] all this to myself 
and to Apollos for your benefit” (RSV). J. Schneider takes the vb. here as express- 
ing “‘something in another than the expected or customary form” (TDNT VII 958). 
Arndt, however, paraphrases: “I have given this teaching of mine the form of an 
exposition concerning Apollos and myself” (515). 
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3. In 2 Cor. 11:13 ff. the thought is not that pseudo-apostles had transformed 
themselves into apostles, but that they had appeared as apostles and were regarded 
by some as such. At this time people did not sharply define what constituted an 
apostle. Paul’s opponents called themselves apostles and earnestly presented them- 
selves as such. In the eyes of many, these opponents really were apostles. It was 
Paul who first called them false apostles. Various forms of metaschématizo occur 
3 times in vv. 13-15. In each case RSV translates it as “disguise.’’ However, the 
meaning may rather be that Paul ironically describes them as transforming 
themselves into apostles. The pseudo-apostles really did assume the form of an 
apostle. They identified themselves with them. They were apostles — but false 
apostles. 

The same applies to Satan. He not only disguises himself as an angel of light and 
plays at being such. He really identifies himself with an angel of light, and assumes 
the character. The fact that it is only an appearance is disclosed in v. 15. But this is 
not due so much to the vb. metaschématiz6 as to the insertion of the word hos (as). 
The servants of Satan present themselves “‘as’’ servants of righteousness. metasché- 
matizo has the same meaning in these passages as it has elsewhere in Paul. 

G. Braumann 


ee | bmdaTtaalIc (hypostasis), (1) substantial nature, substance, 
| $ essence, actual being; (2) confidence, conviction, stead- 
fastness. 


cL 1. The noun is the substantival form of the vb. Ayphistémi (to place under), 
reflexive hyphistamai (to stand under). It has a wide range of meanings in both 
secular Gk. and the LXX. 

(a) It is used concretely for what stands under, the basis of something (Sextus 
Empiricus, Adversus Mathematicos, 8, 161, 183; 10, 335); the bottom under water 
on which one can get a foothold (Aristotle, Hist. An., 551b, 29); the economic basis, 
the value of property or land (so frequently in the papyri, cf. F. Preisigke, Worter- 
buch der griechischen Papyruskunden, II, col. 672); treasure, substantia bonorum 
operum (4 Esd. 8: 36); life’s starting point, the sidereal hour of birth, a military out- 
post (Nah. 2:7 LXX; 1 Sam. 13:23), garrison (Hdt. 8,91), seat (for enedra, Socrates, 
Historia Ecclesiastica, 3, 7), substance (Pss. 88:48; 138:15 LXX); material sub- 
stance (Chrysippus, SVF I, 503; Arius Didymus, SVF II, 163 f., 8 f.); essence (Ps. 
Sol. 17:24); stock, perhaps even source. 

(b) As a human attitude hypostasis means putting oneself between, holding one’s 
ground, enduring (Polyb. 4, 50, 10); anhypostata, what one cannot withstand (Polyb. 
4, 8, 10), e.g. the endurance of torment (Josephus, Ant., 18, 24); a bold venture, 
enterprise (together with hormé [impulse, assault], Aelianus, Frag, 56; Diodorus 
16, 33, 1) venturing, pledging oneself (Hdt., 9, 34, 2; Eur., Iph. Aul., 360); entering 
upon a risky undertaking (Diodorus 1, 3, 7; 16, 32, 3; Hdt., 3, 127, 2); constancy 
(Aristotle, Metaph., 382b, 14). It is also related to hope, confidence (Ez. 19:5 LXX; 
Ruth 1:12; Polyb., 6, 55, 2; together with tolma [boldness, recklessness], resistance, 
Thuc., 1, 144, 5; 7, 66, 2) and strength to resist (Polyb., 6, 55, 2). 

(c) In the physical realm Aypostasis denotes what sets itself below, dregs (Aristotle, 
Part. An., 671b, 20; Metaph., 358a, 8; Menander in Socrates, Historia Ecclesiastica, 
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3, 7); residue, sediment (Hippocrates, Aphorismi, 4, 69); the sediment in the process 
of smelting (Polyb., 34, 9, 10 f.; Strabo, 3, 10). 

(d) In philosophy hyphistamai can mean to be obvious, to show up against, to come 
into view. It denotes the transition from the latent to the manifest actualization 
(cf. Wis. 16:21), realization, being a substance, matter, or an object (Plut., De 
Communibus Notitiis, 50, 1085e). It then denotes the immanent Logos (— word) 
in matter giving it form. Here the hypostasis is to be distinguished from the hypo- 
keimenon, the basic primary matter which has not yet been formed. Thus God, 
as the world-logos, is the Aypostasis of the world. In Neo-Pythagorean thought 
—> number fulfilled this function (Sextus Empiricus, ad Math., 7, 93). hypostasis 
can thus mean the realization of an intention (Diodorus, 1, 3, 2; Josephus, Ap., 1, 
1), the entering into a relationship of matter and quality, without which there can 
be nothing empirical and no real being. It can also thus mean the actualization of a 
body (Arius Didymus, Fr.Phys., 2, in H. Diels, Doxographi Graeci, 1879, 448, 
12.) 

2. In view of the above the following basic elements in the word emerge: (a) that 
which is permanently constituted; (b) the enduring relationship of the particular 
thing to reality; (c) virtually the same as essence (ousia), realization (cf. Aristotle, 
Top., 2, 4p, 161, 30), especially among the Stoics. hypostasis is substantial, concrete 
being between the merely actual but contingent and the realities that are merely 
mental. 

epinoia (thought) and emphasis (appearance) do have hyparxis (existence), but 
not hypostasis (reality) (SVF III, 26; Diog. Laert., 7, 135; SVF III, 267, 3; Seneca, 
Letter 58; cf. Boethius, SVF, II, 332). This distinction evidently originated with 
Posidonius (c. 135-51 B.c.), cf. also the Oneirocriticus of Artemidorus (3, 14) in the 
2nd cent. A.D. 

Reality and appearance were thus opposed (Diog. Laert., 9, 91; Posidonius in 
Aetius 3, 5 [Diels, op. cit., 371, 27]; Aristotle, Mund., 4, 395a, 30). Time was 
thought of as noéma (thought, concept) and metron (measure) but not as hypostasis 
(Antiphon 10, 9; Aetius 1, 22, 6; cf. Diels, op. cit., 3, 18b, 22). Here too belongs 
Philo who said that the augé (light) of fire had no reality or hypostasis of itself 
(Aet. Mund., 88; cf. 92). In the Middle Platonists (c. 50 B.c.-A.D. 250) hypostasis 
means the manifestation of the world spirit or world soul. According to Albinus 
(10, 2p; 167, 17 ff.), there is a hypostasis which belongs to being. For the Peripatetics 
hypostasis meant that which gives stability to the concrete, individual thing. It 
was thus not far removed from substantia. 


oT The LXX shows how in the Hel. period a complex word like hypostasis had 

become a fashionable term comparable with the word “‘existence’’ today. The 
20 instances represent 15 different Heb. equivalents, which in itself is something 
rare. In the lst and 2nd centuries B.c. hypostasis was already a current philosophical 
term. This may explain its use for so many Heb. words which differ considerably in 
meaning. 

1. Ina more general sense it is used as follows: for ma“*mdad, ground under water 
on which one can stand (Ps. 68:3 [69:2]); y°qum, living being (Deut. 11:6); heled, 
duration of life (Pss. 38:6 [39:5]; 88:48 [89:47]); mihyah, food, sustenance (Jdg. 
6:4); k*na‘ah, load, pack (Jer. 10:17); massab, outpost (1 Sam. 14:4); massébah, 
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pillar (Ezek. 26:11); ruqgamiti, lit. I was (when an embryo) woven (Ps.138[139]:15); 
t°kunah, arrangement (Ezek. 43:11). 


2. It is used in a more philosophical sense for séd, council, group of intimates 
(Jer. 23:22); massa, burden (Deut. 1:12); téhelet, expectation, hope (Ps. 38[39]: 
8); and tigwah, hope (Ezek. 19:5). These last two Heb. equivalents give the term 
hypostasis a new meaning within the compass of scripture. The elements of hope 
- and confidence are important for understanding NT usage. 


NT hypostasis occurs in the NT only 5 times. The reason for this may well be that, 
up to the author of Heb., the NT writers were not interested in philosophical 
trains of thought. 


1. 2 Cor. 9:4 says “lest if some Macedonians come with me and find that you 
are not ready, we be humiliated — to say nothing of you —for being so confident 
[en té hypostasei tauté, lit. in this hypostasis]” (RSV). This interpretation follows 
that of A. Plummer, The Second Epistle of St Paul to the Corinthians, ICC 1915, 
255; cf. P. Bachmann, Der 2. Brief an die Korinther, 19224, ad loc. H. Lietzmann 
takes it to mean confidence (An die Korinther IIT. HNT 9 19494, 137). Both Lietz- 
mann and Plummer appeal to Ruth 1:12; Ps. 38[39]:8; Ezek. 19:5; Heb. 3:14; 
11:1. This meaning is, however, rare. RSV translates en tauté té hypostasei tes 
kauchéseos (2 Cor. 11:17) as “in this boastful confidence.”’ But it may be asked 
whether the meaning in both passages should not be “enterprise’’ or “‘venture’’. 


2. Compared with Paul, the use of hypostasis in Heb. is more theologically 
significant. 

(a) The term is important in christology in Heb. 1:3: “He reflects the glory of 
God and bears the very stamp of his nature [charaktér tés hypostaseos autou], 
upholding the universe by the word of his power’ (RSV). H. W. Montefiore 
translates this as “the exact representation of God’s being’? (A Commentary on the 
Epistle to the Hebrews, 1964, 35). J. Héring comments: “‘He is not merely like the 
Father, He is of the same essence, although subordinate to the Father” (The 
Epistle to the Hebrews, 1970, 5). F. F. Bruce comments: “Just as the glory is really 
in the effulgeince, so the substance (Gk. hypostasis) of God is really in Christ, who 
is its impress, its exact representation and embodiment. What God essentially is, 
is made manifest in Christ. To see Christ is to see what the Father is like” (Com- 
mentary on the Epistle to the Hebrews, NLC 1964, 6). He holds that hypostasis here 
means “‘substance”’ or “‘real essence’’ in contrast to what merely appears to be. 


(b) RSV translates Heb. 3:14: ‘“‘For we share in Christ, if only we hold our first 
confidence [tén archén tés hypostaseos| to the end.’ Some manuscripts have tén 
archén tés hypostaseds autou. This suggests that the copyists of these manuscripts 
understood the word in the same sense as in Heb. 1:3 and that the thought they 
intended was to hold to Christ’s essential being. The phrase might thus be trans- 
lated “‘the basis, his substance.’’ One manuscript, perhaps referring to v. 6 and | 
Tim. 5:12 replaces hypostaseds by pisteos (faith). But the thought of the passage is 
that of confidence (cf. 1 above; F. F. Bruce, op. cit., 67). The thought is similar to 
that of patience (6:12) and perseverence (12:1). 


(c) From the instances cited so far, it may be seen how different are the uses of 
hypostasisin Heb. The meaning in Heb. 1:3 and 3:14 is not necessarily determinative 
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for Heb. 11:1: “Now faith is the hypostasis of things hoped for, the conviction 
[elenchos| of things not seen.” The following alternative translations may be con- 
sidered: 

(1) Confidence, expectation, confident trust in what is hoped for. The gen. would 
thus be understood as an objective gen. This interpretation is adopted by B. Weiss, 
Der Brief an die Hebrder, KEK 1897; E. Riggenbach, Der Brief an die Hebrder, 
1913; J. Moffatt, The Epistle to the Hebrews, ICC 1924; and H. Windisch, Der 
Hebrderbrief, HNT 1931. In favour of this interpretation is Heb. 10:38, where faith 
and shrinking back are contrasted (“but my righteous one shall live by faith, and if 
he shrinks back, my soul has no pleasure in him’’). 

(ii) Pledge, security, guarantee, assurance. C. Spicq takes it as the “guarantee of 
what is hoped for” (L’Epitre aux Hébreux, II, 1953, 337). Montefiore sees it as 
“certainty concerning what is hoped for’ (op. cit., 185). ARV translates it: ““Now 
faith is assurance of things hoped for, a conviction of things not seen”’ (cf. F. F. 
Bruce, op. cit., 277). ‘Faith is confident assurance of the things we hope for” (Arndt, 
854). RSV has “‘assurance.”’ 

(iii) Realization, actualization (cf. H. Dorrie, “HyPosTAsis: Wort- und Bedeutungs- 
geschichte”’, Nachrichten der Akademie der Wissenschaften in Gottingen, philologisch- 
historische Klasse, 1955, No. 3; cf. Vulg. sperandarum substantia rerum, so also 
various fathers). Héring takes it as “essence” or “‘substance” as in 1:3 “In 
hyperbolic language, which highlights the Christian’s absolute certainty that the 
divine promises will be fulfilled, the writer declares that faith already grasps 
the substance of what is promised” (op. cit., 98 f.). Riggenbach rejects the 
idea of a literal realization, however, on the grounds that, ““The thought that faith 
gives a present existence to things hoped for in the future ... brings faith very 
close to illusion”’ (ad loc.). 

In support of (i) above, H. Windisch refers to the context, especially the pre- 
ceding verse, and sees Aypostasis as a confident reliance in contrast to the idea of 
shrinking back (Aypostolé). There, however, the contrast is between pistis (—> faith) 
and hypostolé. Heb. 11 proceeds to pile up a series of examples. Faith does not 
only grasp an event, an act of God like the creation (11:3); it also shows itself in 
events. The more pleasing sacrifice and walk of Abel, the construction of the ark, 
the saving of Noah, Abraham’s obedience in going forth and life as a sojourner, 
the sacrifice of Isaac, the blessing of the patriarchs, Moses’ severance with the 
Egyptians, the saving of the firstborn of Israel by the Passover blood, the crossing 
of the Red Sea, the conquest of Jericho, and the rescue of Rahab — these were all 
events, saving acts, the history of the people of God, something new and unique 
on earth. Admittedly, the goal of all the hope still lay ahead. What is reported is 
not the komizesthai, the obtaining, the actual fulfilment of the promises. The 
people in the account are guarantees of their ultimate realization for the people of 
God. For this reason those addressed are exhorted not to neglect meeting together 
(10:25), and to remain with the people of God, in whom faith brings about a new 
reality and through whom God’s deeds are wrought. 

It is to be noted in 11:1 that elenchos ou blepomenon (“‘a proving of [or conviction 
about] unseen things,”’ Arndt, 248) stands in parallel. This could not be said of 
mere confidence. The question may be asked, whether hypostasis is not to be inter- 
preted in the light of elenchos. 
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Since Heb. 11 follows the pattern of early Jewish enumeration of examples (cf. 
Wis. 10; Sir. 44-50; 4 Macc. 16:16—23), it must be asked, whether its concept of 
faith does not come near to that of Judaism. In Judaism a distinction was drawn 
between z°kiit torah and z*kiit ’*miinah (the righteousness of the law and the right- 
eousness of faith). Both were, therefore, known. Paul gladly made use of the 
terminology. However, he understood righteousness by the law to be formal, 
external behaviour, corresponding to the demands of the law. Righteousness by 
faith likewise corresponded to the divine requirement, but it was characterized and 
made possible by faith. 

It may be noted that throughout Heb. 11 faith is qualified by the instrumental dat. 
(“by faith ...’’). This faith is seen as the relationship to the commands and pro- 
mises of God which made possible the acts and behaviour of the person concerned. 
It 1s that by which what is hoped for becomes a reality piece by piece in the con- 
temporary world. According to Dorrie, faith brings about things which are not 
yet there or which are para physin (against nature). ‘“‘Faith bestows on that which we 
hope for the full certainty of future realization. Faith bestows on what we do not see 
the full certainty of proof.’’ The word elpizomenon in the expression “things hoped 
for’ is not an objective gen., as if the thing hoped for became real. Rather it is a 
subjective gen. The thing hoped for works through faith and produces action and 
attitudes. Thus Abraham hoped for a future city and therefore chose the life of a 
sojourner. G. Harder 
—» Empty (for exegesis of Phil. 2), ~ Image 
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Freedom 
éhevOepia (eleutheria), freedom, liberty; éAeb@epoc 
P (eleutheros), free, independent, not bound; édevfepow 


(eleutheroo), to free, set free; ameAev@epoc (apeleutheros), freedman. 


cL The noun eleutheria is derived from the adj. eleutheros. O. Schrader derives 

it from the Indo-Germanic */eudh-, belonging to the people, and thus not 
subject. It is connected with Lat. liber (free), and Schrader links it with Old 
High German /iut, Modern German Leute, people (Reallexikon der indogermanischen 
Altertumskunde, II 19292, 454 f.; but cf. Liddell-Scott, 532). In so far as a man 
belongs to the people, he is a free citizen as contrasted with a slave or foreigner. 
eleutheria thus means freedom, independence, in the sense of being independent of 
others, being able to dispose. This way of speaking arose originally in contrast to 
the bondage of — slaves. Similarly, the adj. eleutheros means free, not bound, of 
free birth. It also indicates someone who is his own master. Later the noun and the 
adj. could occasionally be used to denote the mental attitude which makes use of 
freedom. It could be used (as it mostly was) in the good sense of noble, being in 
control of oneself, magnanimous, generous. But it could also be used in the less 
frequent and bad sense of being reckless, or unrestrained. The adj. apeleutheros 
follows the original sense and denotes a freedman, one who is not free by birth. 
This was basic to the Gk. idea. The corresponding vb. eleuthero6 means to free, 
to set free, but not exclusively in relation to slaves. It could also refer to freeing 
someone from any bond which prevented them from acting freely. 

1. In secular Gk. eleutheros has primarily a political sense. The eleutheros is the 
full citizen who belongs to the polis, the city state, in contrast to the slave who did 
not enjoy full rights as a citizen. Freedom consists in his right to participate fully 
in public debates over civic matters. It is the right of free speech, parrhésia — open- 
ness, boldness, frankness. He can decide about his own affairs within the polis. 
On numerous occasions, Aristotle spoke of the Gk. polis as the community of the 
free. He considered freedom to be the essential good of the polis. But in order to 
preserve this freedom, the — law (nomos) is required as the principle of order. 
Freedom and law are thus not contradictory opposites. They belong together and 
qualify each other. The constant danger is rejection of the law in the name of a 
misconceived freedom which is purely arbitrary, because it is willing to grant itself 
more freedom than it is willing to grant to others. This idea of freedom was naturally 
applied to relations between states which gave rise to the idea of sovereignty. (See 
further H. Schlier, TDNT II 487-92.) 

2. In Stoic philosophy this political idea of freedom was transformed through the 
collapse of the polis and the corresponding idea of society. Freedom was under- 
stood in a philosophical and religious sense. For the Stoic, man in the last analysis 
was not in control of external things, like the body, money, honour, and political 
freedom. eleutheria therefore means rather withdrawal from the apparent reality 
of this world. It signifies an asceticism not found in the NT. It is a deliberate 
surrender to the law and rule of the cosmos, or the deity that rules the cosmos. 
This means that man must free himself from whatever binds him too closely to the 
world: his passions (such as anger, anxiety and pity) and the fear of death. Freedom 
means that a man must be so adjusted and detached that he lives in complete 
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harmony with the cosmos or the gods (Epict., Dissertationes, 4, 1, 89 f.). He thus 
masters himself completely and transcends the cosmos in his inner self. This free- 
dom must be perpetually renewed through constant struggle and unending effort. 
(See further H. Schlier, TDNT II 493-96.) 

3. The mystery religions had their own answer to the question of freedom. 
Through the cultic rites, the initiate was freed from this hopeless world and 
obtained a part in the destiny of the deity (— Knowledge, art. gindsko; G. Wagner, 
Pauline Baptism and the Pagan Mysteries, 1967). 


oT 1. In the LXX, eleutheria and its cognates are used only in the context of 

—> slavery (Exod. 21:2, 5, 27; Lev. 19:20; Deut. 15:12 f.; and often), prisoners 
of war (Deut. 21:14), and once with reference to exemption from obligations (1 
Sam. 17:25). It is striking that it is not found in connection either with the libera- 
tion of Israel from Egypt or the return of Israel from exile. The political use of 
eleutheria is apparently foreign to the LXX. Saul’s proclamation of rewards to the 
victor over Goliath included making ‘“‘his father’s house free in Israel’ (1 Sam. 
17:25). The hdrim were “nobles” (RSV) and are called eleutheroi, free (1 Ki. 
21:8, 11; cf. Neh. 13:17; Jer. 36[29]:2). These references indicate that under the 
monarchy the Israelites were not free subjects, but were the king’s slaves (1 Sam. 
8 :10-18). Only a few privileged men stood out as free. Everything here belongs to 
the general context of slavery. 

The question of slavery in Israel is to be understood in the context of Yahweh’s 
lordship over his people. Through the ordinances that he has given to his people, 
Yahweh protects the helpless and weak, including the slaves. Deut. 15:13 ff. 
relates Yahweh’s intervention on behalf of slaves to the liberation of Egypt from 
Israel. An enslaved Israelite could never become a person’s property in Israel. 
After six years he was to be set free without payment (Ex. 21:2 ff.). According to 
Deut. 15:12 ff., the owner was even under obligation to make material provision 
for him as he went. Jer. 34:8 ff. (See especially v. 11) indicates that there were those 
in Israel who wanted to follow the pattern in the surrounding nations of keeping 
slaves for life. Because of these social injustices, Jeremiah derisively proclaimed to 
Israel “liberty to the sword, to pestilence, and to famine” (34:17; cf. Amos 2:6-16; 
8:1 ff. etc.). 

2. However, the conclusion should not be drawn from the narrow range of mean- 
ing of these words that the problem of freedom did not exist for Israel. Rather, 
Israel’s freedom, and that of its individual members, was not considered as a subject 
separate from the redeeming and saving acts of God. Freedom for Israel meant 
being set free by Yahweh, as e.g. from bondage in Egypt (Exod. 20:2; Deut. 7:8). 
Thus it was identical with — redemption. It was not given by nature, but was always 
experienced as the gracious gift of God. 

The fact that Israel, even as a political entity, existed on the basis of this act of 
liberation has several consequences. 

(a) The gift of freedom remained bound to the giver. Desertion of Yahweh had 
the necessary consequence of loss of freedom. This is shown by the era of the 
judges which was an age of falling away from Yahweh, slavery, repentance and 
liberation (Jdg. 2:1 ff.). The history of the northern and southern kingdoms was 
similar. The Assyrian conquest was the consequence of the godlessness of the 
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northern kingdom (2 Ki. 17: 7-23), just as the Babylonian captivity was the conse- 
quence of the godlessness of the southern kingdom (2 Ki. 21:10—15; 22:19 f.; 
23:25 ff.). The end of Israel’s political freedom found intensely moving expression 
in the Lamentations of Jeremiah. 

(b) The acts of God are fundamental to communal human life. ‘“‘According to 
the Decalogue, freedom belongs, like life (Exod. 20:13), marriage (20:14), honour 
(20:16) and possessions (20:17), to the basic rights of man which Yahweh gives to, 
and maintains for, his covenant-people; for Exod. 20:15 originally forbad kid- 
napping” (E. Fahlbusch following A. Alt in EKL I, 1374). This high regard for 
freedom was extended to the stranger (Exod. 22:20—23:9; Lev. 19:33 f.) and to the 
slave (see above 1). The escaped slave was even to be afforded protection from his 
former master (Deut. 23:15 f.). 

(c) The struggle to preserve this freedom, wrought by Yahweh and bound to 
him, played a repeated and significant role in the message of the prophets who 
developed it in their own particular ways (Isa. 1:23; 10:1-4; Jer. 7:5 f.; Amos 
2:6 f.; 4:1 ff; 5:7, 11 ff.; Mic. 3:1-3; 7:3; cf. G. von Rad, Old Testament Theology, 
II, 80 ff.). Enslavement by the nobility of whole strata of society which were origin- 
ally free is a breach of divine law. The promise is given to those that are bound that 
the Messiah will come “‘to proclaim liberty to the captives and the opening of the 
prison to those that are bound” (Isa. 61:1). 

3. In later Judaism and at the time of Jesus freedom was understood predomi- 
nantly in an external, political sense (cf. the typical misunderstanding in Jn. 8:33). 
Freedom movements with a religious basis were repeatedly formed with the inten- 
tion of implementing the promised freedom by force against the pagan secular 
authorities. The best known of these were the Maccabaeans in the second century 
B.c. who wanted to ensure religious freedom by political freedom, and the Zealots 
at the time of Jesus (cf. Acts 5:37; 21:38). 


NT 1. (a) In the NT eleutheria occurs 11 times (7 in Paul and twice each in Jas. and 

the letters of Pet.), eleutheros 23 times (16 in Paul, twice in Jn., 3 times in Rev. 
and once each in Matt. and 1 Pet.), eleuwtheroo 7 times (5 in Paul and 2 in Jn.), and 
apeleutheros only at 1 Cor. 7:22. The words are thus found chiefly in Paul (espe- 
cially in Rom. 6-8; 1 Cor. 7-10; and Gal. 2-5) and Jn. 8:32—36. They are entirely 
absent from the synoptic vocabulary, apart from Matt. 17:26. 

(b) NT usage exhibits some interesting nuances. eleutheria is never used in the 
secular sense of political freedom. From this it may be inferred that the recovery of 
Israel’s political freedom no longer played any part in the thinking of the NT 
writers. Jesus was no political messiah. The NT also dissociates itself from the 
idea of freedom as power to do with oneself and one’s life whatever one wants. 
eleutheria is to be seen in the light of “‘the glorious liberty of the children of God”’ 
(Rom. 8:21). It 1s present “where the Spirit of the Lord is” (2 Cor. 3:17). The 
term means “‘the freedom which we have in Christ Jesus’ (Gal. 2:4), the freedom 
for which “Christ has set us free’ (Gal. 5:1). When Jas. 1:25 and 2:12 speak of 
“the law of freedom’’, eleutheria means the new way of life in which man lives in 
accordance with the will of God. Even the vb. eleutheroo is used in the NT exclu- 
sively for the act which occurs or has occurred through Jesus: ‘“‘The truth will 
make you free”’ (Jn. 8:32), “having been set free from sin” (Rom. 6:18, cf. 22). 
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On the other hand, eleutheros has mostly the secular sense of being free in 
contrast to being a slave (Gal. 3:28; Eph. 6:8; Col. 3:1; Rev. 6:15), or being 
independent with regard to a law (Rom. 7:3). Gal. 4:22 f. is thus used with a 
double meaning and leads in Gal. 4:26, 31; 5:1 to the specifically NT idea of being 
free in Christ. The characteristic of this free man is not the contrast with the slave 
but the fact that, as a free man, he is at the same time the slave of Christ (1 Pet. 
2:16; 1 Cor. 9:19; cf. Paul’s self-designation in Rom. 1:1; Phil. 1:1). The apeleu- 
theros kyriou (freedman of the Lord) is at the same time the doulos Christou (slave 
of Christ) (1 Cor. 7:22). 

2. (a) What does freedom mean? In contrast to the secular Gk. mind, the NT 
sees man as basically unfree (Rom. 6:20; 2 Pet. 2:19; Jn. 8:39). It denies him all 
possibility of being able to free himself and order his life, as if he were not in 
bondage. Man’s perennial efforts to take himself in hand, however he attempts it, 
lead to the greatest bondage in which man misses what he was meant to be (Matt. 
16:25; Jn. 12:15). Man’s true freedom does not consist of the unfettered power to 
direct his life, either in a political or in a Stoic sense. It lies in life with God, lived 
as it was originally intended by God for man (Rom. 6:22; Gal. 5:1, 13; 1 Pet. 2:16). 
He only gains this as he denies himself (Matt. 16:24). Paradoxically, the free man 
does not belong to himself (1 Cor. 16:19; 9:19; 1 Pet. 2:16). He belongs to him 
who has set him free (Rom. 6:18, 22; Gal. 5:1), ‘“‘who for their sake died and was 
raised”’ (2 Cor. 5:15). The NT idea of freedom thus follows on from the OT. The 
gift of freedom is bound to the giver. ‘“‘For all things are yours ... and you are | 
Christ’s and Christ is God’s”’ (1 Cor. 3:21, 23). This subjection is at the same time 
an alliance. Its realm even extends to the supernatural powers and rulers which are 
robbed of their absolute authority, because they have been conquered by Christ 
and can no longer separate man from Christ (Rom. 8:38; Gal. 4:3, 9; 1 Cor. 
15:24). The impenetrable horizon becomes transparent in the light of this freedom. 

(b) What is man freed from? Man is bound in that he is subject to the powers of 
this age (—> Time, art. aidn; cf. Eph. 6:12; Matt. 17:18; Lk. 13:16; 1 Pet. 5:8). 
The NT idea of freedom goes far beyond that of the OT in that it sees freedom as 
liberation from the manifold powers which suppress true humanity: sin (Rom. 
6:18-22; 8:2 ff.; Jn. 8:31-36); — Satan (Matt. 12:22; Lk. 13:16; Eph. 6:12); the 
—> law (Rom. 7:3-6; 8:3; Gal. 2:4; 4:21-31; 5:1-13); and — death (Rom. 6:20— 
23; 8:21). It is a liberation from the — “old man” (Rom. 6:6; Eph. 4:22; Col. 
3:9). 

Sin in the NT is not a single act which with time may pass and disappear. It has a 
permanent and irrevocable bondage as its consequence for the man who once 
lends himself to it (2 Pet. 2:19). He is no longer free to serve God; he is compelled 
to sin. Man is meant to be free from this compulsion. But there is no magical 
insurance against sin. The believer is called to a constant struggle with sin (Rom. 
6:12, 19; 1 Cor. 6:18 f.; Eph. 6:10 ff.; and often). He is even exposed to the tempter 
(2 Cor. 2:11; 1 Thess. 3:5) and remains sinful. Side by side with the indicative 
statement that “‘we have died to sin” (Rom. 6:2) there is the imperative to give no 
room to sin (6:12) and to live in Christ to God (6:11). These statements are not 
in contradiction. The imperative follows on from the indicative. - 

As liberation from the compulsion to sin, eleutheria (Rom. 6:14, 18) opens up 
the hitherto impossible possibility of serving God (cf. Jas. 1:25; 2:12). What 
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previously separated God and man, and thus stood in the way of true humanity, is 
removed. 

The OT law declared to man God’s irrevocable intention of leading him to life in 
fellowship with God (Rom. 7:10; 10:5). But in fact it had the opposite effect, 
because it prompted man more than ever to sin (Rom. 7:7-13) and revealed his 
profound godlessness (Rom. 5:20; Gal. 3:19). Hence, there is no one just who 
can stand before God’s law (Rom. 3:19 ff., 23). What was to serve as man’s way of 
salvation became a curse to him (Gal. 3:10; Rom. 7:10). Christ has freed man from 
this curse (Gal. 3:13). However, the fact that man may be free from the law does 
not mean that the law is completely set aside (Rom. 3:31; 6:15; Matt. 5:17). It 
remains for the believer the expression of God’s holy will (Rom. 7:12, 14; Matt. 
5:18 f.), which is now to find its fulfilment in love (Jn. 13:34 f.; Gal. 5:13 f.). But 
it is no longer the impossible way to life. As a way of salvation, the law had its end 
in Christ (Rom. 10:4). Man who lives in servitude under the law (Gal. 4:3) can 
through Christ (v. 5) live as a son and heir (v. 7). Therefore, anyone who tries to 
resurrect the law as a way of salvation by trying to fulfil its demands stands under a 
curse (Gal. 1:8 f.; 2:18 f.; 3:1-5; 5:11 ff.). 

Death is the harvest which man reaps from his life under sin and the law (Rom. 
6:21, 23; 7:10f., 23 f.; 1 Cor. 15:56). Death has a double meaning in that it 
denotes death in time and in eternity (Rom. 8:6). Just as Rom. 6 presents freedom 
from sin, and Rom. 7 freedom from the law, Rom. 8 follows the sequence by pre- 
senting freedom from death (cf. 1 Cor. 15:26). The thought here, as in the case of 
these other powers, is not their utter abolition, but liberation from the inevitability 
of their compulsion and claim. Christians must also die. But for them the sting of 
death is removed (1 Cor. 15:55), because they know of the resurrection of Christ as 
the pledge of their own resurrection. Freedom from death means that man is 
promised and assured of a future which lies in Christ beyond himself and his own 
death. The certainty that nothing more can stand between him and God (Rom. 
8:38 f.) and that death in all its finality is overcome can liberate man from the fear 
of death. It is no longer the utter annihilation of his existence. 

(c) The means of freedom. The liberation of man does not lie within the realm 
of his own capacities. It does not come about by man’s reflection on himself, an 
act of the will, or by any deed of this sort or that. For this reason there is in the 
NT no summons to contend for freedom. It 1s already given in what Christ has 
done for us (Gal. 5:1). Only the Son can open up the possibility of existence in 
eleutheria (Jn. 8:36). It 1s realized by him in the event of the cross (Gal. 3:13). But 
for man it only becomes a present reality, when he opens his life to the call of the 
gospel (2 Cor. 5:20 f.). This comes about when proclamation leads to faith and to 
an abiding bond to Christ and his word (Jn. 8:31 f.; Rom, 10:14 ff.). The Christian 
message of Christ’s liberating act on the cross summons man from the only possible 
way of life open to him kata sarka, after the flesh, 1.e. according to human standards 
and thinking. It calls him to live now kata pneuma, according to the — Spirit 
(Rom. 8:12 f.; Gal. 6:8). True freedom exists only where the Holy Spirit works in 
a man, becoming the principle of his life, and where man does not block his working 
(2 Cor. 3:17; Rom. 8:1 ff.; Gal. 5:18). 

(d) The goal of freedom. This freedom can be misused as ‘“‘a pretext for evil” 
(1 Pet. 2:16). This occurs where freedom is misunderstood in the Gk. sense of man 
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being the master of all his decisions. This leads to libertinism or antinomianism 
instead of serving one’s neighbour (Gal. 5:13 f.). The man who is truly free shows 
his freedom in being free for the service of God (1 Thess. 1:9), — righteousness 
(Rom. 6:18 ff.), and his fellow man (1 Cor. 9:19; Jas. 1:25). “For the love of Christ 
controls us” (1 Cor. 5:14). The man who is free is a doulos Christou, a slave of 
Christ (1 Cor. 7:22; Rom. 1:1; Phil. 1:1). As Luther put it, ““A Christian is a 
perfectly free lord of all, subject to none. A Christian is a perfectly dutiful servant 
of all, subject to all’ (The Freedom of a Christian [1520], cf. J. Dillenberger, ed., 
Martin Luther: Selections from his Writings, 1961, 53). This service can take many 
forms (Gal. 5:22; 1 Cor. 9:19 ff.). The ultimate decisive factor is that it should be 
done in love (1 Cor. 13). The deeper a man penetrates into the “‘law of liberty’, the 
more free he becomes for such action (Jas. 1:25; 2:12). 

(e) The political demand for freedom. Strangely enough to modern man, 
political freedom plays a quite subordinate role in the NT. Jesus unambiguously 
swept aside all misunderstanding here. He and his kingdom do not live by this 
external freedom. Otherwise, it would not have been so readily abandoned (Jn. 
19:36). Even in those places where Jesus stressed his earthly authority (Matt. 
28:18), no conclusions were drawn about claims for political freedom. He disap- 
pointed all the late Jewish expectation of a political messiah. His teaching had a 
quite different aim. The kind of freedom he preached was that which comes through 
returning to the Father — not freedom with regard to men (Matt. 4:17; Lk. 24:47; 
Jn. 8:34 ff. and often). 

For the Christian, freedom is no longer a highest good (Heb. 13:14) which, if 
need be, is justified by resort to war and force. He knows of a freedom in Christ in 
which he can live even while the world and mankind remain unchanged, although 
it is often hidden among sufferings (Jn. 8:31, 38; Rom. 8:18—23). 

At the same time, the fact cannot be ignored that within the church, as with the 
prophets, there was a move towards freedom in the sense of equal rights for all. 
The old distinctions which reflected the environment of the ancient world between 
the free man and the slave (cf. Phlm.), and the behaviour of men and women (1 Cor. 
14:34 following on from OT law), still remained. Yet in the last analysis such dis- 
tinctions are invalid (Gal. 3:28; 1 Cor. 12:13; Col. 3:11). The freedom granted by 
God was given to operate above all in the communal life of the people of God. 
For the Christian — church is the community of free men (Gal. 4:21-31). 

J. Blunck 


—»> Courage, — Election, —-> Openness 
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Fruit, Fig, Thorn, Thistle 
| kapnoc (karpos), fruit; kapnodopéw (karpophored), 


ERIS bear fruit; dxapzoc (akarpos), unfruitful, fruitless. 


cL In secular Gk. karpos (cf. Lat. carpo, pluck) is used especially of the fruit of the 

ground (Homer), but also often of the offspring of animals (Xenophon). It is 
also found in an extended sense for the result of an undertaking, whether good or ill: 
the outcome, consequence (Philo, Marcus Aurelius). 


oT In the LXX karpos stands chiefly for the Heb. p*ri which in the OT is used for 
the fruit of plants (e.g. Deut. 1:25; Mal. 3:11), but also for the fruit of the body, 

posterity (e.g. Gen. 30:2; Deut. 7:13; Mic. 6:7; Ps. 21:11). Finally it is used 

metaphorically for the fruit of an action (e.g. Hos. 10:13; Jer. 6:19; 17:10). 

This last use was taken over especially in late Judaism. The righteous man brings 
forth good fruit; the unrighteous brings forth bad fruit. Commercial language 
utilized p°ri and karpos in the sense of interest (as the fruit of a transaction), as also 
did theology with its growing emphasis on belief in the beyond. Thus in discussing 
sin, a distinction was drawn between the original stock or capital (so-called original 
sin; Heb. geren) and interest (individual sins). Punishment of the former was 
reserved for the beyond; the latter was punished here and now, partly through 
giving birth to ever new sins to plague mankind. 


721 


FRUIT 


NT 1. Primary Meaning. (a) karpos occurs in the NT 66 times, mostly in Matt. 

and hardly at all in the Pastoral and Catholic Epistles except Jas. It has its 
primary, simple meaning as the fruit of plants (Matt. 21:19 par.; 13:8 par.; Lk. 
12:17) or the produce of the earth (Jas. 5:7, 18; cf. Lk. 20:10). Passages like Jas. 5 
make it clear that man can prepare for and encourage the growth of fruit by his 
labours, but he can expect and receive it only as a gift. The — seed and harvest are 
bestowed upon him. To what extent the growth of fruit is removed from human 
will-power is also shown by the fact it ripens at its appointed time (— kairos) 
(Matt. 21:34). Its form is not optional, but is determined from the first by the seed 
(cf. 1 Cor. 15:35 ff.), so that one may reason back from the fruit to the plant (Matt. 
12:33 par.; cf. 7:16, 20). This applies not only to the species but to quality. Matt. 
especially contrasts good fruit (karpous kalous) with bad fruit (karpous ponérous) 
(Matt. 3:10; 7:17-19) or rotten fruit (karpon sapron) (Matt. 12:33; cf. Lk. 6:43). 
The point is to show that fruit which does not come up to expectation is useless 
and that which bears it (the tree, Matt. 7:19; Lk. 3:9; 13:6 ff.) is designated as 
unusable. 

(b) karpos in the sense of fruit of the body, offspring, is found only in the Lucan 
writings (Lk. 1:42; Acts 2:30). 

2. Extended Meaning. The passages under 1 (a) are not concerned with the picture 
of the processes of nature but with man before God. This applies even more to the 
remaining passages in which the idea of fruit is applied to man’s life. These are 
often connected with the verbs poiein (do) and pherein (bear, bring forth). The 
verbal compound karpophorein (bear fruit) occurs 8 times in the Synoptics and 
Paul. 

(a) When, according to the Synoptics, John the Baptist demanded good deeds 
from men as fruit of repentance (Matt. 3:8 par.), the use of the term fruit expressly 
indicates that it is not a question of deliberate, self-determined action on man’s 
part. Rather it is that “fruit-bearing” which follows from his turning to God and 
the power of the Spirit working in him. When Jesus taught that true disciples are 
recognized as such precisely by their fruits (Matt. 7:16 ff.) which they bear in true 
discipleship, the meaning is that their faith shows itself alive in their love. In 
receiving divine love, they will love; in receiving forgiveness, they will forgive. In 
short, the sanctification which has come to them and is going on in them is ex- 
pressed by their giving God the honour. At the same time they put at the disposal 
of others the benefit of the divine working in them through what they do and say. 
The graphic pronouncement, that every tree without fruit will be condemned in the 
judgment of God (Matt. 3:10; 7:19; Lk. 13:6), also raises the question of the out- 
working ot faith in the man who has received the word. Those who check the growth 
of fruit or even hold back others from enjoying it have their deserts set before them. 

(b) In Jn. the expression karpon pherein (bear fruit) is used especially in Jn. 
15:2 ff., where Jesus’ disciples’ close fellowship with the Lord is seen as the secret 
of the power to bear fruit. His death is the soil out of which rich fruit grows (Jn. 
12:24); his death on the cross brings about redemption for men. As the vine (i.e. 
here the tree of life), he sends through his branches that life-giving power which is the 
prerequisite and means of faith. Man can indeed accomplish moral and technical 
achievements by his natural gifts. But the ‘fruit of the gospel’ (Luther) — that 
which God expects from man -—can grow only from the soil of obedience, which 
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essentially consists in recognition of the bond between creator and creature, 
established by the death of Christ. He no longer needs to consider his own achieve- 
ments. Freed from the anxiety of failure, he is capable of the highest endeavour 
(“more fruit”, Jn. 15:2, 5 8). Because the source of his capacity to bear fruit lies 
outside himself, the yield is certain. It counts and abides for eternal life (Jn. 4:36; 
15:16). 

(c) Paul recognizes the good deed as the fruit of faith, righteousness (karpos 
dikaiosynés, Phil. 1:11; so too Heb. 12:11; Jas. 3:18) and light (tow phdtos, Eph. 
5:9), produced by God himself, Jesus Christ or the Holy Spirit. Paul sharply 
distinguishes it from man’s own striving to attain salvation (Gal. 5:22; Col. 1:10). 
The term ergon (— work) which comes from the world of techniques and crafts- 
manship, signifying what man produces by his own efforts, is used comparatively 
seldom in a positive sense. On the other hand, karpos which comes from the realm 
of natural growth signifies that which grows as a matter of course, drawing on the 
life-giving power of the tree or soil (cf. automaté, of itself, Mk. 4:28). But this 
growth (— Grow) as a sign of — life does not lie at man’s disposal. In using this 
term, Paul wishes to stress that in those who have been received into the body of 
Christ, in whom the Spirit of Christ is active and who have a share in the gifts of 
this living fellowship, the outworking — the fruit — appears naturally, because it is 
not something manufactured. While believers in Christ thus bring their fruit to 
God and live for him, the power of sinful desires can only bear fruit for death (Rom. 
7:4 f.). 

(d) Where fruit is lacking, the NT uses — apart from its metaphorical use in 
Jude 12 — the adj. akarpos, unfruitful, fruitless, barren, unproductive (e.g. Mk. 4:19 
par.; Tit. 3:14; 2 Pet. 1:8). akarpos is used to describe the works of darkness 
(Eph. 5:11) and also the state of the mind when prayer is made in tongues (1 Cor. 
14:14). 

(e) While karpos is widely used to express the outworking of faith in the witness 
and conduct of the individual and the church (—~ Walk), Paul uses it in a further 
sense for the results of his own missionary work (Rom. 1:13; Phil. 1:22). It can 
even be understood in the sense that the apostles and, in particular, missionaries 
who are building up the churches by their labours “live by their fruits’. They have 
a claim on maintenance by the churches (1 Cor. 9:7; 2 Tim. 2:6). In these passages 
—as in Matt. 21:41 ff.; Lk. 20:10 — fruit is seen as wages (cf. also Jn. 4:36). 

(f) karpos occurs twice in Rev. 22:2. The picture of the tree of life, bearing fruit 
each month, represents the fullness of God’s pervading presence in the new world, 
where shame and sin are overcome and all hindrances to the activity of the divine 
Spirit are removed. R. Hensel 


ovkH (syké), fig, Ficus Carica, both the tree and the fruit. 


CL The forms sykea and syké are both found, and can refer to the resin of the pine 
or fir, as well as to the fig tree. 


OT syké is widely used in the LXX for the Heb. t° énd@h for the tree, its fruit and 
its leaves (Gen. 3:7; Num. 13:24), especially as characteristic of the fruitful- 
ness of the promised land (Deut. 8:8). syké has wide parabolic (cf. Jdg. 9:10) and 
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figurative extensions. It is figurative of ease and prosperity (cf. | Ki. 4:25) especi- 
ally in the messianic age (Mic. 4:4; Zech. 3:10); it affords comparisons for that 
which is intrinsically desirable (Hos. 9:10), for renewal (Joel 2:22), that which fades 
(Isa. 34:4), and is easy to capture (Nah. 3:12). It is also a description of disappoin- 
ted hopes (Hab. 3.17). Its destruction, like that of other trees and crops, is a 
picture of judgment (Hos. 2:12; Isa. 34:4; Jer. 5:17; 8:13; Joel 1:2-12). In Hos. 
9:10 and Jer. 24 (cf. 29:17) it symbolizes the nation which otherwise is generally 
pictured as a vine. Mic. 7:1—6 depicts the corrupt state of the nation which is full 
of bitterness, mutual hostility and bloodshed, in terms of the absence of the fig 
when sought: ‘‘Woe is me! For I have become as when the summer fruit has been 
gathered, as when the vintage has been gleaned: there is no cluster to eat, no first- 
ripe fig which my soul desires”’ (v. 1). In Rab. circles the passage was sometimes 
applied to times of national crisis (Sotah 9:9, 15). 


NT The reference to Jesus seeing Nathanael under the fig tree (Jn. 1:48, 50) is pre- 
sumably literal (for speculations about its significance see C. F. D. Moule, JTS 
New Series, 5, 1954, 210 f.; R. E. Brown, The Gospel according to John, I, 1966, 83). 
The remaining references in the NT all have figurative and symbolic aspects. 
Particular problems attend the interpretation of the cursing of the fig tree (Matt. 
21:18-22; Mk. 11:12 ff.). As it stands, it is not only the sole miracle of destruction 
in the ministry of Jesus, but it also contains statements which at first sight place 
it beyond the bounds of credibility. T. W. Manson’s view, classing it as “‘ill- 
tempered” and “incredible” (““The Cleansing of the Temple’, B/RL 33, 1951, 271- 
82) and C. E. B. Cranfield’s acceptance of the early notion that in an acted parable 
Jesus “‘used the fig tree to set forth the judgment which was about to fall on Jeru- 
salem” (The Gospel according to St. Mark, 1959, 356) set the limits of interpretation. 
Undoubtedly Cranfield is right, but it is hardly enough for him to outflank the 
strong-point in Manson’s position by saying that for Jesus to seek figs, where he 
knew there could be none, supplies the element of the incongruous which calls 
attention to the presence of a parable. Examination of the crucial sentence, “For 
it was not the season of figs’, goes far to relieve the problem. First, ‘“‘season”’ 
(kairos — Time) is to be understood as in Mk. 12:2 of the time of ingathering. 
Jesus is thus reported to have come by the tree when, by its show of leaves it ought 
to be in fruit, and, inasmuch as the harvest had not been gathered, the fruit should 
be showing on the tree. Secondly, the explanatory clause “‘for the time” (ho gar 
kairos, Mk. 11:13) should not be attached to the foregoing words, “he found 
nothing but leaves’’ (this is the root of Manson’s incredulity), but to the words 
before that again, ‘‘if haply he might find anything.’’ An explanatory clause of 
exactly this structure occurs in Mk. 12:12, where egndsen gar (‘for he knew’’) 
belongs to the preceding clause but one. R. H. Hiers sees a parallel with Lk. 19:40; 
cf. Matt. 21:15 f.: “If stones should now cry out to greet the Messiah, surely a fig 
tree might bear fruit out of season! For in the messianic age, should not all fruit 
be continually in season ?’’ (“‘ ‘Not the Season for Figs’ ’’, JBL 87, 1968, 400). He 
points out that the incident follows Jesus’ entry into Jerusalem on the first Palm 
Sunday which he sees as the inauguration of the messianic age. A. de Q. Robin 
draws attention to the OT precedents for the association of the destruction of fig 
trees with judgment and the symbolic representation of Israel under the figure of 
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figs (“The Cursing of the Fig Tree in Mark xi. A Hypothesis”, NTS 8, 1961-62, 
276-81). But in particular he sees Mic. 7:1—-6 as “an appropriate summing-up of the 
attitude of the Jewish hierarchy to Jesus and to the impending treachery of Judas as 
the crisis of the Passion became imminent”’ (op. cit., 280). The spiritual state of the 
nation and its leaders was uppermost in Jesus’ mind at this period (cf. Mk. 11:1; 
Lk. 19:41 ff.). It may be added that Jesus’ allusion to the language of Mic. 7:6 in 
Matt. 10:21, 35 f.; Mk. 13:12; and Lk. 12:53 indicates that he saw the times in 
terms of the passage. The cursing of the fig tree is, therefore, not an isolated, 
incidental event, but an integral part of the symbolic acts of Jesus’ final visit to 
Jerusalem, beginning with the entry on the ass (~ Animal) on the first Palm Sunday. 
It symbolizes judgment on the nation for its barren state, and is of a piece with the 
cleansing of the — temple which occurred at the same time. 

Lk. does not record the cursing of the fig tree but contains a parable which pre- 
sents a counterpart and which is placed some time before the time of the cursing. 
In Lk. 13:6 the fig tree symbolizes Israel which, despite tending, has so far failed 
to produce fruit. The master in the parable has sought fruit for the past three years 
(the period of Jesus’ ministry ?). But the vine-dresser asks for it to be spared one 
more year to give it a final chance to bear fruit. If not, he will cut it down. The 
context of Lk. 13:1-8 refers to disasters which have befallen people, with regard to 
which Jesus warns his hearers: ‘Unless you repent you will all likewise perish”’ 
(v. 5). The time of sparing corresponds to the time in which Israel is spared the 
final calamity of judgment, so giving it a final chance to bear fruit. 

In Matt. 24:32 f., Mk. 13:28 and Lk. 21:29 the growth of the fig tree is seen as a 
sign of the approaching summer, the climax of which will be the time when the 
figs are ripe for gathering. This is the time when the Son of man will gather the 
elect (Mk. 13:27; cf. Matt. 24:31; Lk. 21:28), and come to take account (Mk. 
13:34-37; cf. Matt. 24:36 ff.; Lk. 21:34 f.). If the references to the fig tree in the 
ministry of Jesus are connected, then the fig tree in Matt. 24:32 f., Mk. 13:28 and 
Lk. 21:29 is also a picture of Israel as it moves inevitably to the time when fruit 
will be sought and none found, reminiscent of the fig tree that was cursed. 

Expectation of fruit also underlies Jas. 3:12, where the picture is one of expected 
natural (and thence, moral) consistency. In Rev. 6:13, as in the LXX, the picture 
suggests that which falls easily in judgment. J. A. Motyer 


es? he dxav0a (akantha), thorn; Gkdv@1vo¢ (akanthinos), thorny, 
| aravia | 
of thorn. 


CL In general classical use for a thorn tree or bush, also for any prickle, whether of 
plant, animal (e.g. porcupine) or fish. Likewise, the adj. means thorny, made of 
thorn-wood, and is even used of “thorny questions’’. 


oT The LXX uses the word with literal reference in Exod. 22:6; Cant. 2:2; Jdg. 

8:7, 16. But the symbolic is never far away. Literal and symbolic combine in 
Gen. 3:18 where the growth of thorns symbolizes the new perversity of nature 
consequent upon the sin of man. The main figurative uses are for affliction (Ps. 
31[32]:4, LXX only; Ezek. 28:24), that which is hazardous, full of difficulty 
(Prov. 15:19), painful or out of place (Prov. 26:9). ““Thorns for grapes’’ typifies 
disappointed and blighted hopes (e.g. Isa. 5:2, 4, LXX only) and looks back to 
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Gen. 3:18 as its origin. Thorns are the wild growth when cultivation ceases (Isa. 
5:6), not only physically but spiritually and religiously (e.g. Isa. 34:13; Hos. 10:8). 


NT Literal blends with symbolic in the ‘‘crown of thorns” (Matt. 27:29) or “‘thorny 
crown” (Mk. 15:17; Jn. 19:5): Jesus is not only in intense suffering but bearing 
the fruit of the curse of Gen. 3:18. Thorns are the enemy of growth (Matt. 13:7) 
and spiritually are specified as the anxious care typical of this world, the deceptive 
allure of riches and all manner of desires (Matt. 13:22; Lk. 8:14). Spiritually, 
thorns evidence failure to respond to the word of God and reveal an unregenerate 
heart (Heb. 6:8). For botanical discussion see H. L. and A. N. Moldenke, Plants 
of the Bible, 1952. J. A. Motyer 


| tTpipodos | tpiBodoc (tribolos), thistle. 


CL The root idea is ‘“‘three-pointed’’, and tribolos is first a weapon with three spikes, 

then a spiked water plant, the water-caltrop, then a similar land plant, or a burr. 
It was metaphorically transferred to “‘sharp’”’ tastes like vinegar, and sharp instru- 
ment, like threshing machines. 


oT It appears in LXX in Gen. 3:18 with > akanthai; in 2 Sam. 12:31 “iron 
triboloi”’ are ‘“‘harrows”’. In Prov. 22:5 triboloi makes the way of the wicked 
hazardous. On Hos. 10:8 cf. on akantha. 


NT Occurring twice only in the NT, once (Matt. 7:16) it illustrates consistency in 
nature, applied figuratively to the moral life, and once in Heb. 6:8 as illustra- 
tive evidence of an unchanged heart, cf. on akantha. J. A. Motyer 


| aKkoioy | akdhoyw (skolops), thorn. 


CL The word skolops which is translated in 2 Cor. 12:7 as Paul’s thorn in the flesh 

only occurs here in the NT and is not very common in secular Gk. Jt means 
something pointed, and is probably connected with skallo, hack. Originally it 
meant a pointed stake, used in defence (Homer, Od., 7, 45; J/., 8, 343) or upon 
which the head of any enemy could be stuck (Homer, //., 18, 176 f.). It was used in a 
similar sense to stauros, —> cross. But it is also found in the sense of a thorn or 
splinter in Aesop’s Fables (279, 11), and this sense is well attested. 


OT The meaning stake is not found in the LXX. skolops is found in Num. 33:55 

(“But if you do not drive out the inhabitants of the land from before you, then 
those of them whom you let shall be as pricks in your eyes and thorns in your sides, 
and they shall trouble you in the land where you dwell’) and Ezek. 28:24 (“As 
for the house of Israel there shall be no more a brier to prick [skolops pikrias] or a 
thorn to hurt [akantha odynés] them among all their neighbours who have treated 
them with contempt. Then they will know that I am the Lord God’’). See also Hos. 
2:8 and Sir. 43:19. 
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NT In 2 Cor. 12 Paul refers to his own “visions and revelations” (v. 1) in evident 

reply to those at Corinth who vaunted their own spiritual experiences and 
decried Paul’s foolishness and weakness (11:16 ff.). Whereas his opponents made 
much of power, Paul refrains from — boasting, “‘so that no one may think more 
of me than he sees in me or hears from me”’ (12:6). He then refers to his own 
experience. ‘“‘And to keep me from being too elated by the abundance of revela- 
tions, a thorn was given me in the flesh, a messenger of Satan, to harass me, to 
keep me from being too elated” (12:7). Various theories have been put forward as 
to what this thorn was. For discussions and literature see Arndt 763 f.; G. Delling, 
skolops, TDNT V 411 ff.; P. E. Hughes, Paul’s Second Epistle to the Corinthians, 
NLC 1962, 442-58; C. K. Barrett, The Second Epistle to the Corinthians, BNTC 
1973, 314 ff. It has been suggested that it was a temptation to hate or covet. Some 
scholars take — flesh in the widest sense as the sphere of physical existence, and 
thus Paul need not refer to a physical ailment. He may refer to opponents or Satan 
behind his opponents. Physical ailments are not implied in the OT uses of the word. 
However, the context suggests weakness or hardship (12:9f.; cf. 11:23-30). 
Epilepsy and some form of eye trouble are possible explanations, if the expression 
refers to a bodily ailment. In support of the latter some commentators refer to 
Gal. 4:13-15, where Paul refers to a “bodily ailment’? and where he reminds the 
Galatians that formerly ‘‘you would have plucked out your eyes and given them to 
me.” The theory of eye trouble may be supported by the reference to the “‘large 
letters” written with his own hand (Gal. 6:11). The reference to bearing in his body 
“the marks of Jesus’’ (Gal. 6:17) may refer to some physical illness or to afflictions 
suffered in the course of preaching the gospel. Luke the physician’s attendance on 
Paul may have been due to his ailments. The fact that Paul was able to travel so 
much and endure great hardship does not by itself prove that he was in robust 
health; the whole context of 2 Cor. 11-12 is a celebration of triumph over disability 
and hardship. 

The exact nature of the thorn in the flesh remains obscure. It is perhaps signi- 
ficant that Paul deliberately uses this apparently trivial expression in contrast with 
the — cross of Christ. Elsewhere he speaks of being crucified with Christ (Gal. 
2:20). Here, however, the affliction which may have been severe is seen to be 
ultimately trivial. The case illustrates the the role of intercessory prayer. Paul did 
not regard it as wrong to pray for himself for alleviation. But in answer to his 
prayer the Lord said to him, ‘‘My grace is sufficient for you, for my power is made 
perfect in weakness’’ (v. 9). Paul does not see the Christian life as one which is 
spared all weakness and hardship. In response he declares: “I will all the more 
gladly boast of my weaknesses, that the power of Christ may rest upon me. For the 
sake of Christ, then, I am content with weaknesses, insults, hardships, persecutions, 
and calamities; for when I am weak, then I am strong” (wv. 9 f.). C. Brown 


(a). R. Bultmann, The Gospel of John, 1971, 532 ff.; A. T. Hanson, ‘Christ the First Fruits, Christ 
the Tree,” Studies in Paul’s Technique and Theology, 1974, 104-25; F. Hauck, karpos, TDNT III 
614 ff.; R. H. Hiers, “‘ ‘Not the Season for Figs’,” JBL 87, 1968, 394-400; H. N. and A. L. Mol- 
denke, Plants of the Bible, 1952; T. Y. Mullins, ““Paul’s Thorn in the Flesh,” JBL 76, 1957, 299-303 ; 
G. F. Post, Flora of Syria, Palestine and Sinai, 2nd ed. I, 1932, II, 1933; A. de Q. Robin, ““The 
Cursing of the Fig Tree in Mark xi, A Hypothesis,” NTS 8, 1961-62, 276-81; N. S. Smith, ““The 
Thorn that Stayed: An Exposition of II Corinthians 12: 7-9,” Interpretation 13, 1959, 409—16; 
J. C. Trever, ‘Fig Tree, Fig,’ “Fruit (Products),”’ “Thistle, Thorn,” 7DB IT 267, 320, IV 630 f.; 
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W. Walker, All the Plants of the Bible, 1957; M. Zohary, ‘“‘Flora,” IDB II 284-302; C. W. F. Smith, 
“No Time for Figs,” JBL 79, 1960, 315-27; J. N. Birdsall, ‘“The Withering of the Fig Tree,”’ 
ExpT 73, 1961-2, 191. 
(b). G. Dalman, Arbeit und Sitte in Paldstina, J-IJ, 1928; 1. Loew, Die Flora der Juden, I, 1928; 
II-III], 1924; IV, 1934. 


Fullness, Abound, Multitude, Fulfil, Make Room 


The words grouped together under this heading cover a wide variety of ideas. They 
are connected by the thought, suggested by their etymologies, of occupying, filling 
and even overflowing a given space. However, in some instances context and usage 
supersede etymology. perisseud (be more than enough, be present in abundance, 
abound) and its cognates suggest being present in a way that the given space is 
unable to contain. pléthos means a quantity, a number or multitude, hence a crowd, 
assembly, population, and the whole body of a church. The cognate vb. pléthynoé 
means to increase, multiply, grow. pléroo (like the less common pimplémi) means to 
fill, fulfil. The noun pléréma means that which fills, fullness, fulfilling, and is also 
used as an eschatological technical term for the fullness of time and the fulfilment 
of the will of God. chéred means to make room, go, have room for, hold, contain. 
The corresponding noun choros means a place. Also treated in this article are gemo 
(to load, be full) and chortazoé which is used of filling with food. 


| nepicceioo | ME P1OGEVW (perisseud), be more than enough, be left 
| cover, be present in abundance, be abundant, abound, 
excel; mzepiaadc (perissos), exceeding the usual number or size, extraordinary, 
abundant, profuse, superfluous, unnecessary; méeplogdtepoc (perissoteros), 
greater, more; mEpiogotépwc (perissoteros), adv. more; NEpiaoadc (perissos), 
exceedingly, beyond measure, very; bzepl[ex]nepiaadc (hyper[ek]perissos), beyond 
all measure; zépioceia (perisseia), surplus, abundance; zepioaevpa (perisseuma), 
abundance, fullness. 
CL perisseuo is used intrans. from the time of Hesiod in the sense of to be over and 
above, go beyond, outflank, be more than enough, remain over, abound. The 
adj. perissos means beyond the regular number or size, out of the common, extra- 
ordinary, strange, more than sufficient, superfluous, excessive, extravagant. The 
adv. perissos means extraordinarily, exceedingly. Formations with hyper- are late 
Gk. and rare. hyperekperissos and hyperekperissou, beyond all measure, belong to 
NT Gk. 


OT perisseud and its cognates are not common in the LXX. Normally they translate 
the vb. yatar, remain over; cf. the noun yefer, remainder, excess. 

1. (a) perisseia occurs only in Eccles., usually in the sense of gain, advantage. 
‘‘What does a man gain by all the toil at which he toils under the sun?” (Eccles. 
1:3). The wise man like the fool (2:14b; 6:8), man like the beast (3:19), must go 
hence and be forgotten. God is a free Lord who bestows earthly goods (6:2). 
Therefore, man should enjoy them in gratitude and not haggle with God over the 
place that has been allotted to him (6:9 f.). Such wisdom which recognizes the 
freedom of the creator is real gain (7:12, 19; cf. 2:13 f.; 12:13). 
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(b) perisseud6 means to have precedence (1 Macc. 3:30), posterity (1 Sam. 2:33, 
36), but elsewhere to have abundance (Sir. 11:12). According to Sir. 19:24, the man 
who is too sure of his wisdom stands in greater danger of transgressing the law. 


(c) perissos denotes what is over, the remainder (Exod. 10:5; 2 Sam. 25:11), 
what is superfluous and useless (Prov. 2:15). But it also denotes what is extraordi- 
nary and outstanding (Dan. 5:12, 14), advantage (Prov. 14:23). 


2. Late Judaism expected in the end-time an abundance and blessed profusion 
of all desirable goods: numerous offspring, possessions, superabundant crops 
(Eth. En. 10:17 ff.; Syr. Bar. 29:5-8; cf. SB IV 886f.), as well as joy (Eth. En. 
51:5 f.), righteousness.and wisdom (Eth. En. 48:1), and spirit (or breath) from God 
(Sib. 4:46, 189). 


NT In the NT the words of this group occur relatively frequently: perisseud 39 

times; perissos and its comparative and adverbial forms 37 times; perisseuma 
5 times; perisseia 4 times; and the forms with the prefix hyper- 6 times. All the 
words occur predominantly in the Pauline writings, and next to them the Gospels. 
In all the words there is the element of excess and fullness that overflows the set 
bounds. In this process of overflowing, the existing standards and rules are trans- 
cended, and what was comparable becomes incomparable. 


1. (a) In the Gospels perisseué and its cognates are found with the primary mean- 
ing to have abundance, to have many goods. Mk. 12:44 tells of the widow who 
gave all that she possessed, whereas others gave of their abundance. Lk. 12:15 
warns of misplaced trust in the abundance of possessions. The proverbial utterance 
in Matt. 12:34 declares: ‘“‘For out of the abundance of the heart the mouth speaks.”’ 
The more Jesus commanded men not to tell of his healing work, the more (mallon 
perissoteron) they proclaimed it (Mk. 7:36). The secret of his person exerted 
pressure on men to proclaim it openly in view of his mighty acts. The crowd was 
astonished beyond measure (hyperperissés, Mk. 7:37) and likewise the disciples 
were utterly astounded (lian ek perissou en heautois existanto, Mk. 6:51). 


(b) As the one who prepared the way for Jesus, John was more than a prophet 
(Matt. 11:9). But the victorious breaking in of the kingdom with Jesus showed that 
he still stood at the threshold. With a unique authority Jesus called the weary to 
him to refresh themselves (Matt. 11:28). This is brought out in the accounts of the 
feeding of the four thousand (Matt. 15:32-39; Mk. 8:1-10) and the five thousand 
(Matt. 14:13-21; Mk. 6:30-44; Lk. 9:10-17; Jn. 6:1-13). All the accounts men- 
tion the quantities of bread that were left over (12 baskets full of what remained 
[perisseumata], Mk. 8:8; cf. to perisseuon ton klasmaton, the broken pieces left 
over, Matt. 15:37; cf. Jn. 6:13). Jesus is seen as performing more through his 
Father’s enabling than Moses in the desert. He gives more than food for the day 
(cf. Exod. 16:18). Those who belong to him have life and have it abundantly 
(perisson, Jn. 10:10). The prodigal son reflected that his father’s servants had bread 
enough and to spare (Lk. 15:17). All this shows that the father has abundant grace 
which he holds out to the lost. 

(c) Corresponding to the offer of abundant grace is the requirement that the 
disciples’ righteousness must exceed greatly (perisseusé ... pleion) that of the 
scribes and Pharisees (Matt. 5:20; cf. 5:47). The perfection of the disciples is to 
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correspond to that of the Father (Matt. 5:48). This radical demand raises the 
anxious question as to who then can be saved (Matt. 19:25; Mk. 10:26; Lk. 18:26). 
The NT precludes all self-security, riches in their widest sense (Matt. 19:24), and 
Pharisaic casuistry (Matt. 5:37; 15:4 f.). Faith should rely on the fact that with 
God all things are possible (Matt. 19:26), and therefore God can make obedience 
possible to faith. 

The two great commandments to love God and to love one’s neighbour as 
oneself are the basis of the teaching of the law and the prophets. There are no 
commandments greater (perissoteron) than these (Mk. 12:33). By contrast, those 
who devour widows’ houses and for a pretence make long prayers will receive the 
greater (perissoteron) condemnation (Lk. 20:47; Mk. 10:40). Those who know so 
much of God’s electing love as Pharisaic Judaism and can still reject it in Christ 
will receive greater condemnation. “‘Every one to whom much is given, of him 
will much be required; and of him to whom men commit much they will demand 
the more [perissoteron]’ (Lk. 12:48; cf. Matt. 13:12). The parables show how this 
applies to man’s relationship with God. 

2. (a) Paul uses perisseuo and its cognates in Rom., when he speaks of the justi- 
fying — grace of God. No one and nothing is beyond its reach. God is rich to all 
who call upon him (Rom. 10:12). “‘Law came in, to increase the trespass; but 
where sin increased, grace abounded all the more [Aypereperisseusen]|” (Rom. 
5:20 RSV). The splendour of the law now seems to have no splendour because of 
splendour which surpasses it, inasmuch as the dispensation of condemnation is 
surpassed by the dispensation of righteousness (2 Cor. 3:9 f.). As sin gained domi- 
nance in Adam, so grace abounded (eperisseusen) in Christ (Rom. 5:15; cf. 10:4). 
Because the abundance (perisseia) of grace cannot be exhausted, there can be no 
place for reliance on fulfilling the law (Rom. 3:20). The advantage (perisson) of the 
Jew (Rom. 3:1) consists in the fact that the Jews were entrusted with the oracles of 
God. But their denial cannot hinder the victorious course of grace. Rather, it 
brings about the fact that whatever man does it abounds to God’s glory (Rom. 
3:7). Moreover, it means that God’s grace has now come to the Gentiles (Rom. 
11:11). 

Jew and Gentile alike are utterly dependent upon grace. “‘God has consigned all 
men to disobedience, that he may have mercy upon all’’ (Rom. 11:32). In view of 
this, Paul prays: ““May the God of hope fill you with all joy and peace in believing, 
so that by the power of the Holy Spirit you may abound in hope [eis to perisseuein 
hymas en té elpidi|’ (Rom. 15:13). Eph. 3:20 declares that ‘‘by the power at work 
in us [God] is able to do far more abundantly [hyperekperissou] than all that we ask 
or think.’’ Eph. 1:7 ff. defines the riches of his grace which he lavished (eperisseusen) 
upon us as “redemption through his blood, the forgiveness of our trespasses’’ 
which he has revealed to us as part of his plan to unite all things in himself. Know- 
ing Christ and being rooted and built up in him, believers should live in him, 
“abounding in thanksgiving [perisseuontes en eucharistia]|” (Col. 2:7). 

(b) Just as the Apostle Paul was exceedingly (perissos) zealous in the persecution 
of the church (Acts 26:11) and the traditions of the law (Gal. 1:14), he pursued 
with the same zeal the saving work of Christ in the building up and sanctification 
of the churches (cf. 1 Cor. 15:58; Phil. 1:9, 26; 1 Thess. 3:12; 4:1, 10; in each case 
the vb. perisseuein appears). In | Thess. 3:10 Paul says that he prayed earnestly 
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(hyperekperissou) day and night that he might be with the Thessalonian church to 
supply what was lacking in their faith (cf. 2:17). He urged the Corinthians to use 
their gifts for building up the church, so that they might abound (1 Cor. 14:12). 
With regard to meat offered to idols, Paul urged the “strong” not to make use of 
their freedom, because it brought no advantage. “‘Food will not commend us to 
God. We are no worse off if we do not eat, and no better off [ perisseuomen] if we 
do” (1 Cor. 8:8 RSY). 

The apostle knows how to be abased (tapeinousthai) and how to abound (peris- 
seuein), according to whether the former is commanded or the latter given (Phil. 
4:12: cf. 4:18). He has striven more and suffered more ( perissoterds) (1 Cor. 15:20: 
2 Cor. 11:23; 12:15). He had more cause for boasting than his opponents (2 Cor. 
1:12; 10:8). But his way is to be satisfied with the power that proves itself in weak- 
ness (2 Cor. 12:9). Hence, imprisonment and suffering arouse in him more courage 
to bear witness (Phil. 1:14; cf. Lk. 12:4). 

(c) perisseud 1s featured in a particular way in connection with the collection for 
Jerusalem in 2 Cor. Paul is concerned with more than the money that 1s brought 
in. It is a test of love for the churches which shows whether it corresponds to 
Christ’s self-sacrifice (2 Cor. 8:8 f.). For this reason, he praises the churches of 
Macedonia, ‘for in a severe test of affliction, their abundance of joy [hé perisseia 
tés charas auton] and their extreme poverty have overflowed [eperisseusen] 1n a 
wealth of liberality on their part’ (8:2 RSV). The apostle expresses his conviction 
that: “‘God is able to provide you with every blessing in abundance [ perisseusai], 
so that you may always have enough of everything and may provide in abundance 
[perisseuéte] for every good work” (9:8). (Perhaps a play on words is intended by 
introductory remark: “‘Now it is superfluous [perisson] for me to write to you about 
the offering for the saints’.) The collection represented a key link between the 
Jerusalem church and the Gentile churches. ‘“‘For the rendering of this service not 
only supplies the wants of the saints but also overflows [perisseuousa] in many 
thanksgivings to God”’ (9:12). It is thus for Paul a recognition of God’s gracious 
work among the Gentiles. 

3. Heb. warns the church, threatened by persecution, to keep its eyes on its goal 
and to pay closer (perissoteros) attention to the teaching it has been given (Heb. 
2:1). When God desired to “point out even more clearly [perissoteron]” (6:17; cf. 
Arndt, 657) to the heirs of promise his unchangeable character, he interposed with 
an oath. The character of Christ’s priesthood becomes “‘even more [perissoteron| 
evident” (7:15 RSV; cf. Arndt, 657) in view of the testimony of Ps. 110:4 to being a 
priest for ever after the order of — Melchizedek. 

The expression perisseia kakias (Jas. 1:21) is translated fig. by RSV as “rank 
growth of wickedness.’ Arndt takes it to mean “‘all the evil prevailing [around 
you] (Arndt, 656). The thought is not that of perisseia in the sense of a surplus or 
abundance of evil not committed as yet, but evil in the way that it abounds so 
freely if it is not firmly dealt with. It is this that James urges his readers to put 
away and receive with meekness the implanted word that is able to save their souls. 

T. Brandt 


mAnGoc (pléthos), number, multitude, crowd, throng, 
assembly, people, populace, population, sometimes used 
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for the community or assembly of the church; zAyj@bva@ (pléthynod), increase, 
multiply, grow. 


cL The noun pléthos is attested from Hom. onwards. It is connected with the root 

plé-, meaning fullness, and means a crowd or multitude, in contrast to a small 
number or an individual. It can also denote what is too big to count. The vb. 
pléthyno (in which the ending -yn6 means make) means to make full, to fill; intrans. 
to be full. 

The noun is used: (a) as a general term denoting a great number of things, and, 
in connection with time, duration; (b) with persons, a multitude, crowd; as a 
military term, a mass of troops; from a sociological and derogatory standpoint, 
the mass which lacks culture and moral understanding; in a democracy, the total 
number of voters or the majority that turns the scales in political decisions; people, 
population; the assembly (e.g. of the citizens of Athens); in religious communities, 
the body of members, the whole group, the congregation. The plur. can be used to 
give emphasis (crowds, flocks). Otherwise, an adj. can be added to give emphasis. 
pléthos can also be used as an adj., many (the comparative, more, the great ma- 
jority; and the superlative, most). The meaning of the vb. corresponds to that of the 
noun: trans., increase, enlarge, multiply; in the pass. and intrans., to increase in 
number, grow, fill, be full. 


oT In the LXX pléthos is found nearly 300 times, and p/éthyno about 200 times. 

Most often it translates forms of the root rabah, be or become much, many, 
great; cf. the noun rob, multitude, abundance, greatness. The various forms are 
used to describe the abundant fullness of God’s giving: in the blessing of creation 
(Gen. 1:22, 28); in the promise to the patriarchs and the people of God of great 
posterity (Gen. 17:2, 4; 22:17; Exod. 1:7, 20; 32:13); in the bestowal of rich 
blessings (Deut. 28:11) and salvation (Pss. 5:7[8]; 31:19[20]; 51:1[3]; of the king 
of salvation Ps. 72:7[71:7]; in a greeting, LXX Dan. 3:31; 6:26). God’s fullness 
of — glory (doxa; Exod. 15:7) and majesty (megalosyné, Ps. 150: 2) is to be praised. 
Man, on the other hand, has no cause to trust en pléthei ischyos, in the abundance 
of his strength (Ps. 32:[33]:16), nor the people in the multitude of their warriors 
(Hos. 10:13) or of their sacrifices (Isa. 1:11; cf. G. Delling, TDNT VI 276). Man 
stands before God in his greatness and majesty with an abundance of guilt (Gen. 
6:5; Amos 4:4; Sir. 5:6; 23:3, 16). 

The noun r6b, which correspqnds to the Gk. p/léthos, is also frequent in the 
Qumran writings. It is used to denote the assembly of the community’s members 
(1QS 5:2, 9; 6:19). It is also often used to strengthen a term used in connection 
with salvation: e.g. fullness of grace, fullness of mercy, fullness of salvation. 


NT pléthos occurs 31 times in the NT, of which 24 instances (and one y./.) are in the 
Lukan writings. pléthyno occurs 11 times, including 5 instances in Acts. 

The words can serve to describe the fullness of God’s giving. This is illustrated 
by passages citing the OT which refer to the growth of the people of God in ful- 
filment of the divine promises (Acts 7:17 = Exod. 1:7; Heb. 6:14 = Gen. 22:17; 
Heb. 11:12 = Gen. 15:5; -—» People, art. laos; ~ Grow, art. auxano). pléthynd 
also occurs in the formula of greeting offering the prayer that grace and peace (1 
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Pet. 1:2; 2 Pet. 1:2), and mercy, peace and love (Jude 2), may be multiplied to the 
readers. 

Jas. 5:20 and 1| Pet. 4:8 (= Prov. 10:12) declare that the love that brings back 
a sinner from the error of his ways and the mutual love that is practised in the 
community cover a multitude of sins. The expression p/éthos hamartion (cf. the 
MT of Prov. 10:12: “‘love covers all offences’’) is not so much concerned with the 
number of sins committed, as if they were counted up in some divine book-keeping, 
but with the effect of love which shows itself to be all the greater in undoing sin. 
2 Cor. 9:10 (cf. Isa. 55:10; Hos. 10:12) promises that God will see to it that no 
gift of love will make a person poor, but will multiply rich blessings. 

Luke frequently uses the words to describe the great impact made by Jesus and 
the gospel exciting the populace (Lk. 8:37; Acts 14:4; 21:36) and causing a 
number to follow him (Lk. 6:17 par. Mk. 3:7; Lk. 23:27; Acts 5:14, 16; 14:1; 
17:4). Peter’s apostolic missionary work and the harvest of the gospel among the 
Gentiles is anticipated by the great draught of fishes (Lk. 5:6; Jn. 21:6). The vb. 
especially is used to indicate the increase of the church through the spreading of the 
Word of God (Acts 6:17: 9:31; 12:24; reminiscent of the OT account of the crea- 
tion and of the increase of the people of God as a sign of blessing). 

Lk. also makes a literary use of p/éthos to focus attention on a small group of 
people alongside the anonymous multitude: the priest and the multitude (Lk. 1:10); 
the angel of the Lord and the heavenly host (2:13); the disciples and the people 
(6:17); the Twelve and the great body of the church (Acts 6:2, 5). It means com- 
pany or assembly in Acts 4:32; 14:4; 23:7, and underlines the corporate character 
of the action of the group concerned in Lk. 19:37; 23:1; Acts 4:32; 25:24. 

In Lk. pléthos can also mean a religious assembly: participants in worship (Lk. 
1:10; Acts 19:9); the company of believers (Acts 4:32); the great body of the 
church (Acts 6:2, 5; 15:12, 30; 21:22 v.l.). 

Matt. 24:12 speaks of the end-time: “And because wickedness is multiplied, 
most men’s love will grow cold.’ The disciples are not to lose their zeal under the 
pressure of events, especially when anti-Christian forces gain control even in the 
church and the widespread rejection of God’s law makes life unbearable. 


W. Bauder 
[nanpdo An pow (plerod), fill, complete, fulfil, accomplish, carry 
Nee | out; zAypnc (plérés), full, filled, complete; zAypampa 


(pléréma), that which has been completed, fullness; avazAy pow (anaplérod), fill up; 
thn podopéw (plérophored), bring in, full measure, fulfil, accomplish, persuade, 
assure, satisfy fully; zAympodopia (plérophoria), fullness, full assurance; ziunAnpi 
(pimplémi), fill, complete, fulfil; guziunxAnui (empimplémi), fill full, fill up, satisfy. 


cL 1. plérés and its derivatives are to be found in Gk. literature from Aesch. 

onwards, and pimplemi from Homer. plérophored, on the other hand, is a late 
formation and is found once in Ctesias, otherwise in the 2nd cent. B.c. The majority 
of meanings of all these words are derived from the common root p/é-, full, fullness. 
plérod, as well as empimplémi, means lit. to fill a vessel, so that the result can be 
described by plérés or pléréma. It can be applied, for instance, to the manning of a 
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ship. It is used in an extended sense of fulfilling a wish, hearing a prayer, stilling 
wrath and anger, satisfying a desire, meeting obligation and carrying out work. 
It has the further sense of bringing to full measure, delivering a reward or tribute, 
filling a gap, enlarging (also as an alternative anapléro6). It is used in a temporal 
sense in the pass. of expiring, coming to an end, e.g. a full (p/érés) year, a full 
number (pléroma) of years. 

2. Just as a person can be full of pain, joy, love, and virtue, he can also be said 
to be filled with God (plérés theou, Pollux, Onomasticon, 1, 15), i.e. possessed and 
inspired by God (ibid., 1, 16). The Pythian priestess was said to be filled by the spirit 
of God when she uttered an oracle (Origen, Contra Cels., 7, 3). This mantic filling 
by God is to be distinguished from the thought that God permeates the universe 
and fills it (so Zeus Sarapis in Aelius Aristides, Orationes, 45, 21). This need not be 
taken in a pantheistic sense, as can be shown from Philo’s use of such expressions 
(Leg. All., 3, 4; cf. 1, 44; Sacr., 67; Vit. Mos., 2, 238; Conf. Ling., 134 ff.). Despite 
Stoic influences, his idea of the God who fills the universe is that of a transcen- 
dent God (as in Platonic) dualism who fills the universe by his presence and working 
(as in the OT). 


oT 1. plérod and pimplémi are almost equally common in the LXX. Together with 

derivatives, they translate chiefly the Heb. male’, and less frequently saba‘, 
tamam, and Salém. There is the same range of meaning as in CL above: the lit. sense 
(2 Ki. 4:4; Gen. 21:19; 42:25; Ps. 96:11 and 98:7 in the expression ‘‘the sea and 
all that fills it’); of the divine ordinance to fill the earth (Gen. 1:28; 9:1; cf. the 
earth and what fills it, Ps. 24:1). In an extended sense, plérod and its derivatives are 
used of hearing prayers (Ps. 20:6), finishing work (1 Ki. 7:51), paying tribute (2 
Macc. 8:10, ekplérod), confirming the words of someone else (1 Ki. 1: 14), bringing 
a punishment to full measure (Wis. 19:4, prosanapleroo). 

2. plérood is used frequently (pimplémi less so) in connection with expressions of 
time: to make a time full, mainly in the pass. in the sense of expiring, coming to an 
end. The idea implies a definite amount of — time that must inevitably come to an 
end, because nature (e.g. Gen. 25:24), a vow (Num. 6:5), the law (Lev. 8:33) or 
God’s word (cf. the 70 years in Jer. 25:12; 2 Chron. 36:21) decree or determine it. 
Tob. 14:5[7] is interesting in this connection. Tobias has said that Israel would be 
devastated for a time (mechri chronou), but God would bring back the exiles (Tob. 
14:4[6]). The house of God would also be rebuilt, but not with the former appear- 
ance. Yet this inferiority would be merely temporal. It will last until ‘‘the time of the 
aeons”’ [“‘the time of the times”, Codex Sinaiticus] are fulfilled. Behind all this 
lies the idea that God has fixed a limit for the times of man (cf. Dan. 12:13 LXX). 
In the same way the OT speaks about the filling up of sins. Here again there is the 
idea of a measure to be filled up, though not in so many words. Thus, Gen. 15:16 
speaks of the iniquity of the Amorites being not yet complete. The attainment of the 
full measure of their sins means the end of the dominion of the four godless king- 
doms (Dan. 8:23). The perspective of 2 Macc. 6:12—16 is very instructive. The misery 
of the people of Israel is but God’s temporary chastisement which has come about 
as a warning (v. 12). For God desires to spare sinners from ultimate punishment 
(v. 13). They know that: “In the case of other nations, the sovereign Lord in his 
forbearance refrains from punishing them till they have filled up their sins to the 
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full, but in our case he has determined otherwise, that his vengeance may not fall 
on us in after-days when our sins have reached their height” (v. 14). 

3. There is a specific OT use of the term, when the word of God spoken by the 
prophets is said to be fulfilled (cf. 1 Esd. 1:57 [anaplérosis]; 1 Ki. 2:27; 2 Chron. 
36:21 f. [plérod]). It is Yahweh himself who executes that which has been prophesied 
in his name (1 Ki. 8:15, 24). 

4. There are numerous references to being filled (empimplémi) by the Spirit of 
God. It is the distinguishing mark of the prophets (Sir. 48:12), and can be trans- 
mitted by the laying on of hands (Deut. 34:9). Skilled craftsmen are also said to be 
filled by a spirit, viz. that of knowledge and craftsmanship (Exod. 28:3; 31:3). 
Being filled by the Spirit is also given to those who seek the Lord and study the 
— law (Sir. 39:8), so that they instruct others (wv. 9 f.). He who keeps a bridle on 
his tongue is filled by the Spirit (Prov. 15:4 LXX). 

The statement of Wis. 1:7 that ‘“‘the Spirit of the Lord fills the world”’ is not to 
be understood in a pantheistic sense any more than in Philo. It is a confession that 
God hears and knows everything, and that he punishes sin (see the context). 
Similarly, the rhetorical question of Jer. 23:24, “Do I not fill heaven and earth?’ 
means that God sees all things. The statement that God’s — glory (Heb. kabéd; Gk. 
doxa) fills the earth (cf. Ps. 72:19; Isa. 6:3; Num. 14:21) means that God will 
reveal himself in full measure. Originally this glory was confined to the — taber- 
nacle (Exod. 40:34 f.), the first (1 Ki. 8:10 f.; 2 Chron. 5:14; 7:1) and second (Hag. 
2:9) temples, and was perceived by only a few. But in the end-time, “‘the earth will 
be filled [plésthésetai] with the knowledge of the glory of the Lord, as the waters 
cover the sea” (Hab. 2:14). 

5. The Qumran writings mainly use the Heb. ma/é’ to denote the completion of a 
period of time (cf. 1QS 7:20, 22) and also in the pregnant eschatological sense, 
that all existence and events are fulfilled according to a firm plan that is already 
fixed by God (1QS 3:16; cf. 1QM 17:9). In the time of salvation expected at the 
end God will fill his land with the rich bounty of blessing and all the wealth of the 
nations will be brought together at Jerusalem (1QM 12:12 ff.; cf. 14:4). 


NT The NT usage of these terms has much in common with what has been said 

under CL and OT. pimplémi and the compound empimplémi, neither of which 
iS very Common, remain close to the lit. meaning. Both are used chiefly by Luke.: 
the former to denote endowment by the Spirit which is pictured in a rather physical 
and visual manner, the latter to denote satisfying and filling again conceived in a 
somewhat physical way (Lk. 1:53; 6:25). pléro6 is more significant, not only be- 
cause it is more frequent (86 times), but also because it is virtually a technical term 
used in connection with the fulfilment of scripture and also a designation of the 
fulfilment of — time in an eschatological sense. It has thus a special theological 
significance. p/érés is used lit. in the Synoptic Gospels. It is also applied to people 
in the Lucan and Johannine writings. A man can be full of the Holy — Spirit, full 
of — faith, or full of good — works (cf. Acts 6:3, 5; 9:36). plérophored and pléro- 
Phoria (in all 10 times) come close in meaning to the vb. — perisseuéd, though they 
are translated in various ways. In 2 Tim. 4:5, 17 the vb. means to carry out the 
ministry of preaching. The noun plérophoria can mean lit. fullness and also full 
assurance, conviction. It is difficult to determine whether plérdma focuses on the 
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process of filling or the fact of being filled. The term occurs especially in Paul. 
There are only a few references to the word in its original sense (pléroo, Jn. 12:3; 
Acts 2:2; pimplémi, Lk. 5:7; cf. the compound symplérod, Lk. 8:23). Attention 
will therefore be confined to the more theological uses of these terms. 

1. Fulfilment of OT Scripture. (a) The NT church was conscious of its living 
continuity with the OT. It found its strength in the OT, not only in the use it made 
of the OT in authenticating its apologetic and mission vis-a-vis Judaism. Right 
from the beginning going back to Jesus himself, the church felt the need to base its 
life on the OT. The OT was appealed to with a sometimes surprising self-confidence 
in a manner characterized by the key concept of fulfilment. The usual term here 
was the vb. plérod, but anapléroo and pimplémi both occur once in this connection. 

(b) The fulfilment is often introduced by the conjunctions hopds and hina, so 
that ... (especially in Matt. and Jn.). This is particularly true of those fulfilment- 
quotations which have their origin in the church’s understanding of its faith (e.g. 
Jas. 2:23), or episodes in the life of Jesus which were seen as the fulfilment of the 
divine plan of salvation revealed in the OT. In this sense writers speak of the fulfil- 
ment of the — scriptures (graphai, Mk. 14:49), and of all that is written (Lk. 
21:22). The thought is perhaps that of the whole OT (Lk. 24:44: Moses, the 
prophets, Psalms), but in particular of the prophetic writings (Matt. 26:56). Most 
often a particular passage is in mind which is introduced by the expressions “‘what 
was spoken’’ (to rhéthen, 10 times in Matt., e.g. Matt. 4:14), “the word’’ (ho logos, 
Jn. 12:38; 15:25), “the scripture’’ (i.e. the scripture passage, hé graphé, Mk. 15:28; 
Jn. 13:18; 17:12; 19:24, 28, 36; Acts 1:16; Jas. 2:23; cf. Lk. 4:21). The source of 
the quotation is often the prophets. Hence, writers may speak of the fulfilment of 
prophecy (Matt. 13:14, hé prophéteia), and of the words of the prophets (Acts 13: 27). 

Sometimes the prophets are named whose words are cited as scripture (Isaiah 
in Matt. 3:3; 4:14; 8:17; 12:17; 13:14, 35 v.13 15:7; Mk. 1:2; 7:6; Lk. 3:4; 4:17; 
Jn. 1:23; 12:38 f., 41; Acts 8:28, 30; 28:25; Rom. 9:27, 29; 10:16, 20; 15:12; 
Jeremiah in Matt. 2:17; cf. 16:14; 27:9; 2 Chron. 36:21). Sometimes the reference 
is simply to “the prophet” (Matt. 1:22; 2:5, 15; 21:4). Matt. expressly charac- 
terizes their activity as a subordinate one by his use of the preposition dia, through 
(“through the prophet,”’ 10 times). Behind the scripture and the particular passage 
stands the true author for Matt., God himself (note the use of hypo, by, in the 
expression “‘what the Lord had spoken by the prophet’’, Matt. 1:22; 2:15). It is 
God himself who has declared it beforehand (Acts 3:18). 

(c) Just as God is the originator, he is also the fulfiller of the word spoken by 
him. This finds expression in the frequent circumlocution using the semitic pass. 
to be fulfilled. Acts 13:33 and 3:18 make it clear it is God who brings about fulfil- 
ment. However, this does not preclude human participation. By their failure to 
understand the utterances of the prophets the inhabitants of Jerusalem fulfilled 
scripture (Acts 13:27). 

The NT also speaks of the fulfilment of the words of an angel (Lk. 1:20) and of 
Jesus (Jn. 18:9, 32). In evaluating scripture proof, it is to be noted that the process 
starts from the eschatologically understood present and reaches back to the OT 
scripture, and not the reverse (cf. the frequent kathds gegraptai, as it is written, e.g. 
Mk. 1:2; Lk. 2:23 and often). Generally it is the wording of the LXX and not the 
Heb. text that is referred to. Certain passages are understood as mysteriously 
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presaging the present advent of the final events (— Secret; — Revelation, art. 
apokalypsis). Faith discovers in the OT the promise of the salvation that is now 
coming to pass. In the endeavour to discover the greatest number of mysteries (cf. 
Jn. 5:39: ““You search the scriptures’’), a form of scripture proof emerged which 
can be seen in Matt. But even here there is a striking freedom in dealing with the 
wording of the OT, as compared with Judaism. Jesus’ attitude to the wording was 
already discriminating (cf. Matt. 5:17; Mk. 10:2 ff.). Paul also distinguished be- 
tween the — Spirit and the letter (2 Cor. 3:7 ff.). Sometimes he expounded the 
OT in an allegorical manner (1 Cor. 9:9; cf. Deut. 25:4). This may be compared 
with the interpretation given to the parables (cf. Mk. 4:13—20). Heb. takes the form 
of a homily in which a connected string of OT passages is expounded step by step. 

({Ed.] It is sometimes suggested that the apologetic interest of the NT writers 
has caused them to wrest OT passages out of their original context in order to 
give them a christological interpretation. Thus the quotation of Hos. 11:1 (“Out 
of Egypt have I called my son’’) by Matt. 2:15 appears in context to have nothing 
to do with the infant Jesus returning from Egypt. Rather, it refers to the original 
exodus of the people of Israel. Similarly the Emmanuel prophecy of Isa. 7:14 
quoted by Matt. 1:23 appears to lose its point for Isaiah’s time, if the fulfilment 
was not to occur until the birth of Jesus. The slaughter of the innocents at Bethle- 
hem by Herod does not seem to have been the original point of Jer. 31:15, quoted 
by Matt. 2:18. If these and other OT quotations are regarded as direct predictions 
of events which did not happen until Jesus, then the NT writers cannot be exon- 
erated of taking texts out of context for apologetic purposes, displaying ignorance 
of or indifference to the original meaning of the text. But as R. Schippers has 
pointed out above (NT 1 (c)), these NT passages are understood from the stand- 
point of an eschatological present. The OT passages are not treated as mere pre- 
dictions but as anticipations. From the standpoint of the Jew living at the time of 
the original prophetic utterance, the utterance was about something significant in 
the history of the Jewish people. It was something that had happened or was 
happening in history. Matt.’s idea of fulfilment says, in effect, that the event that the 
Jews thought was significant turns out to be only an anticipation of an event of a 
similar kind but ultimately more significant in God’s purposes for the salvation of 
mankind. It is in this sense that the latter fulfills the former.) 

2. The fulfilment of — time. (a) In a general sense, the fulfilment of time refers 
to coming to an end, expiring. It is always pass. in the NT. The following vbs. are 
used: pimplémi (Lk. 1:23, 57; 2:6, 21 f. in the birth narratives); teled (Lk. 2:43); 
and pléroo (Acts 7:23, 30; 9:23; 24:27; cf. 19:21). Days (5 times) and years (3 
times), and a point in time (Lk. 1:57) are all said to have been fulfilled, or to have 
come. Perhaps plérophoreo in Lk. 1:1 has also a temporal aspect (“‘the things that 
have been accomplished among us’’ RSV). 

(b) The idea of fulfilment in Lk. 21:24 is more significant. The execution of 
judgment on Jerusalem will go on “‘until the times of the Gentiles are fulfilled”’ 
(cf. Tob. 14 under oT 2, above). There is more emphasis here than under (a) on the 
thought that God determines the times and seasons. In these passive constructions 
God is the implied subject. Time (— art. aidn) has a function in the plan of 
salvation. Lk. 9:51 and Acts 2:1 use the composite sympléroo in the pass. The for- 
mer speaks of the days of his assumption being fulfilled (en t6 symplérousthai tas 
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hémeras tés analémpseos). The latter speaks of the day of Pentecost being fulfilled 
(en t6 symplérousthai tén hémeran tés Pentékostés), when correspondingly the Spirit 
was given. 

(c) According to Mk. 1:15, Jesus’ first public preaching began with the words, 
“The time is fulfilled [peplérdtai ho kairos].’’ The time appointed by God and 
awaited by Israel has come. This may be compared with Jesus’ declaration in the 
synagogue at Nazareth after reading from Isa. 61:1 f. (Lk. 4:18f.): ““Today this 
scripture has been fulfilled in your hearing’”’ (Lk. 4:21). By contrast, Jesus declares 
in Jn. 7:8, ““My time is not yet fulfilled [ho emos kairos oupo peplérétai].”” Although 
the time of God’s intervention in Christ has already come, the events of Jesus’ 
earthly life are still fully in the hands of God. No man, not even Jesus himself, can 
control them (cf. Jn. 2:4; 7:30; 8:20). The time is only revealed to Jesus later (Jn. 
12233) 13312171); 

(d) In this connection, Paul makes use of the noun pléréma: ‘“‘But when the time 
had fully come [hote élthen to plérdma tou chronou], God sent forth his Son, born 
of woman, born under the law, to redeem those who were under the law, so that 
we might receive adoption as sons” (Gal. 4:4f.). This does not mean only that a 
particular time has expired, or that an appointed time has come. Rather, it means 
that in the divine economy of salvation human time has reached its full measure. 
In Eph. 1:10 Paul links the oikonomia (administration, — House; RSV “‘plan’’) 
with the plérdma (fullness) of times (Kairdn). He wishes to stress that the Christ- 
event does not lie in the realm of human factors and possibilities but in the counsel 
of God (v. 9). 

3. The fulfilment of God’s will. (a) Discussion of fulfilment of the —> Law in the 
NT is always concerned with the basic thought that “‘love is the fulfilling of the law 
[ pléroma oun nomou hé agapé]’’ (Rom. 13:10). “For he who loves his neighbour has 
fulfilled [pepléréken] the law” (Rom. 13:8). In Gal. 5:14 Paul says that, ‘““The whole 
law is fulfilled in one word, ‘You shall love your neighbour as yourself’ ” (quoting 
Lev. 19:18; cf. Matt. 22:39; Jn. 13:34). Concretely, this can mean: “Bear one 
another’s burdens, and so fulfill [anaplérdsete| the law of Christ” (Gal. 6:2). 

(b) In the Sermon on the Mount Jesus said that he had not come to abolish the 
law and the prophets (i.e. the scriptures in which God has made his will known) 
but to fulfil them (Matt. 5:17). However one attempts to resolve the tension be- 
tween vv. 18 ff. and 21 ff., it is clear that fulfilment is not to be understood in a 
formal way. Here too the basic motive is love. Jesus has shown this love from the 
first in fulfilling ‘all righteousness” (Matt. 3:15). 

(c) The righteous demand of the law still remains, but the sting of death is 
removed. Through the righteous act (dikaidma) of Christ righteousness has come 
to us (Rom. 5:18). The sending of God’s Son and the condemnation of sin in the 
flesh (Rom. 8:3) effect what the law could not do, ‘‘in order that the just require- 
ment of the law might be fulfilled in us, who walk not according to the flesh but 
according to the Spirit” (Rom. 8:4). 

4. Being filled with the Spirit. In this connection pimplémi and pléroé are used 
only in the pass. God is always thought of as the giver. The adj. plérés also occurs. 
The thought is specifically Lucan. Paul develops his doctrine of the — Spirit in a 
quite different way. 


738 


FULLNESS 


(a) In Lk. 1:15 John the Baptist is said to be “‘filled [p/ésthésetai] with the Holy 
Spirit’ from his mother’s womb. Likewise, his parents Elizabeth (v. 41) and Zecha- 
riah (v. 67) are full of the Holy Spirit in their prophesying. 

(b) Lk. 4:1 records that Jesus returned from his baptism “full of the Holy 
Spirit.”” From the parallel passage in Mk. 1:12 it is apparent that the older tradi- 
tion contained another view which was more dynamic and related to the OT. The 
Spirit drives (ekballei) Jesus into the desert as a personal power (cf. the temporary 
endowment by the Spirit of the charismatic leaders in the Book of Judges, e.g. 
Jdg. 6:34; 11:29; 14:19). Lk., on the other hand, presents the idea of a special act 
of bestowing the Spirit in baptism which endows the recipient with an enduring, 
miraculous power. 

(c) What until Pentecost, the decisive date for the universal church, was the 
privilege of only a few individuals, is from that day forward the most important 
characteristic of the Jewish and subsequently (cf. Acts 10) the Gentile church. 
According to Acts 2:4, all were “‘filled with the Holy Spirit.” This was manifest in 
the gift of tongues. The connection between being filled (pimplanai) and speaking 
also comes out in Acts 4:8 and 4:31 (cf. 13:9). It signifies that the filling is not an 
end in itself, but the condition for speaking with boldness in the missionary situa- 
tion (cf. especially Acts 4:31). Although being filled with the Spirit appears to be a 
mark of the Christian in general, it is specially stressed in the case of certain indi- 
viduals, such as Stephen (Acts 6:5, 10; 7:55), Paul (9:17) and Barnabas (11:24). 


(d) Acts 6 shows that various gifts were apparently bestowed together with the 
gift of the Spirit: wisdom (vv. 3, 10), faith (v. 5), grace and power (v. 8). “‘Full of 
grace [plérés charitos|’” is a specifically Lucan expression (8 times in the Gospel; 17 
times in Acts). — Grace, art. charis. On Acts 13:52 — Joy, art. chairo. 

Without the Spirit one can be filled with bad qualities: wrath (Acts 19:28; Lk. 
4:28), fury (Lk. 6:11), jealousy (Acts 5:17; 13:45), vices which are normally 
connected with pimplémi. Peter, filled with the Spirit, unmasked their originator as 
Satan (Acts 5:3; 13:9). There is evidently no neutral position for a man between 
Christ and — Satan (Lk. 11:23 ff.). 


(ec) Paul saw men as standing between these two alternatives. A man either brings 
forth “‘the — fruit of the Spirit’’ or he does “the works of the — flesh” (Gal. 5:19, 
22). This is also made clear by Phil. 1:11, where Paul exhorts the Philippians to 
sanctification by being “‘filled with the fruits of righteousness which come through 
Jesus Christ.”” Here, however, Paul’s quite different doctrine of the Spirit comes 
into the open. To be filled with the power of the Spirit means to “live by the Spirit 
[zomen pneumati]” (Gal. 5:25), or to be “in Christ’, to “have the mind of Christ 
[moun Christou echein]’ (1 Cor. 2:16), and thus to have the fullness of the gifts of 
grace flow through one as a member of the — body of Christ. 


5. The fullness of Christ. A few passages in the NT speak of being filled by Christ. 
The noun plérdma is used in this connection. It is not easy to attribute a single, 
unambiguous meaning to it. In Rom. 11:12 it means ‘‘full inclusion” (RSV) and in 
Rom. 11:25 ‘full number’ (RSV). It means ‘‘fullness” in Rom. 15:29 and ful- 
filling in the act. sense in Rom. 13:10. 


(a) Jn. 1:16 says that the incarnate — Word possesses a fullness, which has 
already been referred to in v. 14, where the Logos is described as being “‘full of 
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grace and truth.” This fullness is not a gnostic mystery of the heavenly world, but 
(like the — glory [doxa] in v. 14) revelation. Men can see it and have a part in this 
glory. 

(b) According to. Col. 2:9, “the whole fullness of deity dwells bodily [katoikei 
pan to pléréma tés theotétos sOmatikos|” in Christ. This fullness which is described 
in Col. 1:15-18 is entirely related to Christ’s cross (v. 20), death (v. 22), and resur- 
rection (v. 18). For this reason believers also have this fullness in him (2:10). By his 
cross, death and resurrection they are reconciled through faith (2:12 ff.), renewed, 
and made to participate in his triumph. ([Ed.] Some scholars see in Col. 2:1-15 
Paul’s answer to the specifically gnostic features of the Colossian heresy [cf. R. 
N. Longenecker, The Christology of Early Jewish Christianity, 1970, 56 f.; and the 
discussions in C. F. D. Moule, “‘ ‘Fullness’ and ‘Full’ in the New Testament’, S/T 
4, 1951, 80; and R. McL. Wilson, ‘‘Gnosis, Gnosticism and the New Testament”’ 
in U. Bianchi, ed., Le Origini dello Gnosticismo, 1967, 518 ff.]. plér6ma was certainly 
a technical term in later Valentinian gnosticism. But as both Moule and Wilson point 
out, the expression in Col. 2:9 cannot possibly be equated with the gnostic’s 
hierarchy of beings lying between God and the world. It must mean deity, Godhead, 
entirety, the sum total of divine attributes. Wilson suggests that certain elements of 
later gnostic speculation [such as Jesus as the perfect fruit and star of the pléroma] 
appear to originate in Col. 1:19, 2:9, and Eph. 4:13. He concludes that the term 
should not be claimed to be specifically gnostic, nor should a gnostic interpretation 
be put upon it at all costs. On the other hand, a sweeping rejection of any relation 
to gnosticism would be equally erroneous. The whole complex of ideas in Eph. and 
Col. suggests that we have to deal with something here that was already in process 
of developing into what we know as second-century gnosticism. But the obscurity 
of the situation requires the greatest caution in drawing conclusions.) 

(c) Believers “have come to fullness of life in him’ (Col. 2:10). But the fact of 
salvation does not exclude their own contribution to this fullness. Eph. 3:19 
contains the prayer that the readers may “‘know the love of Christ which surpasses 
knowledge, that you may be filled with all the fullness of God” (RSV). This know- 
ledge is not given automatically. It depends upon the building up of the church as 
the body of Christ. Christian service must contribute to the realization of the unity 
of faith and the knowledge of the Son of God. This in turn leads “‘to the measure 
of the stature of the fullness of Christ’? (Eph. 4:13), in which believers are no 
longer carried about by every wind of doctrine (v. 14). This faith-knowledge is 
assured by Christ and is given to the church “‘which is his body, the fullness of him 
who fills all in all” (Eph. 1:23). 

6. The filling up of the measure of sin. It was seen shove (section OT) that the 
filling up of the measure of sin in the OT was applied to the Gentile nations. Tob. 
14:5 restricts it to them and argues that God will protect the people of Israel against 
it. But in Matt. 23:32 Jesus says expressly to the Jewish leaders: “‘Fill up, then, 
the measure of your fathers [plérdsate to metron ton pateron hymon].”’ This implies 
that they sin just as much as their fathers, or that they fill out what was still lacking 
in sins. Paul also turns the expression against the Jews in 1 Thess. 2:16: they have 
killed the Lord Jesus and the prophets ‘‘and drove us out, and displease God and 
oppose all men” (v. [5), “by hindering us from speaking to the Gentiles that they 
may be saved — so as always to fill up the measure of their sins [eis to anaplérosai 
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auton tas hamartias pantote|. But God’s wrath has come upon them at last [eis 
telos|” (RSV; cf. RSV mg. “‘completely”’ or “for ever’’). 

7. Filling a need. In the Pauline letters the vbs. anapléro6 (1 Cor. 16:17; Phil. 
2:30), antanaplérood (Col. 1:24) and prosanaplérod (2 Cor. 9:12; 11:9) are linked 
with hysteréma, lack (both in sing. and plur.), in the sense of to fill a lack which 
someone has. Thus, the coming of Stephanas, Fortunatus and Achaicus made up 
for being separated from the Corinthian church (1 Cor. 16:17). Epaphroditus 
served Paul as the representative of the Philippian church in their stead (Phil. 2:30). 
Perhaps he even completed what was still lacking. In Col. 1:24 Paul declares: ““Now 
I rejoice in my suffering for your sake, and in my flesh I complete what is lacking 
in Christ’s afflictions for the sake of his body, that is, the church.” There are still 
afflictions of Christ (—> Persecution, art. thlipsis), for the sufferings of the church 
are not to be separated from those of Christ. Not all persecution fell to the historical 
Jesus; a part remains for the members of the — body of Christ, the — church. Paul, 
the servant (Col. 1:23, 25) felt that the great suffering that was his lot was in a 
certain measure — suffering for the body of Christ. He can thus rejoice in his 
own suffering, because he thereby diverts the suffering of the church. ({Ed.] J. B. 
Lightfooot distinguished between sufferings which made satisfaction and those 
which were edificatory. Christ’s sufferings were the former; Paul’s were the latter 
in that they came about through the work of building up the church [Saint Paul’s 
Epistles to the Colossians and to Philemon, 18797, 164 f.].) 

8. Complete joy. In Jn. and the Johannine letters there is a frequent connection 
between — joy (chara) as a subject and the vb. p/éroo in the pass., to be filled. This 
joy is the joy of Jesus (Jn. 15:11; 17:13) which he brings through his coming (3: 29), 
his words (15:11; 17:13), and his return (16:22) to his disciples (15:11; 17:13). It 
replaces the sorrow that fills their hearts (16:16, 20). Thus Christ’s joy becomes 
their joy (15:11; 16:24; cf. 1 Jn. 1:4). This joy characterizes the life of the disciples 
in their walk with Jesus; it becomes complete (Jn. 3:29; 15:11; 16:24; 17:13; 1 Jn. 
1:4; 2 Jn. 12). The pass. underlies the fact that it is God who completes this joy. 

R. Schippers 


; yom péw (choreo), make room, give way, go, go out, go 
| KOS away, reach, have room for, hold, contain. 
CL chored is a verbal derivative of chdéros or chéra, an open space, a land, country, 
region. 

1. Intrans. it means to give room, to be in motion from one place to another. 
(a) When applied to persons, it means: to give ground in battle (Hom., J/., 17, 
533); with preps. in an extended sense, to tackle and carry out something, e.g. to 
start a rebellion (Appian, Bella civilia, 5, 4, 30); to come to regret an action (Plut., 
De Fluviis, 9, 2). (b) When applied to things, its meaning includes: to move things, 
e.g. the fluid content of a body (Aristot., Problemata, 1, 55); to spread news or 
commands (Xen., Institutio Cyri, 3, 3, 62; Plato, Epistolae, 7, 338b); to take course, 
of a process or undertaking, e.g. a war (Thuc., 1, 82, 6; without specifying whether 
a successful outcome was reached, Plut., De Galba, 10, 1). 

2. Trans. it means: (a) to be able to take up, hold (of cavities, vessels, Diod. Sic., 
13, 83, 3); (b) in an extended sense, to be able to put up with someone (of a city, 
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Dem., 21, 200); in the post-Christian era (cf. oT 2 (b)) also of intellectual and spiri- 
tual capacities (Plut., De Catone Minore, 64, 3). 


OT 1. choreo is rare in the LXX. In the 6 instances where there is a Heb. equivalent, 
it translates 5 Heb. roots. It is used in connection with the capacity to hold of 
cultic vessels (e.g. 1 Ki. 7:38; cf. Jn. 2:6; see below NT 2 (a)). 

2. In the literature of Hel. Judaism outside the LXX choreo is relatively common: 
(a) intrans. of war spreading (Jos., War, 6, 130); of human wickedness increasing 
and spreading (Test.Iss. 1:11); (b) trans. often of man’s incapacity to grasp the 
knowledge of God presented to him (Philo, Spec. Leg., 1, 44) or to bear the word of 
God (Post.C., 143). 


NT 1. Jntransitive use. The expression pantas eis metanoian chorésai (2 Pet. 3:9, “that 

all should reach repentance’? RSV) corresponds to the use of choreo in the sense 
of tackling something and carrying it out. The thought is probably that of a single 
act that is possible, because God is delaying the last judgment. The phrase eis 
tén koilian chorei (Matt. 15:17 “passes into the stomach’’) corresponds to the 
description of physiological processes in medicine (see above, CL | (b)). It expresses 
a certain independence of the natural processes of the mind and the will (— Heart, 
art. kardia). chored in Jn. 8:37 means to spread or make progress. It is applied to 
the failure of Jesus’ word to make progress in the hearts and minds of his Jewish 
opponents. The assumption is less likely that en (in) is used in the sense of eis 
(into), giving the meaning that the word of Jesus finds no access. If the context of 
Jn. 8:30 is to be understood, Jesus is speaking to Jews who have heard his teaching 
with approval yet without letting it take effect. On the other hand, there is a tension 
between Jn. 8:31 and v. 37. The underlying thought is that of a process through 
which man is freed from the bondage to sin (8:32, 34). 

2. Transitive use. (a) choreo is used to denote the capacity to hold of water jugs 
(Jn. 2:6), of a place (Mk. 2:2, “‘so that there was no longer room for them, not 
even about the door’’), and the world (Jn. 21:25). (b) It means to receive or embrace 
the apocalyptic teaching of Jesus (Matt. 19:11 f., contained in vv. 9 or 10). The 
meaning corresponds to understanding and grasping the teaching of the parables 
(cf. Matt. 13:11, 16 f., 19, 23). In both instances Matt. stresses the understanding of 
the disciples. chéred appears to go beyond understanding and points to the capacity 
to receive and act upon the teaching. Matt. 19:12 contains a form of apocalyptic 
warning found elsewhere in primitive Christianity. It exhorts a group of people 
who have been given an insight or a gift for something to make use of it, and 
thereby marks off this group from others. Paul’s plea, ““Make room for us [chdrésate 
hémas]” (2 Cor. 7:2), takes up his earlier plea to extend themselves (6:13), and 
corresponds to the assurance that, ““You are not restricted [stenochoreisthe] by us, 
but you are restricted [stenochoreisthe] in your own affections” (6:12). The Corin- 
thians are to recognize Paul in his apostolic ministry as he has given himself to be 
known by them (2 Cor. 1-6), so that they can be proud of each other on the day of 


the Lord Jesus (2 Cor. 1:14). P. Schmidt 
| ; yép@ (gemo), to load, be full; yeuit@ (gemiz6), to load; 
| VECO | ; 
véeLla toc (gemistos), laden. 
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cL In secular Gk. gem6, used only in pres. and imp., and gemizo were properly 

used of loading a ship (Herodotus, Thucydides), animals (Posidonius), and 
of being full, e.g. a harbour with craft (Plato). They are found in an extended sense 
also: full of truth (Aeschylus); full of evil (Euripides); of over-boldness, of dispro- 
portion and ugliness (Plato). 


oT In the LXX gemo and its cognates are used only 6 times (omitting a mistaken 

use in Job 32:19) and translate the Heb. nasa’, in the sense of bearing spices, 
gold (Gen. 37:25; 2 Chr. 9:21); ta‘an, loading beasts (Gen. 45:17); malé’, adj. full 
(Ps. 10:7; Amos 2:13). 


NT Of the 20 occurrences of the vbs. in the NT, most convey the sense of filling an 
object with something, the root idea of “‘loading’’, used originally in exaggera- 
tion, having been forgotten. In the other instances the filling is with something 
intangible and usually uncomplimentary: full of wickedness (Matt. 23:25; Lk. 
11:39); of cursing and bitterness (Rom. 3:4); of God’s wrath (Rev. 15:7); of 
possessions (Rev. 17:3); of abominations (Rev. 17:4); of seven plagues (Rev. 
21:9). J. G. Baldwin 


peau yoptacw (chortazo), to feed, fatten; ydptacua (chor- 
bea ee tasma), used mostly in plur., fodder; ydptoc (chortos), 
enclosed pasturage, fodder. 


cL In earlier Gk. chortazo was used uniformly of animals but in the exaggeration 

of comedy was applied to men feasting. Under the influence of colloquial use, 
it lost its strong sense and became virtually the equivalent of esthio. It used at least 
twice in this sense by Eubulus. chortos, feeding place, fodder for animals, implies 
primarily grass or hay for horses and cattle, but as early as the 6th and Sth centuries 
B.C. 1t was being used in poetry for food in general (Hipponax, Euripides). 


oT In the LXX chortazo translates the Heb. saba‘, to be sated with. While the 
basic idea is that of satisfying with food (Pss. 37:19; 59:15; 132:15), the 
ground is satisfied with rain (Job 38:27), the trees with sap (Ps. 104:13), and the 
earth with the fruit of God’s works (Ps. 104:13). On two occasions disillusion is 
expressed (Jer. 5:7; Lam. 3:15, 29), but more often the depth of satisfaction goes 
beyond that of mere food to that of seeing and knowing God (Pss. 17:15; 81:16; 
107:9). 
chortasma 4 times translates mispo’, provender (Gen. 24:25, 32; 42:27; 43:24; 
Jdg. 19:19), and once ‘éseb, grass (Deut. 11:15). chortos translates a variety of words 
for grass, plants, among which are ‘éseb, which includes human food (e.g. Gen. 
1:29; 2:5; 3:18); dese’, grass (Ps. 37:2; Is. 15:6); hdsir, grass (Isa. 15:6; 44:4; 
51:12); Samir, thorns (Isa. 32:13). Because grass grows in Palestine only during the 
period of the winter and spring rains and withers immediately the heat comes, it is a 
ready illustration of the brevity of human life, used especially in the poetical books 
(Job 13:25; Pss. 37:2; 102:4, 11; 103:15), and in Isaiah (37:27; 40:6, 7). 


NT In the NT chortazo is used almost invariably to mean to eat or to satisfy with 
food, as in the accounts of the feeding of the five and four thousand (Matt. 
14:20; 15:33; Mk. 6:42; 8:4, 8; Lk. 9:17; Jn. 6:26). The evangelists all laid 
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stress on the fact that the crowds not only ate but were satisfied, so taking up the 
sense of chortazé in the LXX of the Psalms, and Jesus promises the same in the 
Beatitudes (Matt. 5:6; Lk. 6:21). That all distinction between this vb. and esthid 
has vanished is clear from Mk. 7:27, 28, where esthid is used for the pet dogs and 
chortazo for the children. For this reason it is probably incorrect to say that Paul 
allows himself a vulgarism in Phil. 4:12 (Nageli, 58, quoted in Moulton and Milli- 
gan). The only other occurrences of the verb are in Lk. 16:21, Jas. 2:16 and Rev. 
19:21. chortasma occurs once only in the sense of food (Acts 7:11). chortos is used 
of growing plants (Matt. 13:26; Mk. 4:28), of hay as an insubstantial building 
material (1 Cor. 3:12), and of grass in general, commented upon because only at 
certain seasons was there green grass (Mk. 6:39), much grass (Jn. 6:10; cf. Matt. 
14:19). The short life of the grass of the field is used by Jesus as an a fortiori argu- 
ment that God will clothe his children (Matt. 6:30; Lk. 12:28). James and Peter 
quote from Isa. 40:7, 8 (Jas. 1:10, 11; 1 Pet. 1:24), emphasizing the shortness of 
human life. In the only other occurrences of the word it is used literally of grass 
(Rev. 8:7; 9:4). J. G. Baldwin 
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babel 140 
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bahar 503, 534, 537, 538 
bahir 537, 538 

bahar 537, 538 

bakar 667, 668 

bdgar 189 

bard 378--380, 388, 672 
barah 558 

barak 207-209, 218 
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bartk 210 

baruk ’attah 297 


basar 233, 434, 672, 673, 675, 


676, 678 


batah 327, 589, 596, 599, 601 


bazah 44l 

beged 316 

b°kéor 667 

bén 283, 285, 288 
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bfraka@h 217, 218 
bfrakot 212 
btri'é basar 672 
bfrit 224, 365-368, 376 
bér 170 
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bin 694 

bitrahén 589, 600, 601 
biydé 636 

be’ 327 

brk 218, 263 

bsr 682 

buz 461 


da‘at 600 
dabar 63, 597 
dag 670, 671 
dagah 670 
dam 224, 226 
daras 64, 580 
dawid 425 
dbr 332 
d°gat-hayyvam 670 
dese’ 743 
dibbér 333 
din 503 


g@al 267 

gabar 103 

gabriel 103 

gadoél 188, 670, 671 
galit 685 

garas 453 

g’bal 243 

gfinara 58 


ger 258, 360, 684, 689, 690 


g’wisyal b*saré 676 
e’zerah 580 

golah 685 

goyim 58, 96 

gup 673 

gur 684, 690 


ha“*tidim 326 
haddagah 670 
hagar 80 


haggeadah 58, 581, 633, 634 


hakkol 522 

halak 481, 683 
W*lakah 59 

halal 99 
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haltli-yah 99 
hallél 633 

harag “429 

haradh 176, 186, 343 
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he’*min 59° 
he‘trah naps6 548 
hémanita’ 98 
héqim bfrit 368 
hésir 606 
hithallél 227 
hitnabb@ 527 
hobéel 194 
hélid 177 
hén 381 
hosi‘ah na’ 100 


hadbal 468 
hadbar 636, 641 
habér 259 
h*birdh 641, 643 
had 665 

hag 626 

hai 87 

hakadm 486 
halal 164 
halal 444 
halaq 534 
hadmad 456 
hdmam 318 
hdnat 264 
hdqaq 333 
hapes 534 
hgel d‘ma’ 93 
hadras 279 
haron 108 
hartummim 574 
hadsadh 589 
hdsah 534 
hasir 743 
hawwah 87 
hayyah 113 
hazaq 663 
hdzén 574 
heled 711 
hémah 106, 108 
héqg 78 

hérem 413 
hesed 367 

hgg 626 

hidah 575 
hinnam 550 
hiwy@ 87 
hém 652 

héqg 332, 333 
héreb 652 
hdorim 716 
héter 407 

hal 324 
huqqgah = 332, 333 


kabéd 230, 261 


kabéd 122, 211, 261, 735 


ka@has 455 
kdnap 172 
kdpar 455 
karat 307, 368 
kdzab 550 
kbd 261 
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k*li 522 
k¢na@ah Ti1 
kenista’ 295 
k*ritét 505 
k*ruib 280 
keter 405 
kipper 698 
kékim 264 
kol 87, 97, 522 
kin 380 


laban 204 
labas 314 
lamad 69, 484-486 
lagah 364, 475 
léb 230, 349 
lébab 230 
l*barek 217 
lehem 170, 249 
l*yéma’ 251 
lilit 451 

lis 194, 580 
liwyatan 670 
lis 580 


md‘al 606, 609 
ma“‘mad_ 7\\ 
ma’as 455 
mahah 471 
maltloget 534 
mahar 251 
makar 268 


mal’ak 104, 105, 194 


malat 186 
malé 734, 735, 743 
man 252 
manh@ 252 
maqaq 683 
magom 538 
marad 606 
marah 589 
mar’eh 704 
masah_ 120, 121 
masal_ 165 
masiah 53, 63 
masoret 63 
masrita@ 295 
massa 712 
massab 7\1 
massébéh_ 711 


mass6t 250, 625, 626, 628, 


632, 633 
matteh 407, 408 
mawet 432 
mazzigim 451 
m*baqqer 190 
mhabb‘lim 451 
melek 581 
meélis 373 
mémra 63 
memSsalah 165 
m*nah*mim 8&9 
mgal‘lim 416 
m*sarét 485 


met 444 
m*turgam 580 
mibb*sari 434, 672 
midbar 411 
middét 580 
midra§ 64, 580, 581 
mihyadh 711 
mik@el 104 
miktadb 246 
milhamah 645 
min 534 

minhéh 250 
miplas 503 

migra 272 
misnah 54, 64 
mispahét 194 
mispar 5174, 575 
misp@” 743 
misrayim 530 
miswa@h 331-333 
mittah 408 
mizreh 685 

mo‘éd 294, 626 
mokiah 373 
moledet 181 

msSh 124 

mil 307 

mit 429, 430, 432 


naap 498 

na‘ar 281, 283 

nadah 414 

nadar 344 

naham 356, 569 

nahas 509 

napal 608 

nasa 587, 698, 743 

ndsah 650 

ndsak 4176 

nasi 165 

natah 407 

ndzah_ 144, 152, 225 

nazal 683 

nazar 405 

n°dabah 344, 534 
44 


neder 
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nepes 444, 495, 548, 555, 612 


nésah 650 
neSer 172 
nésiré 685 
nétah 230 
nézer 405 
niddah 685 
niddiy 414 
niham 357 
nissahén 648 
nokri 360, 684, 687 
nib 683 

nas 558, 559 


pahad 622 
panim 211, 585, 586 
pagad 89, 332, 333 
paqgid 190 


parad 472 

paras 581 

pasa’ 606 

pasah 632 

pasar 581 

pasat 581 

pasha’ 632 

patah 581 

patar 581 
p’sa‘im 451 
p°qtidah 189 
p’quddaéh_ 189, 333 
P*raglet 89 

p*ri 721 

p°sa‘im 555 
pesah 626, 628, 632 
p*sar 65 

peéser 581, 629 
peti 281 
piqqidim 332, 333 
pqd 332, 333 


qabar 264 

ator 292-298, 302, 304, 305, 
4 

qallel 415, 416 

ganaéh 380 

gqara@ 271, 409-411 

garab 

gasin 165 

gatégér 83 

gatégoér 83 

geber 264 

q°birah 264 

gedem 164, 665 

q°desét 625 

qghilla’ 295, 296 

q‘lalah 416 

geren 721] 

gesep 108 

ghl_ 307 

gin’Gh 558 

ginyan 381 

gitrég 83 

gode§ 272 

gol 292 

gomaéh 92 

gor 318 


ra’ 459, 562, 565 
ra‘Gh 258, 451, 562 
ra‘ap 683 

rabaéh 732 

rabbim 95, 96 
rabbi 67 

rahab_ 670 

raham 172 

rahas 144, 151, 152, 225 
ragia’ 523 

razim 578 

rea’ 255, 258, 259 
regqa 417, 418 

réga 417 

ré’sit 165 
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riq 417, 546 

ri’§6n 165, 665, 667 
rob 732 

rogez 108 

ro’§ 165, 665 

riah 102, 451, 672, 674 
raihét 102, 674 
ruqgamti 712 


salah 698 
Sanhedrin 363 
sdpar 574 
saris 560 
sSarsor 374 
s*négor 83 
séper 243, 246, 505 
sod 661, 712 
somem 75 
séper 64 

stk 120, 121 
sur 606 


sa‘aq 409, 410 
saba 522 
sahal 411 

sar 553 

sedeq 581 
stlem 706 
sippdér 172 

sir 194 

siwwah 331, 333 
sim 612 

swh 331 

swwh 409 


Saba‘ 734, 743 

sane’? 555 

Sar 102, 165 

Sarah 80 

Sé@‘ir 451 

§°kar ha-nissahén 648 
s*rapim 509 

Siah 574 

Sib 196 

Sim 696 


Saba’ 344 

Sabbat 625 

Sahat 470 

Sahat 468, 470 
Sahér 203 

Sakab 442 

§akan 272, 380 
Salah 127, 246, 475, 581 
Salém 734 

Saliah 127-134, 194 
Sal6m 208, 211, 213 
Saliah 127, 128 
sama‘ 340 

Samat 698 

Samayim 75 

Samem 75, 530 
Samir 743 


Sanah 64 

sapat 503 

Saw 550 

Sawadh 580 

Sébet 407 

sed 451 

§’ér 672, 673, 675 
5°’ er b°sar6 675 
S°kinadh 586 

sem 68, 272 

sena 442 

§°6l 264, 523 

§°ra 167 

Siloah 581 

Siqgqis 74, 75 
Somem 74 

sot®rim 196 

Sib 354, 357, 358, 362 
Stir 694 


tabnit 706 

tahbilét 194 

talah 393 

talmid 69, 481, 485-488 
talmiid 69 

tamak 663 

tamam 734 

tanna’im 69 

tannin 670 

tanninim g°délim 670 
targem 69, 580, 581 
targiim 69 

t’énah 723 

t°hillah 164 

t*kiindh 712 

t°minagh 706 

tip’eret 227, 522 
tiqwadh 712 

toar 704 

todah 344 

to‘ébah 75 

tohelet 712 

tohi 550 

toled6t 181 

torah 54, 70, 333, 714 
t6sab 684, 690 


ta‘am 459 

ta‘an 743 

tdbal 144, 145, 152 
tamé’ 447 

tap 281, 283 
t°bilah -150 

t‘lita’ qim 581 
tiah 120 


waycthi...wa 181 
w“attah 246 


yaad 293 
ya@al 164 
yaas 363 
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yad 636 

yadah 344, 345, 574 
yaga’ 262 

yah 99 

yalad 176, 177, 186 
yam 670 

yarah 574 

yaras 453 

yare’ 327 

yasab 474 

yasad 379, 380, 661 
yasar 380 

yatar 728 

yd 626 
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ythab 277 

ychiidah 61 

yeled 283 

yrqim 711 

yeser ha-ra‘ 459 

y°sdd 661 

yeter 728 

YHWH 71, 72, 208, 210, 
211 

yir’é Samayim 360 

yishaq 80 

yisra’eéel 61, 294 

yobel 698 

yoneg 281 


za‘am 108 
za‘aq 409 
za““wah 685 
zanah 498 
zagen 193, 196 
zar 684 

z°kiit °°miinah 714 
z°kit torah 714 
z*nit 499 

zera’ 177 

zub 682 
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abba 614, 619-621 

Abraam 76, 181 

abyssos 449 

Acheldamach 93 

Adam _ 84, 179 

adélos 648 

adelphé 254, 255, 539 

adelphia 257 

adelphos 138, 254-257, 259. 
260, 305, 373 

adelphotés 254, 257, 305 

adiakritos 503, 505 

adikeé 467 

adokimos 163, 557 

aer 449 

aetos 175 

agapé 180, 256, 257, 667, 
695, 738 

agapétos 257, 287, 541 

agathos 348, 351, 561, 564 

agnoia 422 

agnosia 513 

agnostos 670 

ago 645 

agon 644-649, 652 

agonia 645, 646 

agonizomai 644-647 

agora 267, 291 

agoraios 267 

agorazo 267, 268 

agrios 520 

agros 93, 222, 520 

aichmalosia 685 

Aigyptios 530 

Aigyptos 530 

aineo 344 

aion 105, 125, 164, 179, 325, 
326, 476, 523, 524, 601, 708, 
718, 737 

aionios 442, 464 

aipys 465 

airo 701 

aisthétos 523 

akakos 561, 563 

akantha 725, 726 

akanthinos 725 

akarpos 721, 723 

akatalytos 337 

akathartos 500, 637 

Akeldaimach 93 

Akeldama 93 

Akeldamach 93 


Akeldamak 92 

akolouthed 324, 
488, 493 

akolouthos 484 

akouo 261 

akrasia 494-496 

akratés 494-496 

akris 119 

akrobystia 307, 309, 310 

akrogoniaios 541 

alalos 428 

alazoneia 228 

aleipho6 119-121, 124, 471 

alétheia 90, 98, 708 

aléthinos 98 

aléthés 98 

allégoria 49 

allogonés 684, 685, 687 

allophylos 684, 685 

allos 666, 684, 691 

allotriod 684 

allotrios 683-685, 687 

alogos 674 

alopex 118 

amachos 646 

améchanos 107 

amén 97-100 

amerimnos 278 

ametamelétos 356, 357 

ametanoétos 357, 358 

amétor 616 

amiantos 447, 448 

amphiballé 504 

amphisbéted 504 

ana 413 

anabiosis 184 

anaboad 410, 411 

anagennésis 178 

anagennad 176, 178, 
181, 184, 185, 188 

anaginoské 243, 245, 248 

anagnosis 245 

anakainosis 178, 185, 708 

anakainousthai 185 

anakremannymi 391 

analeémpsis 738 

analogia 49, 50 

anamnesis 370, 483 

ananépho 514, 515 

anapléro6d ‘733, 734, 736, 738, 
740, 741 

anaplérosis 735 


480-483, 


180, 


anaskolopizé6 391 

anastasis 434, 445 

anastaurod 391, 394, 397 

anastrephd 354 

anatassomai 576 

anathema 413-415, 418 

anathéma 413, 414 

anathematizo 413, 415 

andreia 501 

anéer 92, 546, 550 

angelos 101, 102, 104, 127 

anhypokritos 351 

anhypostatos 710 

aniptos 153 

ankalé 239 

ankos 239 

ano 179 

anomia 125, 556, 639 

anothen 179 

antagonizomai 644 

antanaplérod 741 

anthropologia 682 

anthrdpos 50, 162, 192, 335, 
374, 377, 401, 407, 535, 701 

anti 124 

Antichristos 124 

antidikos 553, 554 

Antiocheus 361 

antitheos 124 

apallotriod 684, 685 

apantad 324, 325 

apantésis 324, 325 

aparaklétos 89 

aparché 166, 669 

aparneomai 454, 455 

apator 615, 616, 619, 621 

apedokimasan 74 

apeitheia 588, 589, 593 

apeithed 588, 589, 591, 593 

apeithés 588, 589, 593 

apekdechomai 289 

apekdyd 314, 315 

apekdyomai 314 

apekdysis 314, 315 

apeleutheros 715, 717, 718 

aperchomai 320, 321, 608 

aperitmétos 307, 309 

apestalmenos 127, 581 

aphesis 160, 697, 698, 700- 
703 

aphiémi 

aphistémi 


697, 698, 700-703 
606-608, 611 
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aphobos 18} 

aphorizd 472, 473 

aphormé 336 

aphtharsia 467-470 

aphthartos 467, 468 

apisted 591, 594 

apistia 594 

apistos 594, 602 

apo 5\l, 126, 181, 607, 622, 
623, 697 

apodeixis 588 

apogegramimenos 

apoginomai 181 

apographé 304 

apoikesia 685 

apoikia 685 

apoikismos 

apokalypsis 50, 737 

apokatastasis 521 

apokryphos 50 

apokrypto 50 

apokteind 429, 430, 463 

apokyed 178, 187 

apoleia 462-466, 471 

Apollon 463 

apollymi 462-464, 471 

apollyé6 463 

Apollyén 462-464, 471 

apolo 74 

apologeomai 51 

apologia 51 

apoloud 150-152 

apolouomai 701 

apolyé 505 

apolytrésis 268, 301, 701 

apopheugdé 558, 559 

apopnigO 226 

apostasia 51, 606, 607 

apostasion 505f., 606, 607 

apostasis 606 

apostatés 606 

apostell6 126-128, 133, 134, 
136, 332 

apostolos 126-130, 133, 134, 
136, 199, 275 

-apostrephd 354, 355, 608 

aposynagogos 18\ 

apothesis 314, 315 

apothnésko 327, 
435, 443 

apotithémi 

aprosopolémptos 

-ara 416, 418 

araomai 416 

archaia 165 

archaios 164, 165, 167, 508, 
666 

archangelos 101, 103 

arché 64, 65, 164-167, 169, 
377, 383, 536, 588, 628, 665, 
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304 


685 


430, 431, 


314, 315 
585, 587 


archégos 164, 165, 168, 169, 
668, 669 ; 
archiereus 198, 199 
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architekton, 279, 377 

archo 164, 165, 167, 169 

archon \05, 164, 165, 
169, 407, 536, 537, 665 

areskO 537 

areté 459, 645 

argos 73 

arithmos 665 

arkos 118 

arneomali 

arrabon 

arti 282 

artos 249, 251, 253, 586 

asebeia 622 

asked 494, 495, 503 

askétés 495 

aspasmos 206, 207 

aspazomai 206, 213, 218 

asphaleia 663, 664 

asphalés 660, 663 

asphalizé 663 

asphalos 663 

astocheéd 608 

ataraxia 68 

athanasia 58, 430-432, 435 

atheted 74, 462 

athetésis 337 

athetéso 74 

athled 645, 646 

athlésis 645, 646 

athlétés 646 

athlon 648 

aucheo 227 

augé 7\I1 

autolexei 580 

automatos 723 

autos 591, 741 

auxano 732 


168, 


347, 454-456, 608 
372, 375, 638, 669 


Babylon 140 


baind 658 

balantion 142 

ballantion 142, 143 

ballé 376, 454 

baptisma 144, 146, 149, 150, 
160, 703 

baptismos 144, 146, 149, 150 

baptistés 145, 149, 150 

baptizo 143-146, 149, 152, 
153, 224, 225 

bapto 143-145, 152, 160, 224 


bareisthai 261 
bared 260, 261 
bareos 261 
baros 260, 261, 263 
barvnd 260, 261 
barys 260-262 
baryteros 261 
barytimos 260 
basileia 298, 
369, 508, 657 
basileios 305 
basileus 665 
bastazd 403 


300-302, 329, 


bdelygma 74, 75 
bebaiod 658, 659 


bebaios 658-660, 663 
bebaidsis 658, 659 

Béthleem 169 

biblion 243, 244, 248 

biblos 65, 181, 242-244, 248 
bios 460, 640 

bidtikos 278 


blasphemed 413 

blepo 602, 713 

hoad 410-412 

boé 410, 411 

boulé 292, 693 

bouleuomai 430, 537 

boulomai 533, 534, 569 

bous 115 

brabeion 
649 

brabeud 648, 652 

brabeus 648 

brephos 160, 280, 281, 283, 
284 

byblos 243 


470, 644, 645, 647- 


chairé 206, 246, 247, 739 
chalepos 419, 420 
chara 400, 459, 460, 731, 741 


charagma 114 

charaktér 712 

charis 52, 112, 247, 300, 571, 
601, 739 

charisma 52, 300 

charizomai 703 
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nikon 651 

nikos 650 

nipto 143, 144, 150-154, 160, 
224, 225 

noéma T\\1 

noed 693 

noétos 523 

nomimos 645 

nomizo 595 

nomophylakon 193 

nomos 54, 94, 228, 245, 282, 
334, 336, 337, 715, 738 

nossia 174 

nothos 187, 188 

nous 232, 355-357, 443, 444, 
481, 521, 546, 557, 568, 595, 
636, 638, 671, 676, 693, 706, 
708, 739 

nouthesia 568, 569 

noutheted 329, 567, 568, 573 

nymphé 153 

nymphios 325 

nyni 282 

nyx 420, 421, 425 


ochlos 292, 293 

ddind 178, 180 

odyné 726 

oikeia 673 

oikeios 673 

oiked 518 

oikodomé 329, 662 

oikodomed 300, 302 

oikonomia 697, 738 

oikos 149, 197, 300, 662, 690 

oikoumené 59, 326, 517-519, 
521, 523, 526 

oikouréma 498 

oinophlygia 514 
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olethreud 471 

olethros 462, 464-467, 500 

oligored 462 

oligos 462, 590 

ollymi 462, 463, 465 

olothreud 465 

olothreuon 465 
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on 64 

onar 511-513 

onarion 117 

onkos 671, 674 

onoma 272 

onos 117 

opheiléma 701 
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opi 492 

opis6 321, 324, 481, 482, 492, 
493 

opisthen 492, 493 

ops 585 
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opsis 680 
orego 460 
oregomai 457, 460, 461 
orexis 460, 461 
orgao 107 
orgé 106-108, 110-113, 464 
orgilos 107, 110 
orgizO 107 
110 


orgizomai 

ornis 174 

orthos 307, 348, 599 
orthotomed 307, 309 
osphys 239 

osteon 240 

oupd 738 

ouranos 304, 517 
ousia 711 


paidagogos 370 

paidarion 283, 284 

paideia 462, 568, 569, 639 

paideud 162, 164, 494, 502, 
568, 573 

paidion 280, 283-285 

paidiské 283, 284 

pais 96, 273, 280, 281, 283, 
284, 286, 290, 538, 552, 597, 
707 

palai 165 

palaid 645 

palaios 192, 339, 401, 666, 
671, 682 

palin 184 

palingenesia 176, 178, 180, 
184, 185, 188, 290, 521 

panegyris 304 

panourgia 412, 413 

panourgos 412, 413 

panta 165, 383, 577, 578 

pantes 96 

pantote 741 

para 690, 714 

parabasis 85 

parabolé 577 

paradosis 199, 335, 485 

parained 65 

parakaleéd 88, 89, 91, 197, 
249, 271, 329, 568-571, 573 
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paraklesis 329, 569-571 

paraklétor 89 

paraklétos 88-92, 271, 324, 
329, 571 

parakolouthed 480, 481 

paramytheomai 328, 329 

paramythia 328, 329 

paramythion 328, 329 

parangelia 340, 341 

parangelld 330, 340-342 

parangelma 339, 340 

parapikraind 202, 203 

Parapikrasmos 203 

parapiptd 608, 609 

paraptoma 446, 606, 608, 701 
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pPararrhed 682, 683 
pardalis 119 
pareiserchomai 320, 322 

pe eee 305, 683, 689- 


parerchomai 320, 322 
paresis 573, 697, 698, 701, 
702 
698 


pariemi 
474, 478 


paristano 
paristeémi 471, 474, 475, 478, 
690, 691 


533 
paroikeo 
paroikia 685, 690, 691 
Paroikos 683, 684, 686-691 
paroinos 514 
parorgismos 107, 110 
parorgiz6 107, 110 
parousia 65, 73, 406 
paroxynd 107 
paroxynomai 110 
paroxysmos 107, 110 
parrhésia 660, 715 
parthenos 186 
pas 94, 504, 518, 524, 647, 
669, 674, 740, 742 
pascha 624, 625, 632-635 
paschd 487, 632 
patasso 161-164 
pater 65, 298, 326, 442, 614— 
619, 621, 740 
pathos 108, 674 
patria 615, 616, 621 
patris 615, 616 
pau 283 
peirasmos 461, 682 
peismoné 588, 591, 592 
peitharched 588, 589, 593 
peitharchos 588 
peithd 228, 588-593, 605 
peithomai 328, 587-593, 598 
Deithos 588, 592 
pelas 258 
pelazo 258 
pempo 126-128 
penia 564 
penichros 564 
penomai 564 
pentateuchos 65 
Pentékosté 738 
pepeismai 588 
pepoitha 587-589, 591, 592 
pepoithenai 228, 596 
pepoithésis 588, 589, 592 
pepoithds 598 
pera 143 
peri 84, 266, 335, 599 
perierchomai 320, 322 
periergazomai 266, 267 
periergon 266, 267 
perikathairé 479 
perikatharma 479, 480 
perikopé 65 
perikopté 65 


periphroned 461, 462 
peripipto 608 
peripoiésis 305 
peripsao 479 
peripseéma 479, 480 
perisseia 728-731 
perisseuma 728, 729 
perisseué6 728-731, 735, 744 
perisseuon 729 
perisson 729-731 
perissos 728 

perissos 728, 730 
perissoteron 729-731 
perissoteros 728 
perissoterods 728, 731 
peristera 175 
peritemnd 307, 309, 312 
peritomé 307, 309, 310 
pernemi 497 
petannymi 172 
peteinon 172 

peteinos 172 

petomai 172 
Pharisaios 487, 535 
pharmakon 58 
Phaulos 561, 564 
pheidomenos 214 
phero 

Dheugé 558, 559 
pheugon 558 
Philadelphia 254, 257 
Philadelphos 254, 257 
Dhilargyria 138 
Philautia 228 
philédonos 458, 460 
philéma 206 

philéo 206 

Dhilia 257 

Philos 259, 665 
Dhilosophia 664 
philotheos 460 
Philotimia 137 
Dhiloxenia 686, 690 
philoxenos 686, 690 
phobed 328, 621, 623, 624 
phobeomai 361, 484, 621-623 
Phoberos 621-623 
phobéthron 622 
phobétron 622 

phobos 621, 622 
phoboumenos 359, 361, 623 
Phoinix 648 

Phonos 558 

phortion 260, 261, 335 
Phortizd 260, 262 
phortos 260 

phés 421-424, 723 
Dhragellion 162 
Phragellod 162 

phrén 501, 671 
phronéma_ 680 
phroned 502 
Dhronésis 485 
Dhrontis 276, 277 


Phrontisteon 377 

phrontizd 276, 277 

phthartos 468, 470 

phtheird 462, 467-469, 471 

phthone6 557 

phthonos 557, 558 

phthora 467-470, 681 

phygé 558, 559 

phylassomai 332 

phylé 518, 684 

physika 63 

physis 460, 481, 714 

pikraind 202 

pikria 106, 202, 726 

pikros 201, 203 

pimplémi 728, 733-739 

pimpréni 94 

piprask6é 268 

pipto 608, 610, 611 

pisteud 324, 354, 355, 397, 
588, 593, 594, 597, 599, 
601 

pisteuon 601 

pistis 50, 289, 351, 446, 504, 
587, 593-595, 597-606, 660, 
704, 712, 713 

pistod 594 

pistos 305, 310, 593, 594, 
598, 602 

pithanologia 588, 589, 592 

pithanos 

planad 608 

plassd 383 

platos 253 

platyné6 253, 254 

platys 253, 254 

plegé 161-163 

pleion 729 

plén 98 

pleon 137 

pleonekted 137-139 

pleonektés 137-139 

pleonexia 137-139, 214 

plerés 546, 733-735, 738, 
739, 744 

pléroma 522, 728, 733-735, 
738-740, 744 

plerod 93,171, 532, 552, 728, 
733-738, 740, 741, 744 

plérophoreéd 733, 735, 737 

plérophoria 733, 735 

plésion 255, 257-260 

plésios 254, 257, 258 

pléthos 292, 728, 731-733 

plethynd 728, 732 

ploutos 138 

plynd 150, 152, 153 

pneuma 66, 90, 232, 234-236, 
449, 452, 470, 500, 571, 637, 
674, 675, 719, 739 

pneumatikos 236, 242, 336, 
566 

pnigod 220, 226 

pniktos 220, 226 


poied 363, 377, 378, 380, 383, 
387, 590, 722 

poieomai 536 

poimaind 408 

poimén 191, 192 

polemos 644, 645, 652 

poled 268 

polis 230, 291, 372, 431, 536, 
687, 715 

polités 372, 373 

politeuma 299 

politeud 373 

polloi 94-97, 576 

polos 117 

polys 94, 95 

poned 262, 564 

ponéreuomai 562 

ponéria 564-566 

ponéros 228, 348, 561-567, 
656, 722 

ponos 260, 262, 271, 459, 
564, 647 

poreud 481 

porné 497, 498, 500-502 

porneia 106, 494, 496, 497, 
499-501, 503 

porneud 233, 494, 497, 507 

pornos 

porphyra 205 

porphyros 205 

pou 

pous 239 

pragma 138, 271 

prénés 94 

prepei 669 

presbeia 192, 193, 197 

presbeion 193 

presbeu6 192-194, 197 

presbeutés 193, 194 

presbys 192, 194, 200 

presbytatos 192 

presbyterion 192, 194, 197, 
198, 201 

presbyteron 192 

presbyteros 188, 190-193, 
195-200, 485 

presbytés 192, 193, 197, 536 

presbytis 192, 197 

pro 475, 664, 692, 693, 695, 
696 

procheirizG 471, 475, 476, 

procheiros 475 

procheirotoned 478 

proerchomai 320, 322 

proginoské 471, 692, 693, 695 

prognosis 542, 692, 693 

prohégoumenos 666 

prohistamenos 193, 197 

prohisteémi 192-194, 197, 201 

prohorad 695 

prohorizd 533, 692, 695-697 

proidein 695 

prokeimai 400 
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prokopt6é6 92 

prokyrod 664 

promerimnadé 277 

pronoed 471, 692-695, 697 

pronoia 692-695 

prooraé 471 

prooriz6 471, 478 

prophéteia 736 

prophétes 66 

prophéteud 527, 529 

propheugd 558 

pros 107, 585, 592, 598 

prosagogé 592 

prosanapléroé 734, 741 

proschysis 223 

prosélytos 180, 359-362, 560, 
589, 623, 684, 688, 689 

proserchomai 320, 322, 360 

proskaleé 272 

proskaleomai 271, 273-275 

prosklésis 271 

proskyned 207, 610 

prosopolémpsia 585, 587 

prosopolémpted 585, 587 

prosopolémptés 585, 587 

prosopon 181, 211, 585-587, 
704, 708 

prostass6 476 

prostithemi 600 

prota 664, 666 

protasso 477 

Proteron 664, 666 

proteud 664-666 

prothesis 542, 692, 695-697 

prothesmia 471, 477 

prothymia 188 

prose 471, 477, 692, 696, 
97 

protokathedria 664, 666 

protokathedrités 664, 666 

protoklisia 664, 666 

proton 664, 666 

protos 165, 334, 377, 664-669 

protostatés 535 

prototokos 288, 304, 445, 
664-669 

psall6 344 

pseudadelphos 254, 257 

pseudés 66 

pseudochristos 124, 125 

pseudodidaskalos 535 

pseudomai 454 

pseudoprophétés 125 

pseudos 66 

psyché 229, 235, 443, 444, 
450, 465, 671 

psychikos 236 

psycho 317, 318 

psychos 317-319 

psychron 317 

psychros 317, 318 

pterna 241 

pternismos 241 
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ptoma 608-610 

ptosis 608, 609 

pyr 205, 263, 652-654, 656, 
657 

pyra 653, 656 

pyress6 653, 656 

pyretos 377, 653, 656 

pyrinos 653, 657 

pyrod 205, 653, 656 

pyrosis 653, 654, 656 

pyrrazo 653, 656 


pyrros. 205, 206, 653, 656, 
657 

rhabdizé6 161, 163, 407 

rhabdos 161-164, 407, 408 

rhabdouchos 407 

rhacha 417 

rhaind 144, 151, 153, 224 


rhaka 413, 417, 418 
rhantismos 224, 225 
rhantizd 144, 151, 152, 220, 
224-226 
rhapisma 162 
rhapizé 162 
rhéka 417 
rhed 682, 683 
rhéthen 736 
rhiza_ 138 
rhizoomai 660 
rhypaind 479 
rhypad 479 
rhypareud 479 
rhyparia 479 
rhyparos 479 
rhypod 479 
rhypos 479 
rhysis 682, 683 


Saddoukaios 535 

sapros 565, 722 

sarkikos 671, 674, 677, 682 

sarkinos 236, 337, 671, 674, 
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Sarra 80 

sarx 188, 221, 222, 228, 233, 
236, 257, 446, 457, 461, 535, 
592, 647, 671, 672, 674-682, 
719 

Satanas 102, 297, 454 

schéma 703, 707-709, 714 

schésis 27\ 

schisma 535 

sebomai 112, 361, 622, 624, 
687 

sebomenos 359, 361 

sémantikos 68 

sémeron 251 

ses 119 

Siteutos 116 

Sitista 116 

skall6 726 

skandalon 535, 608 
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sképté6 407 

sképtron 405, 407 

Skeuos 540 

Skolops 726, 727 

Skoped 188 

Skopos 188 

skorpios 510 

Skoteinos 421-423 

Skotia 420, 421, 423, 424 

skotizd 421, 423 

skoto6 421, 423 

Skotos 301, 420, 421, 423, 

sk 425 

skybalon 480 

Societas 643 

soma 87, 229, 232-237, 241, 
242, 275, 300-302, 399, 443, 
444, 446, 501, 647, 671, 672, 
675, 676, 679, 707 

somatikos 704 

somatikés 740 

sophia 165, 228, 400, 485, 
501, 592, 692, 696 

sophos 192 

sdphron 494, 501, 502 

sdphroned 501, 502, 528 

séphronés 501, 502 

sdphrosyné 494, S501, 
529, 550 

sos 501 

soson 100 

sotér 519 

sotéria 68, 168, 397, 454, 464, 
465 

s6z0 210, 397, 463, 519, 697 

sperma 377, 378 

splanchna_ 258 

spoudé 197 

stasis 3717 

staurod 391, 393, 394, 397, 
399 

Stauros \97, 228, 389, 391- 
399, 403, 404, 437, 726 

Stelld 126 

stemma 405 

stenochéreé 742 

stephanéphoros 648 

stephanod 405, 406 

stephanos 405, 406 

stepho 405 

stereos 660 

stériz6 660 

Stigma 235 

stoa 68 

Stoicheion 104, 105, 282, 331, 
332, 401 

stolé 312, 317 

stratégos 407, 475, 569 

Strateuomai 646 

strepho 285, 354, 355, 358, 
362 

strouthion 173 

syké 417, 723 

sykea 723 
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syllamban6 187, 343, 344 
syllogismos 664 
symbasileué 643 
symbouleu6é 362, 363 
symboulia 362 
symboulion 362, 363 
symboulos 362, 363 
symmartyred. 350 
symmimeétés 490, 491 
symmorphizomai 705, 707 
symmorphoomai 705 
symmorphos 705, 707 
sympasché 643 
symplérod 736-738 
sympnigo 226 
syn 343, 363, 647 
synago 291, 292, 297, 299, 
303 
synagogé 69, 245, 272, 291-— 
293, 295-297, 307, 589 
synagonizomai 645, 647 
synakoloutheé 480, 481 
synantad 325 
synapothnéské 430, 431, 435 
synarchias 193 
synathled 645-647 
syndikos 8&9 
syndoulos 256 
syndoxaz6 643 
synedreud 363 
synedrion 363 
synedros 363 
synegeiresthai 643 
synégoros 83, 89 
syneidésis 348-351, 353 
syneiserchomai 321\ 
synerchomai 320, 322 
synesis 348, 485 
syngeneia 194, 669 
syngraphé 505 
synistémi 166 
synkerannymi 69 
synkléronomein 643 
synkoinéned 639, 642, 644 
synkoinonos 639, 642, 644 
synodos 292 : 
synoida 348, 350, 351, 353 
synopsis 69 
synopsizo 69 
synthaptd 266, 401 
synthéké 365, 366 
syschématizé 708, 709 
systauro6 391, 394, 397-399, 
401 
systauroumai 643 
syzad- 643 
syzodpoied 643 


tainia 648 

talitha, koum 581 
fapeinod 569, 731 

taphé 264 

taphos 263-265 

tassO 471, 476, 478, 533 


tauros 116 

taxis 271, 504 

techné 271, 279 
technités 279, 387 

teind 478 

tekein 667 

teknion 285, 286 
teknogoned 187, 285 
teknogonia 187, 285 
teknon 256, 280, 284-287, 
290, 291, 416 

teknoo 176 

teknopoied 285. 
teknotrophed 187 
tekton 279 

teleios 92, 649 

teleiosis 668 

tele6 737 

teleutad 429, 430 

telos 69, 164, 429, 741 
temnd 307 

téred 336, 337 
tethnekos 444 

tetokos 177 

thanatod 430, 431, 435 
thanatos 398, 429-431, 435, 
441-443, 446, 463, 707 
thapto 263, 264 
tharred 327-329 
tharsed 327, 328 
thauma 
thaumazo 528, 587 
theatrizomenos 646 
theios 645 
thélazon 281 
theld 534, 569 
thematikos 648 
themeilia 660 
themeliod 383, 660 
themelios 658, 660-663 
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theologed ‘10 
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ther 113 

thérion 113, 114, 119, 507 

thermainod 318 

thermé 317, 318 

thermos 318, 319 

thesmos 477 

Thessalonikeus 299 

thiasos 292 

thlipsis 741 

thnéské 430, 431, 435 

thnétos 430, 431, 435 

thremma 116 

thriambeud 644, 649, 652 

thriambos 649 

thygatér 281 


thym 105 

thymoomai_ 105, 106 

thymos 105-108, 110, 111, 
113, 456, 671 

tiara 405 

tikto 176, 178, 186, 187, 280, 
285, 668 
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tis 94, 592, 594, 689 

tithemi 413, 471, 477, 478, 
568, 660, 696 

titlos 392, 396 

toioutos 284 

tolma 710 
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tolmérotoron 365 
tolmétés 364, 365 
topos 538 

tote 282, 666 
trachélos 241 
tragos 114 
trechd 648 
tribolos 726 
tritos 666 
trochos 182 
tromos 622 

trod 182 

trophos 282 
tymbos 264 
typhlos 218, 220 
typos 71, 86, 371, 491, 744 


xenia 690 

xenizd 689, 690 

xenodoched 686 

Xenophon 569 

xenos 683, 686-689, 691 
xeraind 515 

xéros 390, 515, 516 

xylon 214, 389, 390, 394, 404 


zao_ 181, 739 

zéleud 318 

zélos 106, 535, 557, 558 
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Zen 588 

zed 318, 319 

zestos 317-319 |. 
zéted 278, 430, 580 
Zeus 687 

zoa 443 

zoé 337, 431, 464, 657 
zone 142 

zoon 640 
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zosa 180 
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Aaronic blessing 98, 211, 212 

Aaron’s rod 408 

Abandon 455, 488, 513, 526, 541, 549, 606, 
613, 681, 701, 720 

Abandonment 51, 411, 559, 595 

Abase 731] 

Abba 286, 289, 410, 614, 623 

Abdomen 169 

Abhor 555 

Abide 166, 282, 338, 458, 608, 611, 637, 638, 
669, 723 

Abiding 73, 469, 719 

Ability 248, 278, 481, 676, 681, 731 

Ablution 144, 149, 150, 152, 153 

Abode 523, 661 

Abolish 73, 368, 414, 462, 469, 591, 622, 676, 
685, 738 

Abolition 719 

Abomination 109, 142, 225, 382, 448, 743 

Abomination of Desolation 74-75, 125, 566 

Aborted 182 

Abound 683, 728-744 

Above 518, 665 

Abraham 76-80, 159, 286, 311, 531, 539, 601, 
604, 640, 669, 684, 690, 693 

Abraham’s bosom 78, 240 

Abroad 689 

Abrogate 500 

Absence 598, 724 

Absent 466 

Absolute 500, 522, 616, 636, 718 

Absolution 639 

Absolutism 543 

Absolve 529 

Absorb 709 

Abstain 261, 494, 541, 611, 690, 691, 704 

Abstemious 515 

Abstinence 494-496, 514, 611, 612, 625 

Abstract 450, 537, 562, 609 

Abstraction 601, 641 

Abstruse 421 

Absurd 637 

Abundance 727-732 

Abuse 183, 264, 413, 418, 646 

Abyss 449, 508 

Accede 320, 322 

Accept 110, 112, 368, 375, 414, 425, 483, 484, 
486-488, 556, 568, 578, 590, 629, 666, 695 

Acceptable 235, 675, 708 

Acceptance 534, 588, 593, 603, 655, 701, 702 

Access 223, 324, 390, 485, 592, 603, 611, 638, 
742 
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Accessible 602 

Accession 177, 626 

Acclamation 122, 629, 630 

Accommodate 548 

Accompany 322, 480, 481, 585 

Accomplish 696, 733, 737 

Accomplishment 653, 680, 697 

Account 56, 378, 386, 573, 577, 588, 725 

Accountability 349, 522 

Accursed 265, 390, 413, 414, 416, 417 

Accusation 82-84, 281, 373, 402, 577, 594, 
609, 612, 631 

Accuse 82-84, 349, 350, 410, 473 

Accuser 82-84, 454, 554, 610 

Accustomed 483, 484 

Achievement 398, 431, 432, 485, 492, 493, 502, 
612, 645, 647, 650, 651, 676, 697, 722, 723 

Acknowledge 265, 489, 549, 587 

Acknowledgment 415 

Acquaint 692 

Acquire 482-484, 635, 639 

Acquisition 533 

Acquit 205, 352, 439, 505, 558, 698 

Action 207, 484, 504, 505, 552, 556, 564, 585, 
589-591, 600, 603, 639, 679, 680, 693, 697, 
702, 713, 714, 721, 722, 741, 742 

Active 400, 605, 624 

Activity 489, 491, 595, 627, 655, 686, 693, 
695-697 

Actor 706, 708 

Actual 710, 711 

Actualization 711, 713 

Adam _ 71, 73, 77, 84-88, 179, 327, 390, 434, 
436, 440, 446, 451, 472, 548, 567, 621, 669, 
730 

Adapt 481, 483 

Add 540 

Addict 514 

Address 66, 285, 286, 488, 582, 614-617, 620, 
622 

Adequacy 576 

Adequate 690 

Adherent 487, 489, 535 

Adjuration 97, 98 

Adjustment 602, 679, 715 

Administer 536 

Administration 192, 738 

Administrative 19% 


Administrator 190, 198, 373 
Admiration 99, 435 
Admit 680 


Admonition 110, 319, 462, 502, 568, 569 


Adopt 483, 632 

Adoption 123, 177-179, 280-291, 410, 534, 
615, 668, 708, 738 

Adoptionist 473 

Adorn 469, 520, 524, 684 

Adulation 99 

Adult 213, 281, 282, 284, 568, 614 

Adulteress 650 

Adultery 51, 97, 235, 240, 349, 390, 495, 
498-500, 505-507, 655 

Advance 320, 322, 473, 692-695 

Advantage 137-139, 434, 437, 467, 468, 539, 
728-731 

Advent 320, 737 

Adversary 91, 271, 516, 553, 647 

Adverse 572 

Adversity 262, 411, 622 

Advice 211, 340, 362, 363, 568, 591 

Advise 65, 91, 362, 363; 450, 568 

Adviser 89, 362, 363 

Advisory 193 

Advocate 78, 88-92, 266, 271, 324, 329, 571, 
572, 637 

Aesthetic 459, 536 

Affection 177, 254, 742 

Affinity 482 

Affirm 83, 98, 487, 545 

Afflict 188, 189, 467, 612 

Affliction 68, 163, 171, 188, 202, 260—262, 329, 
410, 422, 539, 648, 652, 653, 687, 725, 727, 
731, 741 

Affrontery 364 

Afraid 453, 621-623, 646, 688 

After 321, 480-494 

After-life 204 

Afternoon 634 

Age 92-93, 124, 165, 192-194, 277, 280, 
282-289, 298, 368, 431, 477, 522, 524, 566, 
620, 638, 675, 683, 709, 718 

Age tocome 86, 145, 282, 326, 327, 518, 688 

Agent 205, 208, 476, 477, 538, 540, 542, 566 

Aggravate 496 

Agitation 108 

Agitator 396 

Agony 393, 645, 646 

Agree 344, 454 

Agreeable 675 

ter cement 356, 365, 368, 415, 588, 590, 594, 
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Agricultural festivals 625 

Aid 261 

Ailment 119, 515, 727 

Aim 270, 470, 488, 541, 604, 644, 676, 695, 
697, 720 

Aimless 546, 550 

Air 164, 449-454, 708 

Akeldama 93-94, 224 

Akkadian 68 

Alarm 621, 646 

Alcohol 625 

Alertness 513, 515 

Alien 221, 411, 683-692 

Alienate 684, 685 

Alive 359, 401, 445, 474, 509, 653, 722 
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All 94-97, 383, 524, 577, 639, 654, 665, 668, 
669, 678, 694, 718, 720, 730, 735, 740 

Allegiance 302, 304, 406, 424, 492 

Allegorize 577 

Allegory 49, 71, 81, 116, 259, 289, 368, 574, 
577, 737 

Alleviation 328, 727 

Alliance 141, 594, 718 

Allocate 365, 533, 640 

Allotment 475, 533 

Allow 506, 507, 529, 587, 676, 686, 691, 698 

Allurement 457, 458, 726 

Ally 531 

Almighty 111 

Aloes 122, 265 

Alone 492 

Aloof 528, 606, 607 

Altar 75, 122, 221, 223, 387, 559, 653, 655, 687 

Altar of Burnt Offering 633 

Altar of Incense 114 

Alter 608, 704 

Alteration 658 

Amaze 527, 529, 530 

Ambassador 101, 126, 129, 192-194 

Ambition 106, 137, 427, 676 

Amen 97-99 

Amillennialist 53, 508 

Amoraim 49, 69 

Amount 734 

Amulet 451 

Analogy 49, 50, 60, 71, 580 

Analyse 353 

Analytical study 580 

Anarchy 654, 667 

Anatomy 241 

Ancestor 167, 240, 255, 288, 615 

Ancestral 573, 574, 616 

Ancestry 187, 427 

Anchor 372, 658, 660 

Ancient 164, 641, 657, 720 

Ancient of Days 204 

Angel 54, 101-105, 127, 166, 167, 202, 204, 
219, 233, 252, 280, 331, 335, 339, 345, 374, 
408-410, 449-452, 464, 465, 474, 476, 478, 
489, 490, 508, 512, 517, 544, 570, 585, 586, 
622, 623, 648, 656, 657, 659, 677, 690, 733, 
736 

Angels of the Churches 103, 304 

Angel of death 83, 509 

Angel of light 710 

Angelic 462, 676 

Angelology 102 

Anger 105-113, 202, 203, 316, 329, 364, 381, 
465, 467, 535, 555, 654, 657, 679, 681, 715, 
734 

Angler 670 

Angry 105, 107, 202, 364, 418, 479 

Anguish 411, 422, 526 

Animal 84, 85, 101, 113-119, 151, 152, 173, 
175, 178, 186, 218-226, 232, 234, 239-241, 
260, 272, 342, 343, 371, 393, 419, 443, 468, 
469, 490, 507, 509, 511, 520, 560, 565, 585, 
609, 610, 625, 627, 632, 671, 672, 674, 699, 
721, 725, 743 
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Animate 522, 523 

Animation 444, 521 

Animism 450 

Ankle 393 

Annihilation 109, 413, 414, 462, 463, 465, 
610, 688, 719 

Anniversary 628 

Announce 246, 301, 655 

Announcement 62, 293, 696 

Annoy 557 

Annual 632 

Annul 370, 416, 578 

Anoint 53, 63, 119-124, 178, 427, 471, 512, 
544 

Anonymous 733 

Another 684, 685 

Answer 51, 98, 99, 272, 332, 339, 345, 409, 
411, 480, 583, 727 

Answerable 222, 365 

Ant 252 

Anthropocentric 383 

Anthropological 233, 382, 523, 672, 673, 687, 
706 

Anthropology 236, 675 

Anthropomorphism 50, 63, 66, 239, 472, 585 

Antichrist 75, 114, 124-126, 323, 464, 544, 566 

Anti-Christian 607, 733 

Anticipate 651, 733, 737 

Anti-gnostic 603 

Anti-God 124, 125 

Antinomian 302, 338, 720 

Antipathy 555 

Antiquity 164, 531 

Anti-Semitism 360 

Anti-speculative 603 

Antithesis 335, 600, 705 

Antitype 71, 86, 142, 222, 327 

Anxiety 276-278, 421, 455, 597, 622, 646, 651, 
715, 723, 726 

Apathy 359 

Aphorism 555 

Apocalypse 50, 528, 541, 656 

Apocalyptic 50, 54, 56, 65, 110, 116, 118, 124, 
175, 203, 210, 211, 216, 217, 224, 243, 244, 
304, 313, 326, 409, 425, 442, 519, 524, 539, 
559, 598, 607, 610, 638, 651, 655, 706, 742, 

Apocalyptist 50 

Apocrypha 50, 63, 66-68 

Apocryphal 243. 

Apollyon 462 

Apologetic 338, 383, 736, 737 

Apologetics 51, 688 

Apologist 51, 63 

Apology 51 

Apophthegm 269 

Apostasy 51, 108, 124, 141, 281, 309, 347, 357, 
390, 397, 469, 499, 512, 606-608, 611, 693, 
703 

Apostate 51, 109, 448, 607, 611 

Apostle 71, 126-137, 172, 174, 183, 191, 192, 
194, 198-200, 214, 246, 247, 256, 274, 275, 
298, 301, 307, 332, 337, 340, 474-479, 489, 
493, 519, 540, 542, 547, 568, 571, 576, 592, 
619, 623, 643, 662, 686, 707, 710, 723 
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Apostleship 130-134, 183 

Apostolate 130-135 

Apostolic 469, 478, 491, 496, 592, 644, 733, 
742 

Apostolic Council 310 

Apostolic Fathers 51, 52 

Apostolic generation 132 

Apostolic office 247 

Apostolic ministry 419 

Apostolic succession 129 

Apostolic tradition 70, 200, 247, 302 

Appal 530 

Apparent 686 

Appeal 206, 269-271, 349-351, 487, 492, 569, 
570, 615, 736 

Appeal to Caesar 276 

Appear 55, 185, 320, 383, 471, 544, 587, 597, 
710, 712, 723 

Appearance 87, 183, 184, 204, 248, 298, 328, 
341, 393, 474, 491, 503, 515, 522, 545, 550, 
585-588, 597, 607, 622, 623, 654, 656, 678, 
680, 703-711, 734 

Appease 450 

Appetite 106, 672 

Application 577, 601, 647, 703, 709 

Appoint 189, 190, 275, 293, 331, 369, 427, 
471-478, 533, 534, 538, 540, 626, 627, 696 

Appointed day 706 

Appointed time 722-738 

Appointment 664 

Apportion 534, 535 

Apprehend 343-344, 425, 523, 692 

Apprehension 73, 277 

Apprentice 484, 486 

Approach 151, 251, 258, 320, 322, 360, 514, 
627 

Appropriate 223, 224, 486, 616 

Appropriation 603 

Approval 681, 742 

Approve 475, 672 

Aqueduct 318 

Arabic 68 

Arable 517 

Arabs 68 

Aramaeans 68 

Aramaic 51, 63, 68, 69 

Arbitrariness 367, 579, 713 

Arbitrator 373 

Archangel 101, 342, 410 

Archetype 491, 492, 522 

Ardour 652 

Argument 545, 547, 590, 592, 663, 680 

Arian 549 

Arise 181, 679, 681 

Aristocracy 640 

Aristocratic 196, 363, 364, 536 

Ark of the covenant 122, 143, 195, 252, 280, 
293, 294, 492, 537 

Ark of Noah 713 

Arm 239, 284, 427, 648, 673, 679 

Armageddon 114 

Armed 651 

Armies of heaven 118, 205 

Arms-bearer 283 


Army 254, 293, 295, 505, 521, 536, 685 

Arouse 609 

Arrange 241, 476, 477, 503, 504, 521, 692 

Arrangement 712 

Arrest 343, 364, 395, 630, 633, 663 

Arrival 320, 324 

Arrive 540, 649 

Arrogance 108, 227, 228, 364, 365, 385, 597 

Arrow 656, 698 

Art 279, 459, 579, 588, 592 

Articulation 579, 580 

Artificer 387 

Artisan 279, 382, 412 

Arts 490 

Ascended 384, 403 

Ascension 123, 128, 183, 204, 372, 631, 668 

Ascetic 250, 284, 313, 489, 496, 613, 641, 645 

Asceticism 445, 495, 496, 612, 647, 674, 715 

Ascription 427 

Ashes 115 

Ashmedai 451 

Ask 227, 488, 504, 509, 569, 570, 571, 600, 
639, 730 

Asleep 314 

Aspect 585, 601 

Aspersion 151 

Aspiration 426, 456, 533. 

Ass_ 115, 117, 409, 725 

Assassination 340 

Assault 241, 710 

Assemble 320, 322, 340 

Assembly 56, 69, 199, 291-298, 301-304, 466, 
475, 535, 578, 626, 669, 728, 731-733 

Assent 271, 331, 454, 594 

Assert 83, 541, 596 

Assessment 680 

Assist 343, 344, 570, 650 

Assistance 694 

Associate 259, 678, 702 | 

Association 414, 488, 493, 606, 639 

Assume 709, 710 

Assumption 402, 697 

Assurance 223, 225, 328, 351, 409, 492, 542, 
604, 659, 660, 663, 703, 713, 733, 735, 740 

Assure 733 

Assured 719 

Assyrians 68, 670 

Astonishment 526-530, 729 

Astound 527-529, 729 

Astral 631 

Astrology 521 

Astronomical 200 

Asylum 687, 691 

Atheism 595 

Athlete 470, 495, 496, 645, 646 

Athletics 312, 313, 406, 469 

Atom 671 

Atomism 640 

Atonement 57, 152, 172, 220, 221, 223, 224, 
301, 339, 371, 415, 418, 466, 467, 698-700 

Attachment 486, 493 

Attack 117, 303, 396, 430, 509, 551, 562, 602, 
660 

Attacker 451 


GENERAL INDEX 


Attain 635, 644, 723 

Attainment 734 

Attempt 541 

Attend 691, 693 

Attendant 102, 407, 485 

Attention 457, 591, 731 

Attentive 458 

Attestation 668 

Attic Greek 62 

Attitude 70, 217, 275, 331, 333, 349, 355, 484, 
485, 492, 496, 510, 553, 571, 583, 589, 591, 
592, 596, 598, 600, 602, 603, 609, 611, 616, 
621, 622, 627, 629, 635, 639, 641, 680, 686, 
687, 691, 701, 709, 710, 714, 715, 725, 737 

Attractive 206, 498 

Attribute 529, 548, 549, 616, 740 

Audacious 364 

Authentication 596, 603, 736 

Authenticity 51, 68,247, 266, 419, 513, 598, 620 

Author 168, 380, 427, 736 

Authoritarian 191 

Authoritative 71, 123, 131, 132, 216, 220, 334, 
410, 450, 533, 572, 576, 594 

Authorities 102, 163, 166, 168, 288, 330, 340, 
341, 363, 392, 590, 593, 649, 717 

Authority 50, 74, 76, 79, 85, 87, 89, 95, 99, 
103, 119, 122, 123, 127-134, 146, 164-166, 
171, 190, 192, 194, 196, 200, 219, 222, 228, 
247, 261, 269-271, 281, 301, 303, 335, 337, 
341, 349, 363, 365, 385, 392, 402, 407, 408, 
427, 451, 454, 458, 476, 482, 485-487, 489, 
491, 510, 511, 528, 534, 548, 564, 572, 574, 
578, 588, 590, 596, 614-617, 638, 664, 667, 
700, 703, 704, 718, 720, 729 

Authorisation 127, 131-134, 146, 303 

Automatic 541, 678, 694, 740 

Autonomous 424, 439, 494, 565, 595, 605 

Autonomy 693 

Autumn 626 

Avail 602 

Avarice 137-139, 169, 644 

Avenge 222 

Avoid 272, 423, 432, 485, 514, 558, 559, 625, 
684, 687, 699 

Avow 346 

Await 504, 544, 738 

Awake 323, 342, 421-445, 458 

Award 648 

Aware 483, 513, 549, 569 

Awe 621-624, 653 

Azazel 451, 698 


Baal 209, 497, 498, 527, 543 

Baalization 499 

Babel 72, 140, 451, 529 

Baby 239, 281-283 

Babylon 140-142, 469, 501, 531 

Babylonian Talmud (— Talmud, Babylonian) 

Bacchantes 528 

Back 233 

Backslide 481 

Bad 56, 106, 236, 349, 350, 357, 419, 422, 456, 
459, 469, 504, 557, 561-567, 610, 657, 680, 
721, 722, 739 
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Badge 407 

Bag 142-143 

Baker 560 

Balaam 527 

Balance 118, 203 

Balsam 120 

Ban 171, 413-417 

Band 527 

Banish 476, 558 

Banishment 687 

Banking 319 

Banner 652 

Banquet 210, 274, 460, 689 

Baptism 77, 122, 123, 143-154, 179, 180, 184— 
186, 224-226, 237, 266, 275, 285, 289-291, 
300, 311, 315, 316, 346, 351, 358, 360, 400, 
401, 438, 446, 466, 487, 570, 601-603, 653, 
676, 677, 701-704, 739 

Baptism, Infant 148-149, 154-161, 284 

Baptize 129, 144, 237, 359, 602, 634, 657 

Bar Mitzwah 284 

Baraitha 51 

Barbarian 518 

Barbarity 686 

Bare 312, 313 

Barley 118, 249, 648 

Barnabas 571 

Barren 187, 411, 723, 725 

Barrier 385, 488, 541, 560, 583, 638, 685 

Base 557, 596, 660, 662, 736 

Baseless 555 

Basic 653, 654, 662, 711, 717, 738 

Basilisk 705 

Basis 539-541, 546, 601, 605, 620, 637, 640, 
659-662, 676, 681, 697, 710, 712, 730 

Bath 144, 149-153 

Battle 103, 104, 245, 264, 273, 294, 332, 432, 
433, 452, 476, 508, 516, 521, 563, 574, 594, 
608, 624, 644-646, 654, 656, 741 

Battlefield 315 

Bay 240 

Beam 116, 391, 666 

Beans 249 

Bear 176-188, 280, 285, 391, 498, 541, 560, 
616, 638, 639, 645, 667, 668, 683, 722, 727, 
742, 743 

Bear (animal) 118, 119, 520 

Bear cross 394, 396, 402, 403 

Bear fruit 721 

Bear Sin 96, 234, 266, 390, 398, 525 

Bear witness 83, 89, 275, 323, 339, 350, 364, 
535, 541, 556, 659, 704, 731 

Bearer 617 

Bearing 708, 709 

Beast 111, 113, 119, 125, 126, 142, 244, 405, 
430, 434, 444, 469, 507, 508, 520, 523, 545, 
667, 728 

Beat 161-164, 235, 647 

Beautification 119 

Beautiful 459 

Beatitudes 215, 217, 290 

Beauty 119, 120, 227, 229, 277, 380, 382, 411, 
521, 522, 650, 673, 704 

Become 176-188, 285, 481, 548, 667 
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Bed 408, 560 

Beelzebub, Beelzebul 168, 637 

Befall 325, 608, 609, 689 

Before 668, 696 

Beforehand 664, 666, 693, 736 

Beg 143 

Beget 176-188, 285-287, 378, 445, 617, 674 

Beggar 259, 686 

Begin 581, 591, 666, 680 

Beginning 65, 95, 164-169, 174, 315, 376, 377, 
383, 482, 521, 522, 526, 536, 538, 545, 589, 
594, 619, 625, 628, 665, 666, 669, 678 

Begotten 616 

Beguiling speech 592 

Behaviour 229, 334, 340, 354, 379, 412, 421, 
450, 480, 491, 496, 497, 505, 526-530, 535, 
541, 553, 562, 563, 567-569, 591, 593, 596, 
597, 607, 644, 701, 714, 720 

Behead 393 

Behind 481, 492, 493 

Being 64, 87, 491, 547, 550, 571, 576, 587, 643, 


703-712, 740 
124, 125, 288, 296, 423, 452, 554, 


Belial, Beliar 
563, 587 

Belief 69, 76, 77, 81, 101, 102, 179, 216, 253, 
286, 308, 311, 322, 324, 330, 347, 354, 372, 
395, 415, 417, 432, 433, 437, 439, 446, 451, 
476, 483, 505, 524-526, 539, 545, 567, 583, 
586-606, 607, 633, 637, 660, 672, 678, 680, 
721, 730 

Believer 92, 96, 112, 123, 146-148, 159, 167, 
179, 181, 183, 185, 203, 214, 224, 225, 227, 
232, 252, 256, 275, 305, 310, 315, 325, 327, 
338, 346, 351, 375, 377, 385, 397, 400, 401, 
412, 424, 440, 464, 469, 473, 474, 478, 491, 
492, 497, 504, 505, 507, 526, 534, 551, 559, 
571, 578, 595, 596, 598 600-603, 605, 607, 
611, 625, 637, 638, 644, 651, 659, 660, 666, 
676, 679, 683, 690, 691, 693, 709, 718, 719, 
723, 730, 733, 740 

Bellicose 657 

Belly 73, 169, 212, 671 

Belong 308, 463, 525, 684, 686-688, 715, 718 

Belongings 381, 414 

Beloved 256, 257, 287, 568 

Benediction 212, 219, 416 

Benefactor 258, 519 

Benefit 115, 384, 467, 475, 479, 536, 581, 624, 
694, 709, 722 

Benevolent 328, 389 

Bereaved 520 

Bereavement 569 

Besiege 554 

Best 666 

Bestow 208, 209, 211, 237, 271, 406, 542, 625, 
668, 714, 722, 728, 732, 739 

Bethel 140 

Bethesda 637 

Bethlehem 169-171, 737 

Betray 83, 260, 268, 327, 346, 356, 421, 473, 
520, 555 

Betrayal 630 

Betrothal 128, 506 

Better 371, 374, 482, 489, 666, 731 


Bewitch 507 

Beyond 604, 687, 721 

Bias 585, 587 

Bible 243 

Biblical criticism (— Criticism, Biblical) 

Bigamy 383 

Bill of divorce 606 

Bind 171-172, 259, 394, 405, 415, 452, 472, 
484, 488, 491, 508, 594, 600, 638, 650, 651, 
669, 703 

Binding 98, 99, 241, 331, 338, 341, 346, 397, 
472, 595, 619 

Binding and loosing 171, 466 

Biological 617 

Bird 119, 172-176, 262, 277, 286, 557, 610, 
671, 672, 674 

Birth 147, 151, 159, 160, 172, 176-188, 191, 
207, 256, 280, 286, 295, 303, 309, 330, 343, 
361, 458, 508, 521, 560, 617, 619, 643, 653, 
668, 697, 708, 710, 721, 739 

Birth Narratives 104, 182, 187, 256, 283, 512, 
737 

Birthday 627 

Birth-pangs 124, 178, 180 

Bishop 110, 136, 188-201, 247, 300, 307, 333, 
339, 493, 514, 515, 646, 666, 690 

Bit 118 

Bitter 201-203 

Bitter herbs 633 

Bitterness 96, 106, 724, 743 

Black 115, 203-206, 319, 656, 657 

Blame 247 

Blasphemy 79, 126, 270, 294, 317, 327, 394, 
396, 466, 637, 700 

Blazing 653 

Blemish 116, 219, 371, 468, 634 

Bless 206-218, 416, 417 

Blessed 100, 206-218, 288, 321, 412, 556, 649, 
690, 729 

Blessing 78, 81, 97, 98, 122, 149, 184, 191, 
206-218, 232, 240, 247, 250, 276, 280, 284, 
286, 288, 300, 308, 332, 367, 369, 380, 408, 
413, 416, 431, 463, 498, 531, 585, 603, 617, 
633, 683, 713, 731-733, 735 

Blighted 725 

Blind 218-220, 319, 341, 355, 420, 421, 424, 
429, 473, 513, 525, 572, 610 

Bliss 216, 240, 563 

Blood 93, 94, 96, 97, 114-116, 144, 151, 152, 
174, 186, 220-226, 230, 237, 254, 255, 258, 
261, 268, 289, 304, 317, 324, 328, 351, 369, 
371, 375, 395, 398, 402, 410, 448, 470, 513, 
514, 516, 541, 548, 555, 633, 634, 638, 643, 
644, 647, 651, 655, 662, 671, 673, 675-677, 
679, 683, 685, 694, 699, 700, 702, 703, 713, 
730 

Blood money 222, 689 

Bloodshed 380, 452, 657, 724 

Bloodthirstiness 205 

Blot out 244, 370, 374, 471 

Blow 161, 162, 241, 263, 317 

Blunt 428 

Boast 78, 112, 227-229, 320, 399, 499, 547, 
566, 601, 637, 675, 680, 684, 727 
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Boastful 546, 712 

Boat 

Bodilessness 314, 315, 435 

Bodily 422, 704, 709, 740 

Body 66, 87, 93, 96, 119, 120, 152, 153, 169, 
182, 209, 225, 229-242, 250, 266, 275, 277, 
278, 300, 302, 307, 310, 312-315, 351, 354, 
365, 385, 390, 391, 393, 399, 401, 402, 423, 
432, 435, 436, 438, 440, 442-445, 459, 463, 
466, 470, 473, 477, 480, 487, 495, 497, 498, 
500, 501, 504, 517, 521, 527, 532, 535, 539, 
562, 610, 617, 623, 629, 636, 638, 639, 643, 
644, 647, 648, 652, 653, 671-676, 679, 682, 
687, 695, 705, 707, 709, 711, 715, 721, 722, 
727, 728, 732, 733, 739, 741 

Body of Christ 10, 55, 92, 147, 148, 153, 237, 
238, 301, 327, 398, 400, 467, 501, 541, 662, 
723, 740, 741 

Body of death 236, 436 

Body of Moses 104 

Body of sin 73, 236 

Boiling 317 

Boldness 328, 329, 364-365, 435, 490, 592, 
710, 715, 739, 743 

Bond 202, 259, 402, 471, 507, 594, 640, 663, 
698, 715, 719, 723 

Bondage 275, 282, 284, 335, 385, 412, 470, 
531, 552, 623, 707, 715, 716, 718, 742 

Bondwoman 531 

Bone 205, 240, 337, 629, 652, 671, 672, 677 

Book 53, 242-249, 292 

Book of the Covenant 360 

Book of life 448, 471 

Born 181, 295, 308, 412, 473, 526, 549, 608, 
616, 667, 678, 709, 738 

Born again 154, 176, 185, 290, 386, 469, 706 

Bosom 240, 575 

Bottle 114, 613 

Bought 308 

Bound 715-718 

Boundary 472, 473, 517, 539 

Boundless 600 

Bounds 729 

Bounty 735 

Bow 118, 587 

Bowels 169 

Bowl 106, 449, 653 

Box 142-143 

Boxes 645 

Boy 280-291, 428 

Brackish 201 

Bragging 228 

Brain 230, 679 

Branch 515, 644, 648, 722 

Brand 114 

Brave 364 

Bray 409 

Breach 308, 630, 641, 687, 717 

Bread 143, 170, 205, 237, 249-253, 341, 384, 
586, 597, 612, 613, 629-631, 633, 642, 670, 729 

Breadth 253, 254 

Break 408, 686 

Break down 541, 676 

Break faith 74 
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Break in 729 

Break loose 639 

Break through 488 

Breast 240, 515 

Breastplate 205, 657 

Breath 66, 84, 105, 382, 434, 550, 551, 729 

Breathe 317 

Brethren 287, 329, 424, 439, 473, 570, 666, 
669, 675, 689, 707 

Brevity 743 | 

Bribery 137, 219, 268, 468 

Bride 120, 145, 153, 475, 507 

Bride of Christ 10, 153, 474 

Bridegroom 475, 507, 612 

Bridge 640 

Bridle 627, 735 

Brier 726 

Bright 204 

Brimstone 657 

Bring 471, 666, 731, 741 

Bring about 552 

Bring forth 186, 187, 386, 566, 721, 722, 739 

Bring in 471 

Bring together 69, 292, 735 

Bring to light 106, 469 

Bring to mind 123 

Bring to pass 471 

Bring up 569 

Broad 253-254 

Broken 629, 641 

Bronze 509, 510 

Brood 174 

Brother 191, 237, 254-260, 305, 318, 339, 341, 
352, 364, 418, 504, 556, 557, 572, 637, 664, 
666, 669, 672, 675, 691 

Brother-in-law 254, 499 

Brotherhood 254-257, 305, 640 

Brotherly 640, 641 

Build 300, 302, 329, 378, 390, 395, 458, 600, 
660, 662, 684 

Build up 214, 329, 582, 638, 723, 730, 731, 
740, 741 

Builder 279, 657 

Building 300, 305, 377, 389, 390, 426, 490, 
521, 529, 609, 658, 660-662, 744 

Bull 114, 116, 224, 225, 677 

Burden 241, 250, 260-263, 271, 277, 335, 336, 
A438, 441, 564, 570, 647, 674, 712 

Burial 93, 144, 150, 263, 264, 626, 630, 643 

Burial ground 520, 689 

Burn 94, 109, 205, 235, 279, 390, 466, 509, 
515, 652-657 

Burnt-Offering 172 

Burst 94 

Bury 104, 147, 204, 263-266, 315, 390, 393, 
401, 435, 437, 438, 446, 455, 487, 671 

Bush 725 

Business 138, 267, 268, 292, 319, 373, 402, 594 

Busybody 266-267 

Butler 560 

Buy 267-268, 380 

By-product 681 

Byzantine 70 
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Caesar 83, 169, 269-270, 276, 331, 474, 652 

Calamity 239, 423, 451, 565, 727 

Calamus 121 

Calendar 61, 272, 624-628, 632 

Calf 116 

Call 76, 84, 97, 129, 136, 163, 167, 215, 244, 
262, 271-276, 285, 289, 291, 295, 298, 300, 
301, 303, 311, 319, 322, 329, 340, 342, 344, 
345, 357-359, 367, 408-410, 422, 446, 480, 
482, 483, 488, 489, 493, 508, 509, 532, 533, 
540, 542, 544, 569, 592, 598, 599, 601, 603, 
621, 634, 651, 657, 662, 689-691, 695-697, 
703, 719, 729, 730 

Call away 607 

Call for 84 

Callin 84, 88, 91, 569 

Call on 410 

Call to account 332, 333 

Called 97, 133, 534 

Calmness 68, 432 

Camel 116 

Camp 295 

Canaan 53 

Canaanite 543, 640 

Cancel 73, 74, 402, 471, 697-699, 701 

Canon 50, 51-52, 53, 65, 66, 70, 134, 135, 243, 
244 

Canopy 653 

Capability 502, 526, 675, 723 

Capacity 239, 445, 579, 583, 681, 697, 719, 
723, 742 

Capital 271, 392, 393, 395, 403, 721 

Capricious 692 

Captive 698, 717 

Captivity 52, 53-55, 57, 61, 67, 354, 685, 701, 
717 

Capture 343, 364, 724 

Carcass 230, 232, 610 

Cardinal 501, 502 

Care 102, 115, 173, 188, 189, 191, 199, 203, 
239, 250, 276-278, 335, 464, 498, 523, 587, 
612, 616, 620, 642, 676, 689, 692-695, 726 

Career 476 

Careless 563 

Cargo 260 

Caricature 114 

Carnal 236, 315 

Carnality 673 

Carousing 458 

Carpenter 279 

Carpet 317 

Carry away 529 

Carry out 733-735, 742 

Carve 332, 390 

Case 52, 484, 645 

Cast ashore 608 

Cast lots 70 

Cast off 574 

aa aC 168, 415, 446, 449-454, 541, 572, 623, 
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Castaway 299 

Castrate 559-561 

Casual 529 


Casuistry 52, 67, 334, 335, 485, 700, 730 


Catastrophe 108, 224, 450, 596, 610, 611, 622, 
657 


Catch 469, 609, 671 

Catch sight 694 

Catchword 351 

Catechism 599 

Catechumenate 158 

Category 635, 681, 694 

Catholic Epistles 52 

Cattle 114-116, 209, 743 

Causality 69 

Cause 60, 69, 164, 166, 219, 436, 550, 556, 607, 
673, 731 

Caution 663 

Cavalry 510 

Cave 264, 393 

Cavity 673 

Cease 181, 606, 640, 726 

Celebrate 360, 525, 624-634, 649, 700, 727 

Celestial 104 

Celibacy 192, 495, 496, 560 

Cemetery 451 

Censer 649, 655 

Censure 461, 572 

Census 171, 519 

Centre 681 

Centurion 341 

Cereal 250 

on 122, 123, 295, 373, 629, 641, 

Ceremonial cleanness 155, 448, 685 

Ceremonial law (— Law, Ceremonial) 

Ceremony 152, 155-158, 186, 224, 225, 282, 
288, 308, 426, 452, 616, 625 

Certain 97-99, 326, 678, 680, 723 

trees 339, 591, 638, 658-664, 697, 713, 

Certificate 244 

Cessation 551 

Chained 452 

Chair 661 

Chalice 641 

Chalk 265 

Challenge 258 

Champion 104 

Chance 687, 694, 725 

Change 354, 355, 416, 470, 475, 477, 527, 596, 
ed 608, 609, 624, 630, 632, 654, 700, 705, 
70 

Change mind 356-358, 468 

Changed life 223, 358, 604 

Channel 581, 683 

Chaos 113, 114, 422, 507, 508, 522 

Character 56, 187, 188, 206, 236, 239, 271, 
274, 479, 491, 532, 535, 542, 543, 561, 565, 
601, 603, 642, 644, 651, 678, 693, 704-710, 
731, 733 

Characteristic 114, 284, 304, 310, 488, 489, 
614, 629, 636, 686, 723, 739 

Characterize 697, 706, 714, 736, 741 

Charge 84, 261, 335, 340, 349, 474, 477, 505, 
528, 558, 604, 643, 688, 690 

Charger 117 

Chariot 280, 531, 537 
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Charioteer 558 

Charisma 52 

Charismatic 52, 192, 198, 208, 570, 601, 739 

Charity 259 

Chase 481 

Chassidim 67 

Chaste 496, 502 

Chasten 373 

Chastening 426 

Chastise 161-164, 568 

Chastisement 407, 639, 734 

Chattel 498 

Cheat 137-139 

Check 352, 495, 722 

Cheer 

Cheerfulness 513 

Cherub 101, 279-280, 674 

Chest 142, 143 

Chief 270 

Chief men 168 

Chief priest (— Priest, Chief) 

Chief seat 666 

Chief Shepherd 305 

Child 92, 177, 240, 256, 280-291, 360, 378, 
407, 423, 508, 523, 568, 595, 614, 617-619, 
621, 639, 708 

Child-bearing 187, 378 

Child-sacrifice 463 

Childbirth 85, 187, 288, 409, 410, 654 

Childish 615 

288, 499, 531 


Childlessness 

Childlike 616 

Children 149, 160, 212, 213, 219, 238, 254, 
256, 267, 277, 293, 308, 329, 332, 358, 395, 
411, 431, 445, 498, 507, 510, 551, 556, 569, 
ai 614-619, 637, 655, 660, 668, 693, 708, 
744 

Children of Abraham 77, 111 

Children of the curse 416 

Children of the Devil 567 

Children of God 179, 274, 284, 287, 288, 339, 
437, 462, 470, 617, 618, 620, 649, 651, 717 

Children of hell 361 

Children of light 333, 656 

Children of promise 81, 299, 371 

Chiliasm 50, 52-53, 64 

Chiliast 52 

aa 123, 275, 474, 476, 478, 531, 533-543, 
609 

Choir 665 

Choke 226, 457, 460 

Choose 273, 435, 472, 481, 503, 533-543, 556, 
563, 680, 693, 714 

Chosen 97, 271, 274, 356, 379, 426, 474, 512, 
534, 546, 625, 668, 685, 688 

Chosen people 99, 485, 618, 636 

Christ 53, 63, 123, 168, 404, 436, 472, 572, 
581, 677, 683, 684, 740, 741 

Christ, Person of 53, 237, 375, 409, 424, 454, 
455, 488, 548, 549, 578, 581, 610, 680, 729 

Christ, Work of 53, 91, 215, 237, 369, 372, 
375, 409, 540, 581, 611, 651, 701, 730 

Christ-hymn 58, 707 

Christening 707 
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Christian 453, 480, 490, 507, 519, 534, 535, 
552, 566, 590, 610, 619, 628, 644-649, 652, 
656, 662, 669, 675, 679, 680, 684, 685, 690, 
693, 696, 697, 701, 709, 727, 739, 740 

Christmas 631 

Christocentric 53 

Christological 53, 214, 215, 239, 281, 337, 411, 
435, 438, 440, 599, 621, 737 

ee oe 53, 63, 220, 347, 548, 549, 620, 
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Chronicle 243 

Chronicler 53, 55 

Chronology 301, 630, 634 

Chthonic 498 

Church 10, 50-52, 56, 58, 59, 61-63, 65, 66, 
71, 87, 89-92, 95, 96, 99, 106, 114, 117, 121, 
123, 125, 126, 129-135, 138, 146-150, 154, 
157, 159, 160, 166-168, 172, 175, 178, 183, 
185, 187, 188, 191, 192, 197-200, 214, 215, 
223, 224, 228, 231, 232, 235, 237, 238, 242- 
244, 246-248, 251, 254, 257, 258, 261, 263, 
267, 271, 272, 275, 276, 278, 279, 285-287, 
289, 291-307, 310, 311, 322-325, 328-331, 
339-341, 343, 344, 346, 347, 351, 359, 361, 
363-365, 369, 370, 372, 390, 393-400, 403, 
406, 411, 414, 415, 424, 436, 441, 449, 453, 
461, 462, 466-469, 473-475, 477, 478, 490, 
496, 500, 506, 508, 510, 519, 525, 526, 528, 
529, 534, 535, 539-542, 545, 548, 551, 554, 
556, 561, 566, 568-572, 578, 579, 582, 589, 
591, 592, 599-605, 611, 613, 615, 619, 621, 
623, 628, 630-632, 634, 638, 640-644, 646, 
648, 651, 653, 660, 662, 664, 666, 667, 669, 
675, 686, 689-691, 697, 702-704, 720, 723, 
728, 730-733, 736, 739-741 

Cinnamon 121 

Circle 439 

Circumcision 50, 61, 62, 73, 78, 79, 145, 149, 
154-160, 235, 283, 307-312, 336, 340, 360, 
361, 368, 371, 385, 424, 504, 552, 602, 626, 
641, 675, 676, 680, 691, 699 

Circumlocution 586 

Circumstances 520, 540, 542, 591, 678 

Circus 645 

Cite 736 

Citizen 291, 299, 360, 392, 479, 497, 640, 685, 
687, 689-691, 715, 732 

City 230, 272, 279, 286, 291, 319, 325-327, 
394, 396, 431, 463, 554, 559, 562, 610, 615, 
616, 642, 648, 654, 660, 661, 663, 682, 688, 
690, 691, 714, 741 

City-state 287 

Civil code 373 

Claim 84, 258, 271, 273, 311, 399, 455, 473, 
527, 537, 538, 543, 544, 550, 587, 590, 595, 
596, 605, 610, 618, 637, 678, 719, 720, 723 

Clan 194, 196, 294, 534, 615, 616, 625, 632 

Clarity of mind 514, 515 

Class 501 

Classical Greek 62 

Classification 533 

Classify 534 

Clay 243 

Clean 62,172, 265, 349, 351, 352, 379, 479° 488 


770 


Cleanliness 330 

Cleanse 115, 119, 122, 144, 146, 148, 150-154, 
158, 223-225, 239, 281, 433, 629, 634, 644, 
677, 698, 725 

Clear 204, 313, 680 

Clever 412, 509, 551, 692 

Climax 647, 669, 725 

Climb over 71 

Cling 700 

Close 620, 678 

Cloth 205, 312-317 

Clothe 312-317, 467, 470, 744 

Clothing 114, 116, 204, 207, 234, 312-317, 
318, 395, 449, 468, 470, 479, 563, 625, 630, 
636, 672, 706-709 

Cloud 144, 151, 204, 323, 503, 649, 655 

Club 162, 407 

Cluster 724 

Cock 173 

Codex 53, 69 

Coffin 674 

Coin 463, 592, 643 

Coincide 555 

Cold 96, 317-319, 733 

Collapse 608-610 

Collect 508, 536 

at 128, 138, 214, 301, 332, 478, 642, 

College 573 

Collegiate 199 

Colony 685 

Colour 203-206, 224, 447, 656, 657 

Colt 117 

Combat 644, 645, 650 

Combustible 653, 656 

Combustion 654 

Come 174, 319-327, 438, 545, 609 

Come between 373 

Come near 586 

Come together 97 

Come to pass 737 

Comfort 88, 95, 244, 327-329, 431, 547, 568— 
571, 639, 681 

Comforter 89, 91 

Coming 65, 111, 124, 175, 269, 358, 411, 438, 
474, 475, 489, 516, 519, 525, 544, 545, 571, 
581, 596, 610, 613, 620, 633, 639, 651, 678, 
688, 695, 699, 704, 708, 741 

Coming One 100, 437 

Command 74, 121, 165, 193, 208, 226, 230, 
231, 255, 260, 271, 272, 274, 292-294, 303, 
308, 310, 322, 330-343, 381, 389, 408-410, 
415, 453, 454, 461, 469, 476, 491, 506, 526, 
532, 554-556, 559, 560, 572, 604, 617, 622, 
623, 683, 714, 731, 741 

Commander 164, 270 

Commandment 61, 67, 86, 95, 166, 196, 215, 
216, 245, 257-262, 293, 294, 316, 331-333, 
337-341, 355, 357, 402, 415, 417, 418, 422, 
430, 433, 437, 451, 455, 456, 458, 494, 506, 
526, 533, 538, 551, 554, 571, 597, 604, 618, 
619, 623, 626, 627, 632, 638, 676, 689, 691, 
730 


Commemorate 626 

Commend 278, 731 

Commendation 592 

Commerce 670 

Commercial 268, 344, 484, 721 

Commission 98, 103, 122, 123, 127-136, 195, 
213, 246, 263, 271, 274, 294, 298, 300, 301, 
332, 381, 382, 455, 464, 476, 489, 533, 538, 
542, 550, 592, 596, 600, 703 

Commit 730, 733 

Commitment 239, 284, 344, 368, 496, 502, 
514, 680 

Common 62, 433, 448, 473, 539, 547, 548, 583, 
624, 639, 642, 643, 677, 728 

Communal 448, 484, 533, 633, 639, 641, 642, 
717, 720 

Communication 511, 574, 578, 579, 639, 678, 
692 

Communion 152, 160, 314, 460, 635, 639, 642 

Communism 642 

Community 58, 77, 96, 97, 128, 133, 144, 159, 
160, 171, 175, 189-191, 194-197, 211, 214, 
219, 224, 225, 237, 244, 256-259, 267, 269, 
273, 279, 295, 296, 298, 300, 302, 303, 305, 
308, 310, 317, 330, 333, 338, 355, 357, 361, 
368, 414, 433, 435, 466, 474, 479, 488, 490, 
497, 500, 520, 526, 534-536, 538, 542, 544, 
554, 560, 577-579, 582, 598, 607, 613, 624, 
625, 628, 629, 631, 632, 634, 640-643, 656, 
658, 661, 662, 668, 673, 681, 684, 685-687, 
690, 693, 700, 715, 720, 732, 733 

Community Rule 67 

Community theology 58 

Communistic 640 

Companion 254, 255, 259, 283, 480, 635, 639, 
642, 643, 690 

Companionship 643 

er 259, 469, 484, 542, 555, 641, 673, 
733 

Comparable 729 

Comparative ethics (—> Ethics, Comparative) 

pe ae theology (—> Theology, Compara- 
tive 

Comparison 580, 724 

Compassion 110, 112, 113, 214, 258, 334, 335, 
486, 569, 679, 699 

Compel 505, 718 

Compete 645, 647 

Competitions 625 

Compile 576 

Complain 574 

Complaint 598, 652 

Complete 58, 263, 282, 429, 591, 605, 678, 
733, 734, 741 

Completion 627 

Compliment 461 

Compose 676 

Comprehend 431, 481, 678 

Comprehension 676 

Compulsion 272, 401, 496, 718, 719 

Comrade 254, 259 

Conceal 50, 577 

Conceit 546 
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Conceive 176, 186, 343-344, 425 

Concept 612, 711 

Conception 152, 186, 187, 343, 625, 708 

Concepts, Moral (— Moral concepts) 

Conceptual 582 

Concern 102,191, 192, 276, 277, 646, 595, 731 

Concession 496, 506, 709 

Conciliator 373 

Conclude 330 

Conclusion 664 

Concubine 230, 498, 499 

Condemnation 171, 191, 217, 220, 349, 356, 
372, 392, 394-396, 403, 417, 424, 433, 437, 
452, 513, 515, 542, 547, 550, 566, 579, 590, 
597, 607, 609, 610, 613, 633, 648, 655, 675, 
688, 722, 730, 738 

Condemnatory 397 

Condescension 426 

Condition 165, 271, 275, 367, 536, 541, 543, 
548, 564, 582, 600, 606, 618, 672, 679, 703, 
739 

Conditioned 71, 526 

Conduct 59, 201, 349, 350, 352, 418, 472, 482, 
487, 491, 550, 571, 594, 597, 598, 601, 604, 
616, 620, 623, 624, 723 

Confer 208, 650, 675 

Confess 115, 205, 223, 276, 344-348, 424, 455, 
469, 493, 545, 574, 677, 678 

Confession 51, 147, 149, 153, 158, 227, 244, 
272, 290, 309, 332, 336, 340, 344, 347, 349, 
380, 382, 384, 396, 404, 435, 437, 491, 519, 
597-599, 604, 636, 638, 662, 668, 669, 679, 
700, 702, 708, 735 

Confessional 600, 628 

Confidence 223, 227, 229, 261, 311, 327, 328, 
364, 365, 384, 399, 425, 433, 444, 492, 505, 
531, 587, 588, 591, 592, 658-660, 675, 679- 
681, 703, 710, 712, 713 

Confine 735 

Confirm 97-99, 415, 538, 545, 594, 596, 597, 
600, 658-664, 667, 708, 734 

Conflagration 463, 521, 656, 657 

Conflict 270, 273, 373, 429, 430, 452, 487, 561, 
563, 592, 600-604, 631, 644-653 

Conflicting 505 

Conform 708, 709 

Conformity 371, 400, 481, 603, 693, 705, 707 

Confrontation 499, 502, 505, 524, 525, 550, 
624, 651 

Confusion 468, 527 

Confute 577 

Congregation 96, 97, 99, 190, 219, 245, 247, 
255, 272, 291, 293, 294, 296, 297, 300-305, 
496, 500, 501, 572, 582, 618, 643, 732 

Conjecture 326 

Conquer 118, 252, 400, 434, 445, 458, 460, 
563, 564, 644, 650, 688, 718 

Conqueror 126, 244, 407, 408, 413, 651 

Conquest 402, 445, 446, 533, 686, 713, 716 

Conquest of Canaan 53, 55, 61, 66 

Conscience 116, 147, 152, 223, 225, 341, 
348-353, 448, 449, 495, 552, 566, 572, 604, 
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Conscious 549, 647, 696, 736 

Consciousness 348, 351, 353, 485, 491, 497, 
527, 528, 538, 539, 699, 700 

Conscription 536 

Consecrate 210, 224, 239, 294, 295, 405, 
413-415, 474, 497, 507, 688 

Consent 344 

Consequence 268, 396, 419, 437, 478, 541, 
611, 679, 687, 702, 716-718, 721, 725 

Consideration 105, 106, 537, 675, 680, 723 

Consign 730 

Consistency 725, 726 

Consolation 216, 217, 328, 329 

Consolation of Israel 329, 570 

Console 88, 328, 329, 341, 567-573 

Consolidate 604 

Conspicuous 267 

Conspiracy 246 

Constancy 367, 710 

Constellation 670 

Constitute 710 

Constitution 189, 521, 640, 711 

Constraint 496, 525, 693 

Construction 521, 522, 713 

Consul 169, 269-270, 407 

Consultation 293 

Consume 390 

Consummation 52, 251, 252, 506, 508, 655, 
668, 692 

Consumption 642 

Contact 444, 512, 583 

Contain 636, 741 

Contaminated 653 

Contemplation 529 

Contemporary 334 

Contempt 74, 75, 254, 397, 461, 479, 481, 539, 
647, 726 

Contend 645-647, 719 

Content 546, 600, 681, 704, 727, 741 

Contentiousness 106, 641, 646 

Contentment 433 

Contest 454, 469, 645 

Contestant 646, 647 

Context 57, 582, 698, 737 

Continue 674 

Continuity 299, 736 

Contract 121, 243, 291, 344 

Contractor 279 

Contradict 601, 630, 659, 693 

Contrary 597, 606 

Contrast 609, 629, 631, 643, 666 

Contravention 447 

Contribution 642, 740 

Contrive 599 

Control 208, 260, 273, 365, 429, 436, 450, 452, 
458, 494, 495, 501, 502, 517, 527, 595, 650, 
651, 654, 671, 692, 697, 715, 720, 733, 738 

Controversy 133, 487, 544, 558, 631 

Conversation 575, 612 

Conversion 77, 111, 136, 144-146, 149, 158— 
160, 163, 180, 182, 183, 245, 291, 346, 349, 
353-362, 422, 511, 557, 560, 589, 590, 623, 
685, 688, 691, 702, 703 
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Convert 191, 247, 350, 413, 689 

Conveyance 606 

Convict 91, 130, 349 

Conviction 365, 392, 482, 492, 545, 587, 595, 
604, 710, 713, 731, 735 

Convictor 373 

Convince 504, 572, 588-590, 594, 663, 681 

Convincer 91 

Co-ordinate 523 

Copy 491, 521, 643 

Corn 115, 204, 498, 625 

Cornerstone 377, 541, 596, 661, 662 

Coronation 121, 426 

Corporate 229, 237, 294, 301, 305, 733 

Corporeality 87, 233, 500 

Corpse 113, 229, 232-234, 393, 429, 443, 444, 
446, 450, 480, 608, 610, 653-655 

Corpus Hermeticum (— Hermetic Literature) 

Correct 163, 707 

Correction 349, 462, 551, 555, 568, 569 

Corrector 708 

Correlation 60 

Correspond 246, 491, 731 

Corrupt 96, 350, 402, 464, 467-469, 565, 588, 
589, 724 

Corruptibility 552 

Corruption 76, 266, 299, 381, 458, 467, 468, 
470, 559, 562, 590, 611, 677, 681 

Cosmetic 119 

Cosmic 53, 102, 167, 186, 224, 237, 238, 257, 
290, 298, 301-303, 374, 383, 396, 401, 402, 
423, 432, 498, 521, 523, 549, 562, 610, 637, 707 

Cosmogony 53 

Cosmological 166, 386, 452, 523, 616, 674 

Cosmology 53, 69, 491, 521, 522, 594, 655 

Cosmopolitanism 640 

Cosmos 94, 164, 167, 184, 232, 233, 237, 387, 
432, 450, 470, 507, 521-526, 595, 616, 715, 716 

Cost 404, 414, 679 

Council 52, 102, 192, 194, 196, 199, 273, 297, 
350, 362-364, 418, 580, 591, 712 

Council of Jerusalem (— Jerusalem Council) 

Counsel 89, 362, 363, 425, 451, 552, 569, 625, 
684, 696, 738 

Counsellor 91, 665 

Count 480, 536, 540, 546, 556, 675, 723, 732, 
733 

Countenance 212, 708 

Counteract 693 

Counterfeit 187 

Country 517, 606, 615, 685, 741 

Countryside 520 

Courage 314, 327, 364-365, 431, 501, 536, 
720, 731 

Course 492, 524, 608, 610, 667, 694, 730, 741 

Court 101, 102, 267, 271, 315, 321, 344, 347, 
349, 350, 363, 364, 373, 393, 414, 415, 478, 
554, 560, 580, 665 

Courtesan 497 

Courtyard 632 

Cousin 256 

Covenant 58,59, 61, 71, 77, 79, 81, 96, 98, 108, 
109, 123, 149, 154, 159, 160, 185, 189, 195 


Covenant continued 
199, 210, 221, 222, 224, 225, 243, 248, 258, 
280, 293-296, 308, 309, 311, 332, 333, 349, 
350, 354, 357, 365-376, 382, 383, 386, 412, 
414, 416, 423, 433, 437, 448, 452, 463, 481, 
531, 538, 541, 542, 589, 593, 596, 601, 617, 
626, 636, 638, 641, 655, 659, 666, 685, 690, 
691, 702, 717 

Cover 555, 587, 653, 698, 701, 707, 733, 735 

Covet 432, 457, 727 

Covetous 137, 138, 231, 336 

Cow 537, 672, 686 

Cowardice 365, 559 

Crack, 94 

Craft 279, 654, 743 

Craftsman 279, 383, 387, 419, 735 

Craftsmanship 723, 735 

Crafty 412 

Crave 456, 671 

Crazed 529 

Create 259, 272, 349, 378, 380, 383, 402, 422, 
493, 563, 590, 672, 673, 678 

Created 181, 301, 390, 474, 509, 518, 524, 572, 
600, 625, 668, 670 

Creation 54, 56, 58, 60, 63, 65, 66, 70, 72, 84, 
85, 87, 95, 99 101, 116, 165-169, 175, 180, 
185, 211, 213, 216, 230, 236, 256, 279, 313, 
333, 355, 376-389, 424, 431, 433, 437, 470, 
496, 506, 517, 518, 521, 522, 524-526, 552, 
565, 617, 628, 630, 636, 665, 668-671, 694, 
713, 732, 733 

Creation, New 86, 87, 153, 185, 186, 222, 225, 
248, 257, 275, 299, 311, 336, 359, 385, 390, 
434, 470, 538, 628, 680 

Creation ordinances 333 

Creative 384, 400, 643, 692 

Creator 92, 112, 138, 175, 178, 216, 227, 375, 
378-387, 422, 502, 518, 522, 523, 552, 616, 
617, 621, 639, 665, 669-671, 688, 723, 728 

Creature 138, 222, 376-389, 439, 471, 521, 
674, 679, 723 

Creatureliness 85, 221, 233, 552, 678, 679, 700 

Credal form 58, 473, 677 

Credibility 505, 588, 594, 724 

Credit 594 

Creed 147, 620 

Cremation 264 

Crime 151, 392, 410, 519 

Criminal 264, 390, 391, 402, 417, 466, 479, 
564, 649, 655, 669, 698 

Cripple 507 

Crisis 436, 724, 725 

Critical 583, 584, 602 

Criticism 512, 568, 603 

Criticism, Biblical 70, 582 

Criticism, Historical 57, 60, 61, 548 

Criticism, Literary 51, 57, 60, 62, 68 

Criticism, Redaction (— Redaction Criticism) 

Criticism, Scientific 71 

Criticism, Textual 57, 69-70, 71 

Crops 520, 724, 729 

Cross 54, 55, 57, 73, 74, 113, 147, 167, 168, 
191, 198, 214, 223, 224, 228, 237, 248, 254, 
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279, 323, 330, 375, 385, 389-405, 409, 411, 
417, 430, 437, 439, 455, 461, 464, 473, 479, 
483, 510, 540, 544, 547-549, 551, 555, 564, 
572, 601, 602, 615, 638, 647, 649, 651, 669, 
680, 685, 702, 703, 707, 719, 722, 726, 727, 
740 

Crowd 292-295, 322, 409, 411, 482, 646, 679, 
728, 729, 731, 732, 744 

Crown 118, 163, 204, 405-408, 470, 648, 652 

Crown of boasting 229 

Crown of thorns 726 

Crucified 135, 178, 244, 248, 300, 387, 393- 
396, 439, 455, 466, 473, 564, 629, 633, 643, 
727 

Crucifixion 154, 162, 163, 168, 290, 298, 304, 
390-396, 516, 630 

Cruel 108, 392, 393, 520, 652 

Crumb 252 

Crush 261, 610 

Cry 342, 360, 408-412, 464, 610, 615, 623, 724 

Cryptic 619 

Cuff 163 

Culmination 541 

Culpable 364 

Culprit 415 

Cult 53, 64, 66, 69, 101, 102, 109, 123, 142, 
207, 224, 226, 255, 294, 340, 367, 444, 498, 
499, 514, 529, 560, 587, 595, 599, 625, 649, 
653, 655, 687, 698, 708 

Cultic 58, 66, 99, 100, 122, 150, 210, 211, 219, 
220, 223, 250, 292, 296, 304, 307, 310, 322, 
351, 367, 390, 401, 403, 438, 447, 468, 479, 
495, 497, 499, 538, 586, 607, 650, 687, 699, 
716, 742 

Cultivate 681 

Cultivation 416, 520, 726 

Cultural 518, 583 

Culture 59, 68, 70, 452, 522, 543, 598, 625, 
640, 732 

Cumber 73 

Cuneiform 68 

Cunning 282, 412-413, 509 

Cup 109, 111, 213, 369, 529, 633 

Cup-shaped 240 

Cure 119, 218, 428 

Curious 266 

Curse 78, 85, 97, 98, 108, 113, 173, 202, 207— 
210, 214, 215, 219, 266, 286, 332, 367, 369, 
389, 390, 413-418, 421, 452, 463, 464, 509, 
547, 554, 673, 719, 724-726, 743 

Curtain 280, 677 

Custodian 370, 573, 579 

Custom 70, 164, 196, 257, 288, 308-310, 314, 
315, 364, 394, 402, 406, 511, 570, 586, 611, 
626, 627, 629, 631, 655, 687 

Customary 709 

Cut 309, 368, 527 

Cut down 725 

Cut off 65, 239, 308, 463, 465, 467, 472, 561, 
654 

Cycle 182, 625-630, 654 

Cynic 127 

Cypress 389 
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Daily 249-253, 261, 278, 624, 630, 702 

Damage 182, 563, 678 

Damascus Rule 67 

Damnation 423, 657 

Damning 413 

Dancing 108, 625, 626, 709 

Danger 116, 187, 241, 278, 299, 372, 381, 
419-420, 430, 440, 455, 482, 484, 489, 490, 
496, 510, 553, 559, 594, 611, 612, 622, 651, 
663, 693, 695, 703, 715 

Dangerous 108, 509, 565, 585 

Dare 364 

Dark 203, 218, 257, 647 

Darken 421, 449 

Darkness 102, 110, 204, 276, 301, 333, 338, 
355, 359, 379, 382, 420-425, 450, 452, 462, 
483, 490, 519, 522, 525, 556, 563, 609, 610, 
656, 723 

Dart 656, 682 

Date 477, 627, 628, 630, 631, 634, 739 

Daughter 256, 283, 395, 499, 614, 615, 655 

David 100, 425-428, 473, 538 

Davidic King 100, 405 

Davidic Messiah 426 

Dawn 630 

Day 272, 321, 366, 422, 423, 425, 451, 473, 
477, 513, 514, 612, 619, 627-631, 731, 737 

Day of Atonement 114, 116, 151, 221, 223, 
224, 351, 612, 626, 628, 700 

Day of Christ 147, 742 

Day of conflict 382 

Day of favour 382 

Day of judgment 289, 329, 358, 467 

Day of the Lord 75, 466, 467 

Day of opportunity 115, 174 

Day of salvation 440, 638 

Day of testing 473 

Day of visitation 190 

Day of wrath 110 

Day of Yahweh 190, 423, 655 

Dayspring 191 

Dazzling 708 

Deacon 198, 472 

Dead 79, 103, 120, 125, 147, 166, 186, 204, 
205, 221, 225, 232-234, 240, 254, 256, 261, 
263-265, 290, 312, 313, 329, 342, 346, 352, 
359, 384, 385, 390, 400-402, 410, 421, 429- 
447, 450-452, 463, 469, 470, 475, 484, 499, 
523, 544, 569, 591, 592, 605, 609, 610, 612, 
625, 649, 653, 668, 669, 676, 677, 696 

Dead Sea Scrolls (— Qumran) 

Dead Works 116, 351, 599 

Deadly 645 

Deaf 220, 428-429, 509 

Dealings 548, 680 

Death 73, 78, 84-86, 93, 96, 113, 118, 120, 
131, 142, 144, 147, 148, 150, 151, 154, 158, 
168, 173, 180, 181, 187, 205, 207, 208, 221- 
224, 231-237, 240, 248, 257, 264-266, 288, 
301-303, 309, 310, 314, 315, 321, 323, 326— 
328, 331, 336, 343, 346, 354, 359, 364-367, 
371, 374, 375, 380, 387, 389-395, 398-406, 
409, 416-424, 429-447, 455, 458, 463-474, 


774 


482, 483, 500, 501, 505, 507, 511, 512, 518, 
524, 525, 529, 543, 548, 549, 552, 556-559, 
563, 564, 571, 586, 611, 619, 622, 623, 628— 
630, 634, 638, 643, 644, 646, 649-651, 654, 
659, 672-677, 681, 682, 686, 702, 707-709, 
718, 719, 722, 723, 738, 740 

Deathbed 586 

Death-warrant 471 

Debased 671 

Debate 601, 631, 715 

Debauchery 458, 496, 654 

Debit 471 

Debt 226, 402, 698, 701 

Debtor 505, 702 

Decalogue 54, 336, 337, 717 

Decapitate 391 

Decay 266, 385, 470, 480, 500, 552, 683 

Deceased 265, 431 

Deceit 296, 299, 421, 509, 551 

Deceive 85, 124-126, 212, 336, 413, 430, 468, 
481, 508, 552, 592, 657 

Decency S501 

Deception 87, 126, 550, 693 

Deceptive 546, 550, 709, 726 

Decide 60, 472, 533, 565, 610, 648, 651, 695 

Decision 107, 112, 123, 129, 190, 195, 217, 
244, 273, 291, 293, 304, 308, 330, 356, 365, 
373, 395, 423, 424, 457, 476, 477,482, 485, 
488, 491, 503, 533, 534, 536, 537, 540-542, 
547, 562, 567, 586, 600, 601, 607, 609, 625, 
681, 695, 697, 703, 720, 732 

Decisive 482, 488, 597, 739 

Declaration 402, 702, 738 

Declaratory 596 

Declare 344, 574-576, 604, 605, 719, 736 

Decline 454 

Decomposition 265 

Decoration 495, 522, 524 

Decree 244, 322, 326, 330, 363, 393, 402, 414, 
563, 690, 693, 695, 696, 734 

Decry 727 

Dedicate 413, 414 

Dedication 273, 414, 470, 492, 537, 633, 705 

Dedication of Temple 629 

Deed 79, 212, 214, 236, 243, 244, 254, 271, 
457, 482, 546, 556, 568, 572, 679, 713, 719, 
722, 723 

Deed of cession 505 

Deem 595 

Deep 522, 670 

Defeat 433, 438, 439, 440, 470, 508, 525, 644, 
646, 649, 650 

Defect 56, 107, 219 

Defection 606, 607, 608 

Defective 352, 593 

Defence 51, 373, 528, 590, 612, 726 

Defenceless 416 

Defendant 558 

Defender 89 

Defending Counsel 83, 89 

Deferential 609 

Defile 96, 205, 265, 384, 390, 393, 447-449, 
468, 499, 639, 642, 671 


Defilement 152, 204, 225, 479, 480, 507, 559, 
641, 677, 688 

Definite 693, 734 

Define 710 

Definition 331, 501, 506, 681 

Deformed 287, 479 

Defraud 137, 138 

Dehistorizing 380 

Deification 616, 705 

Deism 70, 71 

Deity 676, 740 

Deity, Heathen 75 

Delay 693, 742 

Delegate 130, 132, 408 

Delegation 197 

Deliberate 372, 473, 502, 722 

Delight 534 

Delinquent 561 

Deliver 195, 236, 238, 326, 409, 414, 415, 436, 
459, 466, 547, 558, 566, 599, 600, 623, 650, 
734 

Deliver up 693 

Deliverance 68, 70, 99, 141, 315, 345, 438, 
439, 531, 532, 544, 554, 566, 596, 655, 699, 
701, 702 

Deliverer 54, 320 

Delphi 653 

Delude 552 

Delusion 546 

Demand 84, 271, 334, 368, 396, 398, 402, 406, 
426, 482, 489, 491, 492, 510, 538, 571, 588, 
595, 598-600, 602, 616, 626, 627, 640, 643, 
647, 714, 719, 730, 738 

Demean 449 

Demented 529 

Demiurge 387, 521 

Democracy 732 

Demon 54, 95, 102, 119, 121, 168, 219, 322, 
382, 409, 415, 431, 446, 449-454, 508, 509, 
529, 530, 567, 572, 611, 625, 632, 636, 637, 
643, 651 

Demon-possessed 79, 453 

Demoniac 117, 340, 420, 427, 572, 576 

Demonic 114, 139, 151, 408, 414, 449, 452, 
500, 510, 511, 522, 527, 611, 613, 644, 650, 
651 

Demonstration 411, 613, 628 

Demythologization 54, 57, 59, 380, 523, 583 

Denarius 118 

Denizen 510 

Denounce 64] 

Denunciation 410 

Deny 74, 126, 202, 268, 346, 347, 421, 427, 
433, 454-456, 469, 482, 489, 490, 493, 525, 
535, 552, 562, 608, 611, 644, 657, 678, 691, 
708, 718, 730 

Depart 181, 209, 320, 442, 558, 559, 606, 607, 
611, 634 

Departure 607, 676 

Depend on 591, 649, 659 

Dependable 97, 594, 596 

Dependence 84, 311, 355, 375, 385, 386, 484, 
616, 664, 673, 681, 700 
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Dependent 385, 427, 440, 480, 541, 542, 612, 
730 

Depersonalize 566, 612 

Depict 689, 690 

Depopulation 109 

Deport 686 

Depose 315 

Depraved 398, 565 

Depravity 559, 677 

Depreciation 524 

Depression 163, 262 

Deprive 679 

Depth 253 

Dereliction 615 

Derivation 56, 57, 662, 674, 696 

Derogatory 732 

Descend 675, 704 

Descendant 81, 285, 286, 288, 427, 434, 473 

Descendants of Abraham 79, 80 

Descendants of Adam 96 

Descent 187, 283, 289, 427, 433, 438, 525, 
541, 557, 616, 619, 667, 677, 681, 683 

Descent into hell 677 

Descent of Jesus 77, 619 

Describe 57, 573-576, 580 

Description 57, 614 

Descriptive Ethics (— Ethics, Descriptive) 

Desecration 75, 125, 448, 626 

Desecularization 122 

Desert 411, 451, 509, 550, 729, 739 

Deserter 606 

Desertion 716 

Deserts 722 

Deserve 434, 489 

Design 556, 670 

Designation 332, 473, 501, 623, 626, 735 

Designer 279 

Desirable 729 

Desire 98, 106, 137, 169, 187, 211, 231, 233, 
236, 336, 343, 359, 401, 412, 424, 456-461, 
494, 495, 501, 502, 509, 528, 530, 533, 534, 
537, 555, 557, 611, 630, 645, 646, 671, 672, 
676, 678, 680, 681, 692, 723, 724, 726, 734 

Desolate 174, 411 

Desolation 75, 114, 173, 174, 411, 610 

Desolation, Abomination of (~Abomination 
of Desolation) 

Despair 106, 314, 411 

Despise 74, 400, 453, 455, 461-462, 542, 555 

Despoil 651 

Despondency 622 

Despot 272 

Destiny 50, 107, 260, 377, 379, 431, 434, 436, 
450, 464, 477, 489, 534, 595, 677, 692, 693, 
716 

Destitute 318 

Destroy 104, 110, 111, 151, 163, 168, 219, 
254, 322, 390, 395, 399, 401, 414, 425, 434, 
436, 446, 451, 459, 462-471, 500, 521, 530, 
546, 552, 554, 555, 563, 608, 623, 638, 655— 
657, 661, 672, 698, 701 

Destroyer 101, 379, 462, 465, 467 

Destroying angel 101 
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Destruction 103, 113, 141, 205, 222, 236, 248, 
254, 354, 413-415, 425, 431, 452, 462-469, 
525, 554, 593, 608, 610-612, 629, 654, 657, 
685, 692, 724 

Destructive 207, 210, 413, 416, 418, 452, 457, 
459, 461, 463, 555, 561, 563 

Detach 674, 715 

Determination 240, 648 

Determine 54, 326, 457, 458, 471-478, 533, 
540, 542, 571, 648, 695-697, 722, 734, 735. 
737 

Determinism 54 

Deterrent 392, 568 

Deutero-Isaiah 54 

Deuteronomic 55, 426 

Deuteronomic School 

Deuteronomist 55 

Deuteronomistic 55 

Deuteronomy 53, 54-55, 61, 65 

Deutero-Pauline 55, 247 

Devalue 674 

Devastation 109, 380, 734 

Develop 164, 485, 686, 692, 694, 740 

Deviant 514 

Devil 73, 104, 110, 118, 166-168, 173, 204, 
223, 287, 335, 436, 438, 458, 504, 509, 515, 
ee 557, 559, 561, 563, 565-567, 609, 610, 
65 

Devilish 432 

Devise 532 

Devoid 546 

Devote 151, 641, 642, 645 

Devotion 58, 239, 265, 329, 413, 469, 492, 510 

Devour 508, 655, 656, 730 

Devout 537, 539, 597, 641, 666, 691, 708 

Dew 177 

Diadem 405 

Dialectic 533 

Diary 243 

Diaspora 55, 66, 68, 128, 197, 246, 364, 544, 
607, 617, 618, 626, 693 

Dichotomy 233 

Dictate 248, 573 

Dictator 475 

Didache 55 

Die 181, 219, 234, 256, 314, 327, 352, 397, 
400, 401, 429-447, 460, 466, 505, 520, 525, 
585, 610, 625, 629, 630, 659, 676, 677, 681, 
698, 717, 718 

Dietary laws 473 

Difference 601, 602, 631 

Different 485, 500, 539, 670, 673, 707—709 

Differentiate 504 

Difficult 364, 419, 536 

Difficulty 164, 229, 260, 262, 419, 420, 516, 
581, 725 

Dignity 193, 537, 668 

Dimension 680 

Dionysus 528, 529, 647, 649 

Dip 144, 145 

Direct 330, 331, 340, 483, 486, 509, 597, 693, 
696, 718, 737 

Direction 357, 423, 481, 484, 492, 512 
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53, 55 


Directive 341, 476 

Director 279 

Dirt 315, 479-480, 520 

Disability 727 

Disadvantage 288 

Disagreement 107, 110, 628, 693 

Disappear 675, 699, 718 

Disappearance 607, 654, 671, 683 

Disappointment 202, 585, 594, 724, 725 

Disapproval 572, 681 

Disarm 314, 649, 651 

Disaster 450, 462, 565, 608, 725 

Disastrous 699 

Disbelief 504, 591, 594 

Disc 523 

Discard 674 

Discern 123, 353, 504, 673 

Discernment of spirits 300, 452 

Discharge 74, 577, 683, 697, 698 

Disciple 136, 148, 153, 166, 167, 183, 200, 203, 
204, 213, 214, 239, 251, 252, 256, 262, 266, 
274, 276, 284-290, 298, 303-307, 321, 323, 
324, 328, 335, 337, 338, 340, 358, 402, 403, 
415, 419, 430, 439, 443, 453-455, 464, 480- 
494, 504, 510, 528, 540, 542, 545, 556, 559, 
561, 572, 577, 578, 600, 603, 612, 613, 615, 
617, 619, 620, 623, 628, 630, 642, 644, 659, 
684, 686, 689, 722, 729, 733, 741, 742 

Discipleship 480-494, 541, 607, 722 

Disciplinary 392, 414 

Discipline 152, 171, 192, 233, 288, 299, 415, 
460, 462, 494-503, 506, 515, 535, 539, 561, 
569, 572, 639, 647, 652 

Disclaim 592 

Disclose 50, 313 

Discord 646 

Discount 399 

Discourse 62, 575, 578 

Discredit 529 

Discretion 555 

Discrimination 219, 737 

Discussion 338, 488, 506, 552, 595 

Disdain 112, 587 

Disease 119, 124, 234, 451, 505, 515, 527, 636 

Disgrace 288, 391-393 

Disguise 709, 710 

Dish 633 

Dishonest 137 

Dishonour 282, 393 

Disillusionment 679, 743 

Disintegrate 470 

Dismembered 230 

Dismiss 505, 701 

Disobedience 86, 110, 203, 211, 356, 357, 367, 
385, 390, 399, 422, 423, 433, 463, 465, 472, 
509, 555, 588, 589, 591, 598, 607, 611, 659, 
730 

Disobedient 102, 109, 202, 219, 449, 569, 588, 
589, 593, 594 

Disorder 468 

Disown 454, 455, 684 

Disparage 413, 461 

Disparate 525 


Dispatch 698 

Dispensation 53, 81, 372 

Dispense 211, 503, 504 

Dispensation 730 

Dispersion 55, 141, 361, 671, 683-692 

Display 649, 696, 697 

Displeasure 318, 740 

Disposal 414, 536, 723 

Dispose 369, 539, 640, 657, 715 

Disposition 107, 485, 511 

Disproportion 743 

Disprove 74 

Dispute 104, 285, 294, 373, 453-455, 504, 535, 
558, 578, 687 

Disquality 163, 235, 514 

Disregard 333, 454, 461, 462, 607 

Dissatisfaction 459 

Dissection 533 

Dissention 535 

Dissipation 261, 514, 686 

Dissolute 496 

Dissolution 496, 578 

Dissolve 688, 698, 707 

Dissuade 450 

Distance 583, 618, 679, 693 

Distinction 227, 385, 503, 533, 720 

Distinctiveness 240 

Distinction 662 

Distinguish 60, 503-505, 527, 533, 599, 614, 
705, 723, 735, 737 

Distraction 526-530 

Distress 106, 111, 260, 262, 345, 409, 410, 
422, 461, 645 

Distribute 365, 453, 533-535, 641 

Disturb 698 

Disunite 108 

Disunity 535 

Diversity 602, 654 

Divert 741 

Divest 549 

Divide 398, 503, 504, 523, 533-535 

Divine nature 216, 548, 706, 740 

Divine origin 85 

Divine secret 578 

Diviner 573, 575, 579 

Divinity 548, 549, 551, 576, 616 

Divinization 498, 595, 643, 707 

Division 503, 533, 534, 628, 631 

Divisive 300, 400 

Divorce 243, 244, 335, 340, 384, 453, 500, 502, 
505-507, 555, 607, 678, 698, 701 

Diyziness 514 

Do well 610 

Docetic 339 

Docetism 55, 58, 338 

Doctor 381 

Doctrine 62, 70, 238, 247, 279, 282, 330, 341, 
346, 544, 636-638, 662, 738-740 

Document 243, 246 

Dog 117, 118, 444, 744 

Dogma _ 50, 330, 533, 694 

Domain 671 

Dogmatics 65, 707 
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Dogmatism 486 

Domestic 574 

Dominate 407, 424, 436, 457, 458, 466 

Domination 670 

Dominion 74, 102, 114, 165, 300, 381-383, 
454, 462, 522, 524, 526, 610, 651, 701, 734 

Donkey 117, 317 

Doom _ 85, 464, 610, 693, 699 

Door 303, 646, 690 

Doorpost 221 

Double birth 653 

Double-minded 505 

Doubt 76, 323, 503-505, 596, 609 

Dough 249 

Dove 172, 175, 704 

Dovetail 241 

Downfall 462, 463, 610 

Doxology 97-99, 210, 212, 213, 620 

Dragon 87, 104, 111, 114, 119, 125, 175, 187, 
205, 390, 405, 507-511, 562, 657 

Draw 458, 538 

Draw attention 618 

Draw up 576 

Dream 393, 395, 420, 421, 429, 511-513, 574, 
577, 580, 692 

Dregs 710 

Dress 312-317 

Dressing 477 

Drift 481, 608, 682, 683 

Drink 106, 109, 451, 494, 497, 504, 513, 528, 
611, 612, 625, 633, 683 

Drip 683 

Drive 494, 496, 590, 645, 675, 676, 739 

Drive away 686 

Drive out 453, 529, 530, 608, 726, 740 

Drop 608, 698 

Drop off 682 

Drought 209, 354, 543, 544 

Drown 226, 508 

Drunkard 513 

Drunken 261, 420, 421, 458, 513-515, 528, 
529, 561 

Dry 390, 513, 516 

Dry up 515-516, 652 

Dualism 55, 58, 102, 124, 233, 333, 382, 422, 
432, 435, 446, 452, 461, 494, 496, 500, 518, 
522, 524, 525, 562, 563, 656, 674, 734 

Dubious 352, 539 

Dull, 281, 428 

Dumb 220, 428-429 

Dung 480 

Durable 97, 658 

Duration 589, 590, 711, 732 

Dust 239, 254, 433, 434, 520, 672, 705 

Duty 190, 287, 295, 296, 302, 358, 386, 490, 
505, 569, 570, 606, 628, 633, 684, 687, 688, 696 

Dwell 272, 519, 558, 676, 684, 691, 726, 740 

Dwelling place 688 

Dye 205 

Dying 145, 147, 225, 359, 401, 455, 470, 638, 
639, 648 

Dynamic 602, 681 

Dynasty 596 
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E source 56, 57, 61 

Each 94 

Eagle 116, 173, 175, 262 

Ear 230, 234, 261, 689 

Earlier 666 

Earliest 668 

Earn 78, 329, 437 

Earnestness 492, 612, 613, 730 

Earth 54, 95, 254, 272, 302, 313, 322, 380, 381, 
383, 387, 402, 443, 449, 466, 469, 498, 508, 
509, 517-526, 585, 587, 621, 627, 661, 663, 
672, 674, 689-691, 722, 734, 735, 743 

Earth-bound 422 

Earthen vessels 638 

Earthly 401, 520, 547, 587, 638, 639, 642, 643, 
706, 707, 709, 720, 728, 738 

Earthly man 85 

Earthly nature 168 

Earthquake 124, 319, 610 

Ease 724 

East 164, 205, 665 

Easter 603, 631, 634, 659 

Eat 175, 225, 226, 250, 308, 341, 350-352, 390, 
444, 448, 504, 597, 611, 612, 620, 633, 643, 
670, 673, 678, 691, 724, 731, 743, 744 

Ecclesiology 56 

Economic 501, 642, 710 

Economics 643 

Economy 738 

Ecstasy 399, 414, 502, 514, 526-530 

Ecstatic 582, 598 

Ecumenical 304, 519 

Eden 168, 453 

Edict 330, 331, 393, 476, 623, 686 

Edification 50 

Edificatory 741 

Edifice 658 

Editorial adaptation 57 

Educate 352, 617 

Educated 498 

Education 567-569 

Educator 640 

Effect 469, 513-515, 546, 550, 601, 610, 652, 
733, 738, 742 

Effective 311, 515, 540, 547 

Efficacy 216, 609, 659 

Effort 241, 386, 429, 437, 439, 456, 464, 478, 
502, 550, 551, 645, 646, 649, 660, 675, 681, 
716, 718, 723 

Effulgence 712 

Egypt 530-532, 737 

Egyptian 530-532 

Eighteen Benedictions 444 

Eighth day 309, 310 

Elation 163, 727 

Elder 83, 92, 121, 136, 188-201, 285, 288, 
293, 294, 300, 303, 305, 310, 364, 472, 496, 
499, 515, 527, 529, 536, 568 
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619, 644, 649, 651, 659, 667, 684, 702, 733 

Followers 173, 213, 274, 361, 396, 400, 533, 
616, 669 
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598, 616, 636, 641, 643, 679, 704 

Ideal 426, 460, 491, 492, 640-642, 670 

Idealism 694 

Idealized 627 

Identification 709 

Identify 439, 481, 489, 634, 707, 709, 710 

Identity 316, 444, 598, 707 

Idle 73 

Idol 75, 120, 138, 239, 252, 261, 350-352, 382, 
390, 428, 444, 537, 546, 550-552, 589, 643, 
731 

Idolater 467 

Idolatrous 75, 151, 410, 532 

Idolatry 75, 138, 141, 231, 451, 452, 496, 499, 
500, 514, 531, 550, 551, 555, 559, 681, 688 

Ignorance 85, 417, 422, 455, 501, 561, 737 

Til 118, 356 

Ill-disposed 202 

Ill-temper 681 

Ill-treated 644 

Tl-will 557 

Illegitimate 500 

Illness 84, 163, 346, 443, 452, 453, 679, 727 

Illumine 422 

Illuminate 212, 246 

Illuminations 629 

Illusion 546, 551, 713 

Illusory 546 

Illustrate 547, 627, 670 

Image 71, 75, 86, 87, 95, 107, 114, 138, 168, 
175, 203, 205, 236, 237, 339, 340, 360, 380, 
382, 386, 407, 469, 491, 522, 552, 580, 586, 
609, 654, 657, 661, 662, 693, 707, 714 

Imagery 118, 204, 406, 523, 549, 645, 647-649 

Imagine 330, 550 

Imbecile 509 

Imitate 214, 287, 400, 401, 480-494, 498, 522, 
638, 702 

Immanence 71, 522 

Immanent 70, 460, 661, 688, 711 

Immaterial 229, 602 

Immature 282 

Immediate 512 

Immerse 144, 147, 155, 224 

Immersion 143, 144, 149, 150, 152, 225 

Immigrant 625 

Imminence 322, 323, 496, 513-515, 612, 725 

Immobilization 239 
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Immoderate 625 

Immodesty 496 

Immolate 235 

Immoral 467, 497 

Immorality 138, 231, 466, 494-503, 555, 681 

Immortal 66, 229, 233, 432, 433, 435, 467, 468, 
469, 705 

Immortality 58, 430-432, 435, 444, 463, 467- 
470, 709 

Immovable 586, 663 

Impact 733 

Impale 391, 393 

Impart 207, 208, 479, 620 

Impartial 503, 505, 587, 639 

Impassibility 108 

Impediment 163, 428 

Impel 408, 497 

Impending 725 

Impenetrable 422 

Impenitent 106, 357, 358 

Imperative 571, 602 

Imperfect 491, 518, 587 

Imperial 395 

Imperishable 236, 467-470, 647 

Impermanence 437 

Impersonal 484, 566, 693 

Impiety 622 

Impious 461 

Implanted 731 

Implication 482, 668 

Implore 569, 570 

Imply 608, 680 

Importance 260, 375, 528, 538, 627, 662, 679, 
690 

Important 625, 626, 666, 676, 739 

Impose 537, 552, 613 

Impossible 669, 699, 719 

Imposture 550 

Impotence 497 

Impoverishment 642 

Impregnable 659 

Impress 712 

Imprisonment 219, 323, 432, 564, 731 

Impulse 107, 354, 456, 457, 459, 460, 555, 636, 
710 

Impure 451, 639 

Impurity 138, 152, 155, 231, 448, 475, 479, 496 

Imputation 671 

Inability 556, 561 

Inaccessible 445 

Inactivity 73, 240, 441 

Inadequacy 319 

Inalienable 669 

Inanimate 429 

Inarticulate 409 

Inauguration 724 

Incantation 409, 450 

Incapable 681 

Incapacity 742 

Incarcerate 452 

Incarnate 575, 671, 678, 739 

Incarnation 58, 66, 179, 347, 438, 547-549, 
644, 668, 678, 679, 706 


Incense 151, 478, 509, 655 

Incest 499, 500 

Incitement 107, 110, 674 

Inclination 334, 533, 682 

Inclusion 739 

Incomparable 615, 619, 729 

Incompatible 501, 506, 513, 514, 681 

Incomprehensible 363, 529 

Incongruous 724 

Inconsistent 506 

Incorporation 237, 285, 303, 481, 643 

Incorruptible 467, 468, 674 

Incorruption 380, 470 

Increase 411, 600, 728, 730, 732, 733, 742 

Incredibility 594 

Inculcate 598 

Incur 611 

Indebted 648 

Indecency 505 

Indelible 310, 680 

Independence 102, 190, 263, 377, 422, 484, 
522, 537, 542, 680, 681, 742 

Independent 604, 627, 642, 643, 697, 718 

Indespensable 618 

Indestructible 337, 468 

Indeterminism 54 

Indicative 602 

Indict 349 

Indictment 84 

Indifference 318, 459, 553, 647, 737 

Indignation 106-108, 656 

Indignity 264, 265 

Indirect 578 

Indissolubility 384 

Individual 94, 156, 195, 215, 224, 233, 235, 
237, 275, 294, 303, 305, 308, 354, 355, 357, 
367, 379, 382, 387, 409, 432-435, 463, 482, 
485, 505, 520, 525, 536, 537, 539, 568, 569, 
595, 597, 600, 612, 617, 618, 620, 624, 626, 
632, 633, 636, 640-643, 647, 658, 662, 680, 
682, 699, 702, 707, 711, 716, 721, 723, 732, 
739 

Individualization 433, 625 

Indivisible 501 

Induce 589 

Indulgence 77, 625, 698 

Ineffable 705 

Ineffective 207, 319, 546, 547 

Ineffectual 546, 550 

Inefficacy 547 

Inescapable 609 

Inevitable 326, 327, 418, 431, 432, 437, 681, 
719 

Inexperience 280, 281 

Inexpressible 669 

Infallible 351, 527 

Infant 280, 281, 283, 290, 308, 512, 737 

Infant baptism (— Baptism, Infant) 

Infant communion 160 

Infant mortality 498 

Infection 611 

Inference 580 

Inferior 208, 259, 387 
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Inferiority 734 

Infiltration 539 

Infinite 164 

Infirmity 183, 452, 674, 679 

Inflame 418, 656 

Influence 165, 196, 302, 414, 423, 543, 564, 
mae 568, 587, 590, 591, 611, 618, 624, 655, 
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Influential 188 

Inform 246, 350 

Ingathering 686, 724 

Ingrafting 159 

Ingratitude 399, 552 

Inhabit 690 

Inhabitant 286, 508, 519, 521, 726 

Inhabited 518 

Inherent 673 

Inherit 215, 222, 276, 287, 301, 433, 436, 470, 
518, 552, 563, 625, 643, 667, 675 

Inheritance 289, 390, 448, 469, 636, 640, 651, 

Inheritor 79 

Inhospitable 657 

Inhuman 670 

Inhumation 264 

Iniquity 115, 202, 231, 296, 308, 607, 673, 734 

Initiate 176, ‘178, 189, 255, 316, "430, 596, 625, 
705, 716 

Initiated 577, 616, 654 

Initiation 144, 149, 151, 154, 155, 159, 160, 
237, 286, 288, 432, 470, 611, 616 

Initiative 157, ‘275, ‘488 

Injure 182, 687 

Injury 241, 463 

Injustice 219, 410, 687, 716 

Ink 203, 247 

Inn 688 

Innate 481, 525 

Inner 679, 680 

Inner man 169 

Innermost being 683 

Innocence 221, 222, 269, 287, 288, 390, 395, 
507, 510, 561 

Innocent 737 

Insatiable 137-139, 459, 460 

Insect 172, 252 

Insight 129, 421, 437, 483, 484, 485, 567, 568, 
597, 662, 671, 680, 742 

Insignificant 174, 290, 381 

Insinuation 565 

Insistence 700 

Inspect 128, 188, 189 

Inspire 427, 529, 578, 629, 734 

Instigate 643 

Instinct 457, 458, 460, 497, 502, 650 

Institution 71, 120, 130, 192, 194, 238, 297- 
300, 302, 304, 425, 426, 473, 486, 667 

Instruct 330, 340, 349, 421, 526, 574, 597, 680, 
735 | 

Instruction 52, 64, 69, 70, 246, 281, 332, 341, 
462, 487, 491, 567, 568, 570, 578, 593, 595, 
600, 603, 617, 627 

Instructor 333 
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Instrument 125, 136, 141, 231, 273, 353, 381, 
389, 390, 391, 392, 395, 414, 509, 510, 523, 
540, 655, 726 

Insubstantial 512, 744 

Insult 259, 395, 413-418, 566, 727 

Integration 190 

Integrity 396, 467, 643 

Intellect 399, 420, 568 

Intellectual 437, 444, 486, 494, 495, 536, 567, 
595, 616, 742 

Intellectual death 431 

Intelligible 522, 582 

Intemperance 672 

Intend 471, 696, 704, 718 

Intense 726 

Intensification 631 

Intensity 654 

Intention 59, 119, 325, 426, 433, 496, 534, 573, 
577, 578, 600, 608, 677, 693, 695-697, 711, 
719 

Intentional 609 

Interact 680 

Intercalary days 627 

Intercede 210, 647, 688 

Intercession 78, 103, 104, 213, 504, 699, 700, 
727 

Intercessor 83, 88, 89, 544 

Intercourse 235, 496-498, 506, 639, 678 

Interest 278, 324, 366, 641, 721 

Intermediary 104, 372, 449 

Intermediate beings 101, 451 

Intermediate state 313, 315, 442 

Internal 704, 708 

Interpose 731 

Interpret 57, 59, 69, 103, 573-584, 679 

Interpretation 57, 58, 59, 65, 66, 69, 71, 333, 
398, 411, 415, 485, 512, 539, 566, 573-584, 
598, 616, 628, 737 

Interpreter 69, 220, 373, 374, 512, 573 

Interrupt 625 

Intertestamental period 527 

Interval 503, 540 

Intervention 379, 381, 385, 512, 521, 543, 544, 
551, 609, 643, 670, 716, 738 

Intimate 482, 672, 712 

Intoxication 513, 515, 528 

Introduce 544 

Introduction 167 

Invalid 514, 720 

Invariable 351 

Invective 413 

Invention 675 

Invest 207 

Investigate 64, 189, 266, 580 

Invincible 443 

Invisible 95, 299, 360, 374, 385, 469, 491, 576, 
580, 595, 602, 704 

Invitation 270, 272, 273, 274, 324, 339, 483 

Invite 409, 529, 542, 569, 570 

Invocation 271, 276, 367, 569, 570, 615-618, 
620, 621 

Invocation of saints 78 

Involvement 278, 459, 525 

Involuntary 561 
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Involved 601 

Inward 612 

Iron 164, 407, 463, 726 

Irony 277, 382, 411, 413, 479, 590, 710 

Irreconcilable 473, 501, 553 

Irrelevant 680 

Irreligion 74, 186 

Irresistible 459, 609 

Irresponsibility 559 

Irreverence 112 

Irrevocable 207, 356, 357, 365, 416, 443, 572, 
611, 718, 719 

Irritable 107 

Irruption 612 

Isaac 76, 81, 82, 411 

Isaac, Sacrifice of 76, 79, 81, 82, 403, 604, 713 

Ishmael 411 

Israel 61, 67, 71, 80, 199, 257, 294, 296, 297, 
299, 302, 303, 305, 366, 369, 370, 372, 381, 
390, 411, 414, 433, 487, 531, 540, 541, 557, 
619, 629, 637, 640, 641, 650, 667, 675, 716, 
724, 725, 734 

Israelite 434 

Issue 604, 703 

Itinerant 132, 322 

Ivy -648 


Jsource 57, 61, 66, 72 
Jacob 556 


Jaw 694 

Jealous 108, 543, 667 

Jealousy 106, 201, 557, 558, 681, 739 

Jehovah 72 

Jerusalem 174, 320, 390, 395, 411, 532, 538, 
642, 686, 731, 736, 737 

Jerusalem Council 62, 135,157, 221, 310, 330, 
331 

Jerusalem, Heavenly 142, 304, 411, 421 

Jerusalem Talmud (— Talmud, Jerusalem) 

Jesus Christ 124, 125, 552, 662, 669, 679, 691 

Jewel 469. 

Jewellery 522 

Jewish Christians 

Jewry 473 

Jews 361, 385, 395, 487, 503, 529, 554, 565, 
622, 659, 684, 685, 686, 708, 720, 730, 737, 
739, 740 

Jinn 509 

John the Baptist 487, 544, 545, 599, 612, 638, 
657, 739 

Joiner 241 

Joint 238, 241 

Jonah 671 

Journey 173, 263, 626, 649 

Joy 119, 120, 122, 217, 227, 263, 335, 358, 359, 
381, 400, 411, 412, 423, 459, 460, 490, 530, 
561, 603, 607, 612, 633, 648, 729-731, 734, 
741 

Jubilation 410 

Jubilee 698 

Judah 61-62 

Judaism 61, 64, 67, 69, 72, 145, 154, 155, 160, 
169, 174, 284, 308, 360, 382, 396, 399, 402,. 
405, 414, 435, 437, 486, 515, 524, 534, 580, 


55, 61, 62, 157, 340, 689 


Judaism continued 
598, 614, 617, 618, 629, 632, 634, 643, 645, 
656, 669, 672, 673, 686, 688, 689, 691, 714, 
717, 721, 729, 730, 736, 737 

Judaism, Liberal 69 

Judaism, Talmudic 69 

Judaizers 61, 62, 78, 79, 157, 158, 331 

Judaizing 309, 487 

Judas Iscariot 299, 464, 520, 725 

Judge 60, 97, 107, 112,115, 118, 168, 185, 189, 
190, 196, 219, 220, 248, 273, 320, 323, 327, 
344, 345, 349, 356, 373, 399, 410, 425, 445, 
464, 469, 473, 482, 503-505, 519, 525, 529, 
531, 539, 566, 587, 637, 648, 655, 656, 674, 
678, 680, 684 

Judges 55, 716 

Judgment 77, 79, 83, 84, 86, 89, 91, 102, 103, 
106, 107, 109-113, 115, 146, 156, 163, 167, 
171-173, 175, 185, 190, 191, 203, 205, 209, 
210, 219, 224, 228, 231, 233, 240, 243, 244, 
320, 321, 326, 327, 343, 345, 347-349, 350, 
353, 356, 358, 359, 364, 372, 386, 390, 396, 
414-418, 423, 425, 429, 430, 433, 434, 439- 
441, 443, 446, 449, 452, 462, 465-468, 471, 
472, 474, 486, 495, 499, 500, 503, 504, 514, 
516-518, 524, 525, 531, 533, 536, 542, 546, 
550, 551, 554, 559, 564, 566, 583, 585, 597, 
598, 602, 610, 611, 623, 624, 652, 653, 655, 
656, 657, 667, 670, 674, 676, 703, 705, 722, 
724, 725, 737 

Judgment seat 347 

Judicial 196, 267, 395, 415, 471, 572, 640 

Jug 742 

Junction 241 

Jupiter 705 

Juridical 132, 195, 199 

Jurisdiction 360, 364, 395, 610, 627 

Juror 205 

Just 137, 304, 336, 370, 554, 593, 637, 659, 
673, 719, 738 

Just One 476 

Justice 116, 261, 332, 356, 396, 410, 438, 447, 
501, 503, 504, 543, 640, 651, 666 

Justification 73, 78, 86, 97, 152, 154, 157, 158, 
223, 228, 275, 347, 379, 398-401, 437, 439, 
472, 475, 547, 564, 571, 602, 604, 605, 639, 
662, 673, 681, 687, 695, 696, 701, 702, 720 

Justifying 601, 730 


Karaites 67 

Keep 332, 337-341, 526, 611, 623, 635, 638, 
691 

Kenoticism 548, 549 

Kernel 704, 705 

Kerygma 54, 55, 57, 59, 62, 65, 397, 400, 547, 
551, 601, 605 

Kick 511 

Kid 114 

Kidnapping 717 

Kidney 230 

Kill 174, 175, 220, 222, 223, 336, 390, 394, 
395, 401, 429-447, 451, 463, 468, 469, 508, 
608, 610, 623, 629, 632-634, 740 

Kin 673 
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Kind 704 . 

Kindle 241, 653, 654 

Kindness 461, 665 

Kindred 181, 626 

King 100, 115, 117, 121, 123, 177, 178, 210, 
269, 270, 293, 317, 321, 323, 331, 332, 366, 
373, 375, 405, 408, 425, 426, 427, 464, 511, 
537, 538, 543, 581, 606, 609, 617, 618, 622, 
623, 649, 651, 652, 684, 732 

King of ages 469 

King of Israel 395 

King of the Jews 63 

Kingdom 406, 424, 451, 452, 508, 516, 519, 
523, 524, 526, 578, 649, 689, 720, 729, 734 

Kingdom of Christ 701 

Kingdom of God _ 10, 62, 77, 86, 87, 116, 124, 
125, 138, 146, 147, 148, 160, 167, 174, 179, 
213, 214, 217, 219, 222, 238, 250, 263, 275, 
277, 278, 284, 285, 290, 298, 300, 321, 322, 
323, 326, 329, 358, 369, 381, 384, 434, 453, 
454, 470, 482, 489, 525, 561, 563, 590, 599, 
612, 620, 646, 651, 657, 666, 675, 676, 679, 
691 

Kingdom of heaven 216, 358, 518, 560 

Kingdom of Israel 52 

Kingdom of Judah 52 

Kingship 210, 241, 374, 405, 406, 425, 426, 
427 

Kinsfolk 194 

Kinship 207, 414, 675 

Kiss 206, 207 

Knapsack 143 

Knife 308 

Knowledge 58, 60, 85, 93, 107, 123, 138, 197, 
212, 222, 225, 233, 238, 244, 245, 247, 277, 
281, 282, 303, 325, 334, 347, 348, 352, 386, 
389, 421, 422, 432, 442, 444, 453, 481, 483, 
484, 486, 488, 496, 497, 500, 504, 512, 525, 
530, 538, 539, 555, 562, 565, 567, 568, 587, 
595, 597, 598, 600-603, 605, 620, 637, 638, 
644, 650, 675, 684, 685, 692-697, 707, 708, 
716, 735, 740, 742, 743 

Koine 59, 62 


Labour 85, 115, 180, 186, 187, 260-263, 271, 
466, 519, 551, 564, 722, 723 

Lack 384, 489, 494, 504, 516, 541, 562, 593, 
648, 723, 731, 732, 740, 741 

Lad 283, 284 

Ladder 140 

Laden 565, 699, 742 

Laity 629 

Lamb 114, 115, 118, 119, 142, 164, 223, 240, 
241, 274, 317, 386, 448, 482, 525, 629, 630, 
633, 634, 651, 652, 691, 702 

Lame 637 

Lamentation 

Lamp 234 

Lampstand 304 

Land 76, 243, 360, 390, 498, 499, 515, 516, 
517-526, 537, 565, 607, 625, 640, 641, 684, 
688, 710, 726, 735, 741 

Language 59, 62 

Language-event 583 


178, 262, 286, 378, 410, 547, 551 


791 


GENERAL INDEX 


Lapse 359, 608 

Lash 161, 162 

Last 56, 97, 326, 653, 665, 666, 667, 669 

Last day 421 

Last days 151, 218, 224, 244, 420, 460, 496, 
512, 556, 566, 607, 610 

Last enemy 440 

Last judgment 56, 65, 83, 324, 333, 417, 473, 
742 

Last Supper (— Lord’s Supper) 

Last things 56 

Last times 452, 675 

Late 607 

Latent 711 

Later 665 

Latter Prophets 66 

Laurel 470, 648 

Lavish 730 

Law 52-54, 59, 62, 64, 65, 67, 70, 73, 74, 77— 
79, 86, 98, 102, 103, 107, 109, 112, 113, 116, 
117, 129, 157, 164, 183, 184, 190, 196-198, 
214, 218, 219, 220, 221, 228, 230, 231, 234, 
243, 245, 252, 258, 261, 263-265, 268, 269, 
271, 282, 284, 293-297, 302, 309-311, 321, 
322, 327, 328, 331-336, 340, 341, 347, 349, 
350, 353, 355, 357, 358, 360, 361, 365, 367, 
368, 370, 371, 373, 374, 390, 397, 398, 402, 
412, 416-418, 424, 430, 434, 436-439, 446, 
448, 452, 457, 458, 461, 463, 468, 471-473, 
477, 478, 481, 484-487, 499, 500, 503, 506, 
512, 532, 543, 544, 547, 554, 556, 564, 570, 
573-575, 579, 589, 591, 592, 595, 597, 598, 
601, 606, 607, 609, 610, 612, 622, 625, 627, 
630, 631, 637, 645, 654, 659, 663, 667, 674— 
676, 678, 680, 681, 685-688, 690, 691, 694, 
699, 708, 714, 715, 717-720, 729, 730, 733- 
735, 738 

Law-book 243 

Law, Ceremonial 75 

Lawful 500, 535 

Lawlessness 125, 556, 639, 681 

Law-suit 267, 345 

Lax 333, 560 

Lay 413, 477, 662, 684, 696 

Lay aside 314, 470 

Lay down 660 

Lay hands on 

Lay hold 596 

Lay to heart 106 

Lay waste 468 

Layman 98 

Lead 471, 486, 489, 509, 532, 570, 573, 575, 
579, 585, 604, 623, 638, 645, 648-650, 669, 
680, 719, 720 

Lead astray 413, 423, 452, 460, 468, 469, 487, 
493, 510, 566, 570, 588, 607, 608, 689 

Lead away 685, 688 

Leader 132, 164, 165, 168, 191, 193, 198, 200, 
220, 270, 293, 294, 424, 462, 475, 568, 591, 
596, 610, 629, 664-666, 725, 739, 740 

Leadership 196, 197, 199, 300, 425 

Leaf 515, 652 

Leap over 632 

Learn 69, 333, 481, 483-485, 599 
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197, 207, 213, 284, 684, 735 


Learner 136, 483-485 

Leather 243, 254 

Leather-worker 279 

Leave 488, 607, 697, 698, 701 

Leaven 249, 630, 634 

Leaves 390, 723, 724 

Lectionary 245 

Left hand 103 

Leg 393, 656 

Legal 258, 286, 337, 344, 365, 368, 373, 375, 
392, 395, 396, 402, 468, 475, 477, 488, 503- 
506, 543, 558, 606, 645, 650, 658-660, 664, 
668, 687, 697, 698 

Legalism 259, 331, 335, 338, 339, 361, 371, 
397, 399-402, 487, 532, 597, 602, 681 

Legend 58 

Legendary 594 

Legion 175, 475 

Legislation 506 

Legitimacy 599 

Legitimate 498 

Length 253 

Leniency 467, 698, 700 

Lentils 249 

Leopard 119 

Leprosy 151, 163, 204, 225 241, 685 

Lesbian 498 

Let alone 698 

Let go 698, 701 

Let pass 697, 698 

Let slip 682, 683 

Letter 62, 242-249, 255, 261, 292, 356, 430, 
656, 727, 737 

Letter of commendation 592 

Level 709 

Leviathan 205, 523 

Levirite marriage 499 

Levites 65, 98, 294, 360, 538, 636 

Levitical 80, 211, 245, 337, 341, 408, 619, 
677 

Levy 296, 537 

Liability 373 

Liable 418, 550, 657 

Liar 166, 350, 423, 424 

Libation 648 

Liberal 639, 642 

Liberal Judaism (— Judaism, Liberal) 

Liberality 731 

Liberate 399, 401 

Liberating word 384, 397 

Liberation 58, 138, 209, 277, 385, 432, 435, 
522, 524, 715-721 

Libertinism 62, 336, 339, 448, 556, 638, 720 

Liberty 62, 331, 435, 458, 470, 715-721 

Library 377 

Licentiousness 494, 500, 681 

Lick up 520 

Lictor 407 

Lie 424, 454, 455, 458, 461, 466, 471, 550, 551, 
563, 660, 670 

Lie down 442 

Life 60, 78, 84, 96, 105, 107, 139, 148, 168, 
180, 182, 212, 221, 222, 226, 229, 231, 234, 
236, 241, 243, 244, 248, 250, 251, 253, 260, 


Life continued 
262, 265, 269, 274, 277, 278, 281, 282, 296, 
297, 300, 303, 311, 321, 323, 327, 329, 332, 
333, 335, 337, 347, 350, 354, 355, 359, 367, 
381, 384, 391, 399-401, 403, 406, 416, 417, 
421-424, 427, 429-438, 441, 442, 444446, 
456-460, 462-465, 467-471, 479, 480, 483, 
488-494, 496, 500, 502, 505, 506, 509, 512- 
515, 517, 521, 524, 525, 528, 533, 534, 537, 
541, 543, 546-552, 556, 557, 561, 565, 568, 
570, 571, 574, 595, 597, 601, 603, 604, 608— 
610, 615, 617, 619, 621, 624, 625, 627, 628, 
630, 634, 637, 638, 640-645, 649-651, 653, 
654, 656-659, 662, 666, 669, 671-673, 676- 
682, 689, 697, 703, 709-711, 713, 714, 716- 
720, 722, 723, 726, 727, 729, 733, 736, 738, 
740, 741, 743, 744 

Life-destroying 653 

Life-giving 329, 430, 436, 649, 653, 665, 722, 
723 


Lifeless 429, 441 

Lifelong 623 

Life-span 92, 431 

Life-style 110, 185, 598 

Lift up 211, 510, 585 

Light 60, 120, 174, 203, 219, 220, 261, 286, 
320, 323, 333, 338, 355, 359, 379, 382, 420- 
425, 432, 477, 483, 490, 513, 522, 525, 556, 
562, 563, 566, 580, 586, 592, 616, 638, 644, 
652, 705, 711, 723 

Lighten 699 

Lightning 610, 654 

Like 206, 491 

Likeness 587, 676, 707, 709 

Lilith 451 

Limb 152, 229-242, 300 

Limit 54, 352, 384, 386, 389, 422, 488, 489, 
494, 500, 548, 549, 565, 625, 669, 671, 680, 
681, 734 

Line 426, 427 

Lineage 220, 616 

Linen 204, 205, 531 

Linguistics 56, 582 

Link 259, 731 

Lion 116, 118, 119, 444, 520, 694 

Lips 382, 424, 455 

Liquefy 682 

Liquid 513, 520, 626 

Listen 210, 485, 510, 529, 584, 591 

Literal 333, 713 

Literary criticism (— Criticism, Literary) 

Literary forms (— Form-criticism) 

Literary genre (— Genre, Literary) 

Little 283, 358, 461, 462, 586, 623 

Little Apocalypse 541 

Liturgical 98, 99, 280, 346, 514, 618, 620, 628 
642 

Liturgy 100, 297, 414, 416, 627, 628, 633 

Live 181, 234, 435, 444, 513, 517, 597, 600, 
613, 621, 643, 661, 676, 677, 679, 682, 685, 
686, 690, 691, 713, 723, 739 

Livelihood 277, 357 

Liver 230 
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Living 87, 147, 240, 469, 535, 641, 642, 659, 
665, 683, 690, 711, 723, 736 

Living creature 280 

Living stone 305 

Load 260, 711, 728, 742, 743 

Loaf 249, 250, 586 

Loafer 267 

Loathe 555, 557 

Local 624, 626, 643 

Location 527 

Locust 118, 119, 342, 409, 511, 612 

Lodging 687 

Logia 57, 58, 62-63, 67, 68 

Logic 481, 664 

Logical 333 

Logos 60, 63, 166, 178, 374, 438, 575, 576, 
595, 711, 739 

Loins 239, 240 

Loneliness 679 

Long 523 

Longing 385, 456, 522, 524, 610, 672 

Look 231, 456, 510, 585, 694 

Look back 493 

Look for 189 

Look forward 633 

Loose 171, 190, 577, 698 

Lord 71, 102, 128, 165-168, 187, 205, 209, 
221, 222, 256, 270, 325, 346, 355, 381, 382, 
396, 427, 475, 489, 519, 522, 523, 549, 602, 
603, 610, 652, 665, 668, 669, 674, 675, 688, 
720 

Lord of heaven 75 

Lord of hosts 280 

Lord of the spirits 452 

Lord’s Day 631 

Lord’s Prayer 249, 251, 384, 566, 567, 615, 
619, 621 

Lord’s Supper 117, 157, 213, 237, 250, 251, 
253, 298, 301, 369, 370, 414, 467, 473, 513, 
629, 630, 633, 634, 639, 643, 689, 701, 702 

Lordship 203, 237, 238, 248, 298, 302, 355, 
462, 475, 492, 522, 637, 639 

Lose 462, 608-611, 639, 651 

Lose heart 561, 563 

Lose life 429, 464, 698 

Lose way 608 

Loss 463, 465, 497, 608, 611, 640, 679, 716 

Lost 322, 332, 359, 463, 464, 472, 525, 541, 
729 

Lot 216, 433, 452, 478, 482, 488, 489, 491, 554, 
689, 741 

Love 55, 96, 102, 103, 108-110, 112, 126, 166, 
167, 171, 173, 180, 190, 191, 197, 206, 207, 
215, 232, 235, 236, 238-240, 254-260, 262, 
263, 270, 275, 277, 278, 282, 287, 300, 303, 
311, 318, 324, 325, 329, 334-339, 341, 347, 
351, 352, 359, 367, 377, 385, 386, 414, 417, 
419, 422, 424, 439, 456, 458, 460, 461, 464, 
469, 484, 490-492, 496, 498, 502, 525, 526, 
528, 530, 538, 541, 542, 548, 549, 552-557, 
559, 564, 566, 568-570, 574, 590, 596, 601-— 
604, 607, 609, 611, 616, 617, 620, 622-626, 
630, 638, 639, 642, 644, 651, 652, 655, 662, 
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Love continued 
664, 666-668, 679, 687, 688, 693, 695, 696, 
719, 720, 722, 730, 731, 733, 734, 735, 740 

Lover 481, 492, 506, 558 

Low 566 

Lower 674, 707 

Loyalty 189, 270, 281, 308, 367, 529, 618, 688 

Lukewarm 317-319 

Lull 441 

Luminary 422, 451, 523 

Lump 634 

Lunar cycle 626 

Lure 458, 681 

Lurk 241 

Lust 106, 137, 231, 448, 456-461, 469, 559, 
627, 645, 671, 677, 690, 691 

Lustration 144, 145, 151, 155, 156, 186, 225 

Luxury 118, 205, 531, 671 

LXX (— Septuagint) 

Lying 350, 512, 550, 555 

Lying in state 696 

Lynch 344 


Maccabaeans 717 

Maccabees 59, 62, 63 

Madness 450, 526-530 

Magi 170 

Magic 95, 119-121, 186, 207, 208, 219, 243, 
254, 266, 267, 320, 346, 409, 420, 450-454, 
550, 577, 611, 625, 686, 718 

Magician 424 

Magistrate 163, 168, 193, 341, 407 

Magnanimous 715 

Maid 283, 284, 498 

Maintain 717. 

Maintenance 414, 525, 602 

Majesty 95, 99, 163, 185, 344, 559, 618, 732 

Majority 95, 97, 541, 686, 732 

baer 378, 383, 387, 471, 474, 477, 520, 523, 
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Make alive 643, 677 

Make amends 308 

Make known 71, 83, 420, 575, 576, 701 

Make room 728-744 

Make straight 411 

Maker 376-389 

Makeshift 610 

Malaria 163 

Male 308 

Malediction 416 

Malformation 560 

Malice 110, 231, 259, 631 

Malignant 203, 520 

Maltreat 162, 285 

Mammon _ 138, 684 

Man _ 50, 57, 59, 84, 87, 103, 114-116, 126, 242, 
382, 472, 521, 522, 547, 548, 621, 640, 665, 
667, 672, 674, 677-679, 701, 705, 708, 720, 
722, 732 

Man, Second 86, 520, 665 

Man of sin 73, 125 

Man-centred 501 

Mandaeans 422, 653 

Manhood 93, 302 
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Manichaeism 422 

Manifest 711 

Manifestation 232, 542, 586, 609, 648, 677, 
679, 711 

Mankind 96, 211, 470, 548, 616, 617, 672, 
673, 675, 677, 678, 694, 720, 721, 737 

Manna _ 195, 205, 248-253 

Manner 708 

Manner of life 469, 623 

Manning 733 

Manslaughter 151 

Manufacture 378, 723 

Manumission 267 

Manuscripts 53, 70 

Many 95-97, 514, 575 

Mar 468 

March 342, 409 

Marital 506 

Mark 114, 115, 235, 399, 556, 655, 727, 735, 
739 

Market 189, 225, 267-268, 283, 352, 625 

Marriage 103, 138, 153, 155, 207, 278, 308, 
335, 368, 384, 408, 414, 426, 448, 457, 494— 
496, 498-500, 502, 505, 507, 544, 560, 561, 
625, 626, 675, 678, 682, 688, 698, 717 

Marriage laws 61 

Married 145, 152, 411, 496, 497 

Marshall 521 

Martyr 222, 257, 312, 406, 435, 438, 440, 455, 
474, 529, 645, 649, 694, 709 

Martyrdom 163, 235, 403, 440, 647, 651, 653, 
707 

Marvel 381 

Masada 627 

Mask 316, 586 

Mason 279 

Masonry 241 

Masoretes 63 

Masoretic text 50, 63, 68, 71 

Mass 528, 732 

Mast 241 

Mastema 125, 452 

Master 67, 239, 266, 275, 285, 305, 404, 416, 
440, 462, 474, 480, 482, 484-486, 488, 494, 
609, 610, 617, 623, 637, 638, 680, 715-717, 720 

Master-builder 377 

Mastery 265, 460, 571 

Match-maker 475 

Material 209, 458, 459, 513, 522, 537, 562, 
589, 639, 642, 676, 680, 687, 710, 716, 744 

Material world 58, 139, 233, 250, 387 

Materialism 532 

Materialistic 186, 583 

Mathematics 665 

Matter 55, 66, 236, 380, 443, 450, 562, 704, 
705, 711 

Maturity 92-93, 284, 302, 325, 474, 565, 568, 
647 


Mazda teaching 653 

Meal 212, 213, 219, 250, 272, 282, 292, 308, 
367, 369, 414, 480, 629, 630, 632-634, 641 

Meaning 57, 68, 250, 338, 381, 551, 574, 614, 
629, 632, 633, 676, 678, 737 


Meaningless 522 

Means _ 580, 581, 681 

Measure 602, 711, 728, 733-735, 738, 740, 741 

Meat 226, 230, 249, 261, 350-352, 630, 643, 
671, 731 

Meddle 266-267 

Mediate 102, 210, 375, 380, 381, 466 

Mediation 282, 346, 374, 570, 571 

Mediator 101, 103, 127, 238, 294, 304, 365- 
376, 380, 382, 450, 451, 485, 617, 668, 669 

Medical 302, 443, 692 

Medicinal 120, 319 

Medicine 119, 381, 484, 577, 742 

Meditation 245, 338, 521, 653 

Medium 512 

Meek 217, 518, 570 

Meekness_ 731 

Meet 734 

Meeting 267, 291, 296, 302, 324, 325, 363, 466, 
587, 698, 713 

Megilloth 58, 63 

Melchizedek 80, 99, 100, 581, 619, 677, 731 

Melt 682, 683 

Member 153, 189, 229-242, 275, 278, 301, 
303, 305, 310, 341, 344, 368, 433, 475, 484, 
496, 500, 501, 518, 534, 539, 542, 554-556, 
568, 596, 598, 601, 607, 614, 618, 625, 628, 
633, 641, 642, 653, 689, 691, 700, 732, 739, 741 

Membership 144, 148, 159, 181, 280, 287, 288, 
299, 308, 364, 414, 539, 641, 693 

Memorial 263, 624, 632 

Memory 431, 471, 627, 629, 631, 683 

Memra 63 

Men of faithfulness 598 

Menial 239 

Menstruation 15] 

Mental 240, 527, 676, 680, 681, 711, 715 

Mention 619 

Merchant 117 

Merciful 349, 356, 616, 617 

Mercy 112, 113, 116, 180, 185, 189, 191, 197, 
228, 258, 261, 335, 345, 356, 359, 464, 570, 
593, 611, 615, 620, 666, 671, 679, 687, 730, 
732, 733 

Mercy seat 114, 151, 280 

Merit 329, 399, 478, 489, 538, 539 

Meritorious 702 

Merkabah 527 

Message 133, 171, 197, 202, 217, 239, 244, 
246-248, 275, 282, 325, 334, 358, 397, 399- 
401, 409, 411, 468, 482, 486, 489, 511, 512, 
527, 529, 541, 551, 600, 601, 638, 647, 659, 
717, 719 

Messenger 101-104, 127-130, 133-135, 163, 
279, 280, 283, 301, 304, 416, 430, 450, 467, 
475, 509, 595, 623, 686, 690, 727 

Messiah 53, 63, 72, 77, 79, 123-125, 141, 144- 
146, 170, 171, 177, 178, 213, 252, 253, 276, 
296, 302, 305, 321, 323, 330, 347, 373, 381, 
407, 409, 414, 426-428, 451, 455, 470, 473, 
544, 545, 560, 581, 586, 607, 610, 612, 613, 
627, 629, 633, 661, 665, 675, 700, 717, 720, 
724 
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Messiahship 428, 473 

Messianic 114, 174, 210, 219, 250, 320-323, 
329, 406-408, 473, 599, 633, 666 

Messianic age 175, 185, 253, 354, 510, 543, 
544, 700, 724 

Messianic anointing 123 

Messianic community 302 

Messianic hope 426, 570, 629 

Messianic king 100, 210 

Messianic rule 67 

Messianic secret 335 

Messianic titles 63 

Messianism 427 

Metal 653, 654 

Metaphor 50, 93, 122, 169, 187, 204, 219, 220, 
224, 239-241, 247, 255, 259, 260, 281, 282, 
285, 290, 300, 305, 315-317, 320-322, 324, 
325, 364, 372, 386, 387, 390, 405, 406, 409, 
421, 423, 424, 431, 438, 444, 447-449, 471, 
477, 479, 481, 482, 527, 538, 546, 556, 558, 
559, 565, 577, 586, 609, 610, 617, 635, 643, 
645, 648, 650, 651, 654, 656-658, 670, 721, 
723, 726 

Metaphysical 422, 492, 561, 562 

Metaphysics 53, 57, 63-64, 665 

Mete out 572 
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Metempsychosis 

Meteorite 610 

Method 486, 533, 569, 582, 684 

Metonymy 267 

Michael 83, 101-103, 104, 452, 504, 508 

Microcosm 232, 521 

Middle 372 

Middle man 374 

Midnight 284, 420, 633 

Midrash 64, 67, 485, 628, 630 

Mien 708 

Might 95, 142, 167, 175, 228, 336, 347, 466, 
531, 638, 649 

Mighty works 600 

Military 340, 377, 475, 476, 505, 536, 553, 
645-647, 650, 680, 710, 732 

Military service 687 

Milk 282, 682, 683 

Milkless 515 

Millennium 52, 53, 64, 254, 508 

Mind 106, 231-233, 245, 266, 350, 355-357, 
398, 413, 443, 448, 459, 460, 501, 502, 514, 
515, 518, 523, 546, 547, 549, 555, 557, 568, 
587, 594, 595, 636, 638, 676, 678, 680, 700, 
706, 708, 723, 739, 742 

Minister 74, 462, 476 

Minister of death 101 

Ministry 175, 192, 219, 329, 403, 419, 429, 
477, 478, 488, 515, 516, 559, 568, 570, 613, 
684, 689, 724, 725, 735, 742 

Minor 92, 280, 281, 477, 509, 568 

Minor Prophets 66 

Minority 95, 97, 686 

Mint 704 . 

Miracle 57, 58, 114, 195, 218, 220, 248, 252, 
253, 313, 341, 384, 427, 428, 470, 487, 574, 
583, 596, 599, 600, 617, 620, 623, 659, 670, 
724 
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Miraculous 398, 595, 616, 619, 629, 671, 739 

Mirror 181 

Miscarriage 

Mischief 186 

Misconceive 715 

Misconduct 506 

Miserable 561, 565 

Miserliness 138 

Misery 450, 734 

Misfortune 84, 162, 203, 561, 563, 564, 608, 
611, 688, 705 

Mishap 52, 608 

Mishnah 51, 52, 58, 59, 64, 67, 69, 70, 364, 485 

Misinterpretation 429 

Mislead 174, 555, 589, 606, 680 

Misplaced 531, 729 

Misrepresent 644 

Miss 718 

Miss mark 608 

Missing 332 

Mission 95, 127-129, 133, 135, 142, 146, 155, 
214, 256, 282, 331, 339, 361, 403, 411, 488, 
510, 536, 538, 547, 581, 596, 599, 601, 603, 
620, 657, 667, 678, 700, 736 

Missionary 77, 128, 131-134, 166, 192, 214, 
247, 263, 303, 329, 335, 350, 355, 359, 360, 
547, 551, 570, 599, 650, 662, 686, 688, 689, 
723, 733, 739 

Mistress 239, 498 

Mistrust 86, 594 

Misunderstanding 121, 443, 498, 502, 544, 
601, 643, 680, 693, 719, 720 

Misuse 459, 579, 719 

Mitigating 500 

Mix 69, 289 

Mixed marriages 155, 688 

Mockery 205, 246, 395, 406, 410, 541 

Mode 547, 706, 707 

Model 491 

Moderation 494, 501, 502, 647 

Modesty 501 

Modification 541 

Monarchical 190, 192, 198, 200 

Monarchy 52,55, 109, 121, 122, 195, 196, 425, 
426, 478, 716 

Monastery 641 

Monastic 641 

Monepiscopacy 192 

Money 93, 142, 143, 265, 377, 406, 461, 465, 
497, 520, 564, 641, 648, 671, 684, 715, 731 

Money, Love of 137-139 

Money-box 142, 143 

Money changer 704 

Monism 255 

Monogamy 166, 335, 383, 384 

Monotheism 77, 452, 543 

Monster 113, 114, 431, 508 

Monstrous 670 

Month 390, 723 

Monument 431 

Mood 107 

Moon 124, 224, 420, 425, 449, 451 

Moral 114, 206, 334, 348, 352, 353, 365, 419, 
420, 432, 441, 447-449, 460, 462, 468, 479, 
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480, 498, 502, 524, 559, 562, 563, 565, 570, 
571, 595, 607, 608, 628, 645, 699, 708, 709, 
122, 125,.726, 732 

Moral concepts 56 

Moral evil 422 

Moral freedom 62 

Moral impurity 155 

Morality 483, 484 

Moral language 56 

Moral philosophy 56, 502 

Morals 56, 107, 206, 469, 687 

More’ 137, 728 

Morrow 251 

Mortal 169, 233, 234, 430-432, 435-438, 440, 
468-470, 499, 679, 705 

Mortification 443 

Mosaic dispensation 73 

Mosaic legislation 70, 330, 500 

Moses 252, 253, 373, 374, 399, 487, 539, 545, 
639, 729 

Moses’ seat 297 

Most High 321, 380, 381 

Moth 119, 468 

Mother 87, 239, 240, 288, 336, 461, 501, 517, 
556, 615, 619, 739 

Mother of harlots 142 

Motherless 616 

Motivate 537 

Motivation 358, 397, 558, 686, 691 

Motive 265, 270, 352, 395, 418, 549, 558, 603, 
611, 612, 622-625, 641, 738 

Motiveless 546 

Mould 543, 676, 681, 708 

Mountain 379,387, 504,559, 600, 602, 610, 661 

Mournful 705 

Mourning 120, 203, 217, 239, 265, 329, 520, 
569, 571, 612, 625, 630 

Mouth 347, 414, 476, 508, 657, 729 

Move 741 

Movement 487, 521, 602, 720 

Multiform 705 

Multiply 728, 732, 733 

Multitude 95, 292, 293, 529, 670, 728-744 

Mummy 263 

Mundane 644 

Murder 51, 309, 364, 410, 418, 420, 429, 443, 
468, 499, 546, 558, 640 

Murderer 166, 168, 458, 556 

Murderous 657 

Murex 205 

Murmuring 

Music 625 

Mustard 173 

Muster 189, 292, 293, 296, 332, 333 

Mute 428, 509 

Mutilation 307, 309, 311 

Mutual 240, 300, 303, 385, 639, 643, 662, 686, 
724, 733 

Muzzle 115 

Myrrh _ 120-122, 265, 266 

Myrtle 648 

Mystery 64, 129, 167, 169, 171, 179, 351, 370, 
371, 427, 498, 509, 541, 565, 566, 661, 677, 
737, 740 
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Mystery Religions 59, 64, 123, 150, 176, 186, 
230, 271, 282, 284, 316, 327, 373, 432, 438, 
439, 470, 484, 595, 611, 616, 625, 643, 650, 
654, 705-708, 716 

Mystical 66, 123, 302, 337, 500, 513, 514, 636, 
638, 643, 644 

Mysticism 432, 527, 643 

Myth 53, 54, 57, 87, 230, 336, 507, 508, 523, 
640, 669 

Mythical 498, 508, 523, 594, 616 

Mythological 617 

Mythology 124, 126, 229, 230, 233, 508, 514, 
522, 563 


Nail 330, 393, 402 

Naked 312-317 

Name 101, 146, 152, 167, 174, 179, 192, 200, 
205, 209, 211, 244, 247, 271-274, 276, 290, 
293, 309, 321, 338, 340, 345, 346, 382, 415, 

, 466, 471, 489, 499, 550, 555, 556, 566, 
570, 571, 581, 600, 607, 616, 618, 619, 700, 
715 

Names of God 71 

Narcotics 443 

Narrative 57,.58, 62, 66, 573-584 

Narrow door 646 

Nation 612, 625, 641, 677, 685, 687, 688, 734, 
740 

National 269, 409, 426, 539, 545, 626, 654, 
724 

National guardians 102 

Nationality 258 

National unity 332 

Nations 58, 97, 101, 109, 111, 115, 142, 164, 
186, 214, 224, 374, 380, 390, 407, 477, 508, 
519, 523, 541, 550, 574, 640, 685, 686, 688, 
692, 699, 735 

Nativity 623 

Natural 441, 469, 551, 616, 617, 631, 647, 654, 
679, 680, 690, 702, 722, 723, 725, 742 

Natural man 422, 423 

Natural phenomena 102 

Natural theology 70 

Naturalism 669 

Nature 68, 70, 101, 107, 167, 179, 182, 186, 
288, 315, 380, 384, 437, 470, 481, 483, 484, 
488, 492, 535, 538, 542, 543, 548, 555, 561, 
564, 620, 625-627, 636, 643, 644, 653, 670, 
677, 679, 692, 694, 699, 703, 705, 706, 710, 
712, 714-716, 725, 726, 734 

Nature of God 108 

Nazarene 535 

Nazirite 645 

Nearest 665 

Necessity 173, 278, 310, 318, 326, 384, 561, 
611, 623, 679, 692 

Neck 241, 609 

Necromancy 450 

Necropolis 431 

Nectar 513 

Need 143, 165, 191, 257, 258, 272, 278, 285, 
314, 318, 319, 409, 426, 436, 473, 500, 525, 
544, 548, 578, 597, 600, 604, 614, 622, 642, 
673, 679, 680, 702, 741 
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Needle 116 

Needy 115, 218, 410, 570, 642 

Negation 66 

Negative 352, 553, 561, 583 

Neglect 460, 698, 713 

Negligible 561 

Negotiate 193 

Negotiator 194, 373, 374 

Nehushtan 509 

Neighbour 232, 254-260, 334, 335, 337, 386, 
439, 455, 554, 556, 560, 667, 690, 691, 720, 
726, 730, 738 

Neo-Platonism 66, 595 

Neo-scholasticism 65 

Nephew 254 

Neutral 373, 482, 739 

New 613, 620, 628, 634, 642, 643, 661, 666, 
678, 681, 686, 687, 689, 699, 708, 713, 717, 721 

New age 86, 124, 219, 251, 317, 421, 513, 601 

New birth 178, 359 

New commandment 526 

New covenant 185, 304, 374, 386, 408-411, 
448, 593, 601, 666, 690, 700 

New creation (—> Creation, New) 

New creature 702 

New earth 56, 65, 185, 380, 518, 525 

New existence 272, 470, 643 

New heart 151, 354 

New heaven 56, 65, 185, 380, 518, 525 

New Jerusalem 185, 380, 390, 448, 587 

New law 586, 602, 689 

New life 359, 437, 439, 443, 469, 474, 486, 
489, 675, 701, 702 

New man _ 185, 311, 316, 359, 386, 402 

New moon 245, 626 

New nature 315, 654 

New order 73, 643 

New people 76, 380 

New spirit 151, 354 

New world 327, 630, 723 

New year 626, 628 

Newborn 283, 284, 360 

News 167, 298, 322, 529, 612, 741 

Next 665, 666 

Niche 264 

Nickname 271, 273 

Nicolaitans 407 

Night 272, 323, 366, 420-425, 450, 512, 513, 
559, 630, 634, 652, 731 

Nihilism 381, 550, 551 

Nisan 628, 629, 632 

Noah 691 

Noahic commandments 691 

Nobility 117, 717 

Noble 187, 438, 665, 683, 715, 716 

Nobleman 165 

Nomad 519 

Nominate 475 

Nomism 309 

Non-Christian 506, 507, 593, 601, 630 

Non-citizen 690 

Non-cultic 292 

Nonentity 551, 552 

Non-Israelite 360, 690 
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Non-Jew 360, 385, 581, 623, 689 
Non-objective 71 

Norm 546, 602, 604 

Normal 527, 664, 679 

Normative 333 

Normative ethics (—> Ethics, Normative) 
Nose _ 108 


Note 694 
Nothing 639, 678 
Nothingness 446, 523, 546, 547, 550, 551 


Notice 484, 506, 693, 695 

Notorious 701 

Novice 611 

Null 550 

Nullify 73, 462 

Number 119, 126, 136, 165, 508, 625, 711, 728, 
731-734, 739 

Number of the Beast 126 

Numbers 66 

Numerous 729 

Numinous 498 

Numismatic emblem 406 

Nurse 239, 240, 282 

Nursery 285 


Oarsman 408 

Oath 98, 344, 346, 356, 372, 374, 375, 415, 
594, 658, 659, 731 

Obedience 58, 67, 77, 79-81, 109, 123, 138, 
166, 210, 211, 223, 236, 238, 244, 265, 286, 
293, 294, 296, 304, 332, 337, 347, 349, 350, 
358, 367, 368, 372, 375, 389, 398, 399, 401, 
408, 456, 461, 463, 472, 480, 482, 484, 487, 
488, 491-493, 501, 502, 506, 525, 537, 538, 
540, 542, 543, 548, 549, 552, 556, 571, 593, 
598, 601, 602, 604, 615, 616, 618, 619, 622, 
626, 638, 639, 655, 659, 679, 680, 681, 703, 
713, 722, 730 

Obey 106, 219, 234, 339, 381, 481, 484, 588, 
589, 591-594, 674 

Object 492, 525, 538, 567, 658, 687, 705, 709, 
711 

Objection 596, 659, 701 

Objective 71, 436, 697 

Obligation 98, 120, 210, 270, 275, 310, 340, 
401, 439, 471, 481, 499, 509, 536, 556, 595, 
618-621, 639, 647, 687, 690, 691, 698, 716, 
7134 

Obligatory 601 

Obliterate 471 

Obscenity 501 

Obscurity 420, 421, 577, 581 
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Omnipresence 102, 548, 549 

Omniscience 102, 106, 548, 549, 565, 694 

Once-for-all 355 

One 94, 95, 664, 665, 667, 679, 738 

Oneness 240 

Onlooker 530 

One-sided 365 

Only 664, 665 

Only-begotten 256, 575 

Ontic 64 

Ontological 64 

Ontology 64-65, 491 

Open 253, 486, 581, 667, 681, 687, 690, 692, 
717, 719 

Openness 328, 329, 611, 660, 702, 715, 720 

Operate 540, 541, 720 

Operation 647, 694 

Ophites 510 

Opinion 130, 330, 350, 357, 481, 485, 594, 602 

Opponent 125, 138, 199, 261, 281, 331, 335, 
365, 413, 445, 468, 496, 515, 529, 553, 554, 
598, 604, 623, 638, 644, 647, 671, 678, 710, 
727, 731, 742 


Open space 741 

Opportunity 268, 274, 335, 336, 364, 385, 432, 
438, 473, 533, 536 

Oppose 687, 693, 709, 740 

Opposite 424 

Opposition 102, 241, 244, 302, 328, 339, 364, 
396, 399, 404, 424, 455, 501, 514, 525, 532, 
535, 562, 563, 565, 593, 597, 598, 600, 609, 
631, 638, 641, 647, 651, 675, 676, 681, 699 

Oppression 408, 411, 612, 640, 644, 651, 679 

Oppressive 482 

Optimum 679 

O»tional 722 

Oacle 58, 62, 245, 246, 426, 444, 519, 527, 
574, 575, 577, 594, 611, 730, 734 

Oral instruction 485 

Oral tradition (— Tradition, Oral) 

Oral transmission 70 

Oratory 248 

Ordain 259, 330, 445, 473, 612, 626, 695, 696 

Ordeal 646 

Order 107, 109, 116, 197, 243, 269, 271, 272, 
330-343, 369, 408, 476, 521, 522, 524, 572, 
595, 600, 625, 641, 654, 662, 664-667, 692, 
696, 715, 718, 731 

Ordinal number 665 

Ordinance 70, 109, 301, 308, 330-337, 370, 
371, 381, 386, 402, 496, 716, 734 

Ordinary 62, 680 

Ordination 196, 197, 478 

Organ 230, 239, 350, 423, 451 

Organism 232, 234, 237, 238, 300, 302, 522 

Organization 300, 302-304, 521 

Organized 642 

Orgiastic 514 

Oriental 521, 522 

Orientation 583 

Origin 53, 56, 64, 95, 164-169, 176, 179, 181, 
426, 434, 440, 469, 498, 520, 521, 561, 562, 
563, 576, 578, 616, 619, 624, 631, 654, 656, 
669 

Original 664, 721, 737 

Original sin 433, 721 

Original state 654 
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687-689, 713, 716, 717, 720, 732, 733 

Perceive 106, 674, 692, 693, 735 

Perdition 462-464, 467. 
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535, 539, 565, 567, 612, 627, 630, 680, 729, 
730 

Phenomenon 680 

Philadelphia 254, 257 

Philology 57, 61, 68 

Philosopher 443, 484, 616, 640 

Philosophical 230, 432, 481, 595, 598, 616, 
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509, 568, 612, 651, 721, 743 

Plain 577 

Plan 194, 244, 322, 329, 330, 332, 346, 356, 
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738 

Planet-gods 631 

Plant 178, 187, 313, 380, 389, 406, 515, 516, 
560, 586, 625, 652, 721, 722, 725, 726, 743, 
744 

Plaster 471 
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719 

Plot 363 

Plough 115 

Ploughman 493 

Pluck 721 

Pluck out 561, 727 

Plunder 508, 546 

Plunge 611 
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Royal anointing 123 

Royal cult 426 

Royal priesthood 305 

Royal rite 640 

Royalty 405, 406, 469 

Rub 479 

Rubbish 479, 480 

Rudder 118 

Ruin 106, 451, 462-471, 561, 562, 608, 610, 
611, 693 

Rule 51, 59, 95, 99, 121, 135, 142, 163, 164— 
169, 192, 235, 243, 300, 301, 330, 333, 358, 
387, 395, 396, 408, 423, 426, 435, 449, 457, 
459, 509, 518, 524, 525, 533, 543, 580, 582, 
607, 614, 619, 648, 651, 707, 715, 729 

Rule out 639 

Ruler 95, 109, 111, 123, 164-169, 170, 194, 
198, 246, 269, 270, 273, 274, 325, 365, 378, 
407, 422, 450, 482, 508, 512, 593, 610, 622, 
647, 648, 649, 651, 665, 686, 718 

Run 262, 648, 682 

Runner 493 

Rupture 640 

Rust 463 
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Sabbath 83, 115, 245, 310, 335, 360, 384, 
625-628, 630, 631, 634, 654, 688, 691, 699 

Sabbath-breaker 294 

Sabbath year 691 

Sackcloth 203, 672 

Sacral 211, 267, 374 

Sacrament 58, 149, 285, 358, 466, 629 

Sacramental 123, 145, 282, 288, 344, 445, 446 

Sacramentalism 54 

Sacred 61, 172, 414, 498, 560, 573, 574, 588, 625 

Sacrifice 57, 61, 74, 75, 107, 113-116, 122, 125, 
145, 151, 152, 166, 172, 211, 219-226, 230, 
234, 235, 239, 250, 252, 261, 292-294, 308, 
320, 325, 350-352, 360, 371, 372, 375, 398, 
399, 402, 405, 414, 426, 437, 451, 475, 479, 
488, 497, 538, 546, 625-627, 629, 639, 642, 
643, 649, 655, 666, 669, 673, 685, 699, 700, 
702, 703, 713, 732 

Sacrifice of Isaac (— Isaac, Sacrifice of) 

Sacrificial 398, 468, 474, 475, 552, 630, 634, 
648, 653, 655, 691 

Sacrilege 125, 212 

Sacrosanct 122 

Sad 565 

Saddle 317 

Sadducees 196, 364, 434, 487, 534, 535, 627 

Safe 660, 663 

Safeguard 663 

Safety 483, 501 

Sage 574 

Sail 698 

Sailor 559 

Saint 78, 204, 222, 266, 275, 300, 302, 305, 
321, 514, 642, 689, 691, 731 

Sale 505 

Salt 657, 670 

Salvation 54, 68, 73, 77, 78, 80, 87, 100, 112, 
113, 123, 141, 148-150, 157, 158, 168, 184, 
186, 190, 191, 208-210, 214, 217, 218, 239, 
246, 248, 251, 252, 257, 284, 289, 297, 299, 
300, 310, 314, 316, 317, 322, 330, 331, 346, 
347, 356, 357, 359, 367, 368, 370, 373-375, 
379, 382-384, 397, 399-401, 410, 414, 415, 
420-422, 424, 436, 437, 440, 441, 455, 461, 
464, 465, 467, 469, 472, 473, 477, 484, 489, 
492, 499, 510, 519, 523, 525, 534, 541, 544, 
554, 557, 560, 564, 572, 585, 594-597, 600, 
601, 603, 604, 607, 609-613, 620, 623, 626, 
629, 632, 636-638, 641, 647, 660, 669, 696, 
719, 723, 732, 735-738, 740 

Salvation history 59, 186, 286, 289, 296, 303, 
367, 375, 438, 604 

Samaria 67 

Samaritan 52, 67, 599, 685 

Samaritan Pentateuch 67 

Sammael 125 

Sample 577 

Sanctification 122, 152, 222, 223, 231, 371, 
372, 475, 564, 722, 730, 739 

Sanctifier 669 

Sanctify 211, 221, 275, 305, 462, 542, 552, 669 

Sanctuary 55, 115, 122, 151, 174, 224, 250, 
272, 280, 294, 308, 320, 351, 372, 408, 497, 
498, 500, 511, 523, 586, 587, 627, 648, 668 


Sandal 674 

Sanhedrin 83, 168, 195-198, 341, 362-364, 
394, 395 

Sap 252, 743 

Sarah 76, 80, 411 

Sarai 80 

Sariel 102 

Sarkic 500 

Satan 83-85, 89, 103, 104, 124, 125, 163, 168, 
169, 205, 254, 297, 355, 424, 436, 449-453, 
454, 458, 466, 467, 496, 508-510, 524, 554, 
563, 566, 567, 572, 610, 637, 645, 657, 710, 
718, 727, 739 

Satanic powers 111, 519 

Satanic trinity 114 

Sate 743 

Satisfaction 741, 743 

Satisfactory 610 

Satisfy 217, 459, 460, 673, 731, 733-735, 743, 
744 

Satyr 451 

Sauce 633 

Savage 261, 520 

Save 100, 185, 186, 223, 228, 322, 323, 345, 
359, 371, 380, 390, 395, 414, 464, 466, 483, 
509, 510, 525, 531, 547, 571, 593-595, 599, 
601, 604, 713, 730, 731, 740 

Saving act 77, 181, 185, 224, 239, 319, 346, 
347, 422, 484, 524, 598, 600, 605, 640, 713, 
717 

Saving event 62, 345, 401, 601, 603 

Saving plan 697 

Saving power 336, 532 

Saving presence 324 

Saving proclamation 397 

Saving truth 86 

Saving work 68, 221, 224, 326, 331, 600, 669, 
730 

Saviour 77, 127, 168, 320, 323, 396, 509, 519, 
567, 636 

Saying 62, 68, 70, 575, 582 

Sayings of Jesus 57, 58, 68, 600, 619 

Scaffold 393 

Scandal 439 

Scandalous 397, 546 

Scapegoat 479 

Scar 235 

Scarlet 205 

Scatter 55, 109, 629, 686 

Scattered 685 

Scavenger 117 

Sceptic 70 

Scepticism 59, 211, 512, 550, 551, 595 

Sceptre 162, 163, 405-408, 648, 649 

Schism 238 

Scholar 69, 486 

School 486-488, 533, 535, 627, 631, 671 

School of Hillel 67, 69, 506 

School of Shammai_ 67, 69, 500, 506 

Schoolmaster 568 

School of philosophy 533, 534 

Scientific criticism (— Criticism, Scientific) 

Scoff 296 

Scold 626 
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Scorching 515, 652, 653 

Scorn 418, 607, 642 

Scorpion 464, 507-511 

Scourge 161-164, 364, 393, 395, 657 

Scream 94 

Scribes 64, 196, 199, 200, 205, 248, 281, 311, 
363, 364, 395, 413, 427, 451, 487, 488, 509, 
544, 545, 567, 574, 617, 631, 729 | 

Scripture 167, 245, 246, 248, 437, 485, 544, 
577-579, 584, 641, 662, 680, 695, 735-738 

Scroll 53, 58, 118, 202, 243, 244 

Scruples 449 

Scrupulosity 265 

Scrutinize 189, 241 

Scum 479 

Sea 144, 240, 382, 383, 387, 419, 508, 515, 517, 
617, 698, 734, 735 

Sea-creature 670 

Sea-monster 670, 671 

Sea-snake 507 

Seal 79, 118, 123, 225, 244, 308, 309, 311, 393, 
403, 658, 660 

Sear 350, 352 

Search 737 

Search out 64, 503 

Season 624, 724, 737 

Seat 521, 661, 666, 710 

Seat of honour 664, 666 

Seclusion 421, 641 

Second 54, 55, 666 

Second coming 52, 56, 235, 315, 319, 320, 323, 
324, 425, 508, 514 

Second death 441, 501 

Second man (— Man, Second) 

Secondary 664 

Secrecy 421 | 

Secret 50, 129, 167, 175, 244, 370, 375, 452, 
466, 529, 539, 540, 574, 578, 613, 625, 628, 
722, 729, 737 | 

Secretary 248, 582 

Secretly 120, 424 

Sect 510, 533-535, 554 

Sectarianism 294, 644 

Section 65 

Secular 209, 211, 497, 574, 583, 588, 614, 618, 
643, 675, 717 

Secularization 367, 500 

Secure 464, 651, 658, 660-663, 680, 681 

Security (— False security) 95, 97, 208, 277, 
392, 426, 440, 466, 483, 596, 599, 623, 663, 
713 

Sedar 64 

Sedentary 661 

Sediment 711 

Seduce 468, 555 

Seductive 526 

See 230, 261, 421, 444, 603, 604, 613, 667, 672, 
677, 692, 694, 708, 712, 713, 727, 735, 740, 743 

Seed 159, 173, 174, 177, 186, 226, 236, 377, 
378, 469, 470, 517, 560, 653, 686, 722 

Seedling 281 

Seed-time 624 

Seek 266, 322, 397, 430, 464, 473, 603, 630, 
666, 681, 687, 735 
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Seem 55 
Seer 208, 582 
Segregation 688 
Seize 343, 533 
Selection 191, 536, 537, 540, 629 
Self 235, 236, 240, 335, 336, 386, 401, 455, 460, 
466, 467, 475, 680, 716 
Self-abasing 609 
Self-adjustment 602 
Self-assertion 531, 676 
Self-assurance 386 
Self-awareness 604 
Self-castration 560, 561 
Self-centred 398, 459, 675, 681 
Self-confidence 228, 499, 592, 736 
Self-consciousness 349, 427, 529 
Self-contained 355 
Self-contradictory 473 
a 494-496, 501, 502, 515, 623, 645, 
Self-correction 491 | 
Self-critical 602 
Self-deception 400, 587 
Self-denial 470, 475, 483 
Self-destruction 460 
Self-determined 722 
Self-direction 601 
Self-discipline 163, 459 
Self-emptying 548 
Self-esteem 112, 540 
Self-examination 415 
Self-explanatory 577 
Self-expression 460 
Self-giving 338, 492 
Self-glorification 228 
Self-gratification 496 
Self-humiliation 399 
Self-immolation 235 
Self-indulgence 448, 495 
Self-interest 420 
Self-justification 675, 676 
Self-knowledge 590 
Self-love 228 
Self-perpetuating 364 
Self-praise 227, 228 
Self-realization 497 
Self-reliance 681 
Self-renunciation 403 
Self-respect 679 
Self-restraint 494 
Self-revelation 222, 384 
Self-righteousness 439, 680 
Self-sacrifice 474, 539, 731 
Self-security 730 
Self-seeking 398, 400, 638 
Self-sufficiency 319, 661, 680 
Self-surrender 397, 548 
Self-understanding 59, 488 
Self-will 365, 532, 608 
Selfish 106, 381, 384, 547, 681 
Sell 118, 267-268, 288, 352, 497, 688, 691 
Seller 120 
Semantics 68 
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Semblance 709 

Semite 68 

Semitic 68 

Send 126-129, 131, 133, 134, 136, 246, 332, 
453, 510, 526, 581, 603, 637, 689, 698, 704, 
705, 738 

Seniority 193 

Sense 546, 681, 700 

Senseless 424, 546 

Senses 56, 432, 443, 444, 458, 459, 523, 527, 
530, 652 

Sensible 501 

Sensitive 352 

Sensuality 494, 498, 680 

Sensuous 676 

Sentence 86, 364, 393, 395, 415, 479, 597, 630, 
677 

Sentry 314 

Separate 413, 419, 422, 441, 444, 455, 459, 
472, 473, 503, 504, 506, 507, 525, 533, 539, 
545, 556, 564, 566, 606, 607, 608, 625, 653, 
677, 678, 707, 718, 719, 741 

Separation 60, 115, 145, 155, 239, 240, 289, 
360, 405, 433, 488, 500, 503, 504, 522, 537, 
565, 607, 674 

Septuagint 50, 53-55, 57, 62, 65, 68, 71 

Sepulchre 264, 265 

Sequence 473 

Seraph 101, 239, 279, 280, 509 

Serfdom 707 

Seriousness 627 

Sermon 58, 245 

Sermon on the Mount 217, 277, 278, 335, 
339, 384, 738 

Sermon on the Plain 217, 277 

Serpent 86, 87, 168, 175, 413, 465, 468, 507- 
511, 523, 562, 565, 568, 653, 705 

Servant 177, 219, 226, 272, 280-291, 311, 404, 
426, 474, 477, 479, 481, 485, 492, 513, 538, 
539, 547, 549, 565, 569, 598, 617, 646, 655, 
667, 702, 703, 706, 709, 710, 720, 729, 741 

Servant of God 96, 97, 102, 111, 281, 290, 
385, 587, 597, 699 

Servant of the Lord 262, 283, 409, 544, 707 

Servant of Yahweh 373, 374 

Serve 101, 102, 116, 129, 136, 173, 191, 192, 
198, 200, 212, 231, 305, 307, 335, 351, 381, 
469, 474, 481, 486, 551, 552, 676, 718-720, 
741 

Service 96, 99, 115, 116, 127, 129, 135, 143, 
190, 191, 235, 238, 239, 245-248, 259, 273, 
275, 283, 285, 293, 304, 319, 336, 382, 384, 
386, 421, 474-476, 482, 489, 490, 493, 505, 
513, 536-538, 542, 600, 619, 625, 630, 631, 
646, 659, 674, 720, 731, 740 

Servile 485 

Servitude 209, 531, 674, 707, 719 

Set 314, 413, 471, 477, 494, 518, 523, 604, 609, 
696 

Set apart 336, 472-474, 537 

Set aside 74, 337, 719 

Set at naught 74 

Set free 437, 505, 698, 715, 716 


Set up 474, 476 

Settle 576, 578 

Settled 518, 519, 543 

Settlement 685 

Seven 129, 361 

Seven Rules of Hillel 

Seventh day 211 

Seventy 282, 489 

Sever 74, 515 

Severance 713 

Severity 568, 611, 727, 731 

Sex 85, 86, 233, 235, 285, 459, 497 

Sexes 87 

Sexual 137, 169, 420, 441, 448, 449, 457, 461, 
494-502, 509, 612, 625, 656 

Sexual relations 138, 151, 232, 322, 448, 451, 
498-502, 637, 678 

Shade 431, 433, 653, 705 

Shadow 327, 371, 435, 559 

Shake 540 

Shallow 546 

Sham 709 

Shame 85, 113, 314, 349, 390, 399-401, 461, 
559, 608, 649, 723 

Shammaite 627 

Shape 383, 705, 708 

Share 123, 158, 316, 359, 360, 375, 468, 478, 
489, 492, 493, 526, 534, 558, 571, 615, 618, 
635-644, 669, 671, 676, 691, 696, 702, 707, 
712, 723 

Sharp 726 

Shatter 610 

Shed 97, 152, 220-223, 369, 654 

Sheep 114-116, 118, 119, 190, 299, 319, 453, 
463, 464, 503, 559, 684 

Sheep’s clothing 118, 119 

Sheep-shearing 626 

Shell 704, 706, 709 

Shell-fish 205 

Shelter 653 

Shem 68 

Sheol 433 

Shepherd 65, 163, 190-192, 303, 305, 407, 453, 
464, 483, 559, 625, 684 

Shepherd of Israel 598 

Shield 103, 648, 656, 689 

Shift 504, 680 

Shine 211, 424, 585-587 

Ship 118, 476, 537, 645, 694, 698, 734, 743 

Shipwreck 608 

Shock 530 

Shoe 241 

Shoot 426 

Shortness of life 433, 609, 743, 744 

Shoulder 241, 391, 403 

Shout 94, 271, 342, 408-411 

Show 574, 649, 650, 720, 722, 724 

Showbread 586, 696, 697 

Shun 558, 564 

Shut 545, 694 

Sibyls 529 

Sick 120, 411, 446, 450, 564, 565, 599, 600, 
674 
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Sickle 204 

Sickness 108, 151, 348, 433, 463, 635, 673, 674 

Sidereal hour 710 

Sieve 480 

Sigh 385, 552 

Sight 219, 424, 703, 704 

Sign 119, 124, 125, 129, 219, 220, 275, 309, 
311, 347, 358, 386, 391, 397, 399, 403, 415, 
454, 474, 492, 503, 508, 525, 527, 603, 622, 
626, 641, 648, 652, 655-657, 659, 686, 692, 
702, 723, 733 

Signal 341, 342, 408, 410 

Significance 219, 302, 399, 605, 624, 628, 631, 
651, 675, 694, 723 

Significant 68, 290, 727, 737 

Silence 340, 543, 609, 619 

Siloam 581 

Silver 93, 498, 537, 648 

Simile 577 

Simple-minded 563 

Simplicity 280-282, 504 

Sin 57, 77, 78, 85-87, 89, 96, 97, 108, 111-113, 
115, 125, 126, 138, 144, 146-148, 150-152, 
154, 156, 163, 166, 181, 187, 202, 204, 216, 
221-225, 228, 229, 231, 234-236, 268, 277, 
294, 301, 303, 320, 324, 325, 328, 336, 343, 
345, 346, 349, 355, 357, 359, 370-372, 374, 
390, 391, 398, 399, 401, 402, 417, 418, 420, 
423, 424, 430, 433, 434, 436-441, 446, 451, 
459, 461, 465, 466, 469-471, 474, 475, 496, 
499, 501, 504, 524, 525, 532, 551, 554, 556, 
562-565, 567, 569, 606-609, 611, 639, 641, 
643, 644, 651, 653, 673-677, 685, 698-703, 
717-719, 721, 723, 725, 730, 733-735, 738, 
740, 742 

Sin-bearing 266 

Sin-offering 114, 172, 225, 294 

Sinai 81, 159, 411 

Sinaiticus 53 

Sincerity 351, 469, 552, 604, 631, 695, 710 

Sinew 671, 672 

Sinful 168, 401, 402, 416, 417, 466, 468, 488, 
518, 562, 585, 677, 696, 701, 718, 723 

Sing 344, 411, 574, 633, 651 

Singer 53, 200, 665 

Single 705 

Sinister 203, 550, 686, 699 

Sinlessness 284, 434, 544 

Sinless perfection 186 

Sinner 109, 141, 147, 171, 239, 274, 322, 333, 
343, 349, 358, 359, 379, 381, 399, 417, 436, 
439, 451, 465, 472, 501, 680, 681, 699, 701, 
702, 706, 733, 734 

Sister 254-256, 556 

Sit 363, 474, 482, 658, 661 

Situation 271, 603, 625, 686, 702, 703 

Sitz im Leben 57, 58, 68 

Size 93, 522, 671 

Skeleton 431, 444 

Skill 279, 412, 512 

Skilled 735 

Skin 114, 162, 671, 672 

Skull 581 
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Sky 517, 545, 587 

Slacken 698 

Slain 118, 164, 264, 438, 444, 532 

Slander 110, 413, 561, 654 

Slaughter 205, 482, 629, 737 

Slave 120, 234, 256, 261, 268, 275, 280, 283, 
284, 299, 308, 360, 366, 371, 392, 457-459, 
462, 498, 499, 513, 587, 609, 610, 637, 638, 
od 667, 675, 680, 684, 698, 703, 715-718, 

2 

Slave-market 268 

Slave-wife 453 

Slavery 222, 412, 438, 498, 629, 633, 647, 716 

Slay 509 

Sleep 93, 261, 382, 420, 425, 429-447, 672 

Sleeper 421 

Sly 412, 509 

Small 118, 597, 600, 670, 732 

Smear 121 

Smelting 711 

Smite 163, 164 

Smith 279 

Smitten 683 

Smoke 449, 657 

Smuggle 453 

Snake 507-510 

Snare 343, 433, 531, 532, 609 

Snow 204, 682, 708 

Sober 425, 501, 513-515, 528, 529 

Social 289, 312, 496, 566, 640, 716 

Society 138, 209, 255, 269, 280, 287, 479, 506, 
521, 536, 640, 642, 686, 715, 717 

Sodom and Gomorrah 677 

Sodomite 255 

Soil 381, 517, 520, 691, 722, 723 

Sojourn 360, 531, 685 

Sojourner 683, 684, 686, 690, 691, 713, 714 

Solar year 627 

Soldier 259, 359, 396, 406, 650, 652 

Solemnity 622 

Solicitude 695 

Solid 660, 682 

Solidarity 146, 641- 

Solstice 631 

Solution 65, 531 

Solve 532, 576, 577, 578 

Son 123, 177, 209, 255, 256, 273, 280-291, 
337, 338, 374, 375, 408, 410, 430, 440, 473, 
487, 500, 509, 511, 525, 526, 532, 549, 556, 
595, 603, 614, 615, 619-621, 637, 643, 655, 
667-669, 676, 684, 693, 703, 707, 719, 729, 
737, 738 

Son of Abraham 182, 286, 288, 289 

Son of Belial 288 

Son of consolation 571 

Son of corruption 288 

Son of the covenant 288 

Son of darkness 102, 287, 288, 554, 556, 646 

Son of David 63, 122, 182, 288, 290, 427, 428, 
675 

Son of the day 425 

Son of destruction 289 

Son of the devil 289 
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Son of disobedience 110, 289, 593 

Son of encouragement 289 

Son of the evil one 289 

Son of God 63, 85, 96, 101, 177, 240, 256, 
272, 274, 276, 281, 283, 287-290, 323, 325, 
373, 385, 397, 448, 473, 522, 523, 531, 538, 
597, 616, 619, 638, 669, 684, 740 

Son of God’s good pleasure 288 

Son of grace 288 

Son of heaven 102, 225, 288 

Son of hell 289 

Son of iniquity 288 

Son of the Kingdom 77, 289 

Son of light 102-104, 287-290, 423, 452, 554, 
556, 593, 646 

Son of his love 424 

Son of man 62, 63, 84, 96, 113, 185, 204, 290, 
321, 322, 326, 327, 410, 489, 510, 725 

Son of mischief 288 

Son of the Most High 274 

Son of perdition 125, 463, 464 

Son of the prophets 288 

Son of the resurrection 288, 290 

Son of righteousness 288 

Son of thunder 289 

Son of truth 288 

Son of unrighteousness 288 

Son of the world 288 

Song 58, 103, 213, 344, 381, 440, 469, 580, 625 

Song of faith 598 

Sonship 188, 286, 385, 417, 619, 623, 637, 639, 
675, 696 

Soothe 328 

Soothsayer 208, 575 

Sophism 477 

Sorcery 420, 452, 499 

Sore 117 

Sorrow 162, 217, 240,.241, 316, 317, 356, 357, 
456, 467, 569, 741 

Soteriological 68, 386, 396, 402, 523, 617, 668 

Soteriology 53, 68, 220, 401, 620 

Soul 66, 79, 103, 106, 191, 221, 229, 230, 232, 
233, 235, 236, 250, 312, 422, 431-436, 442- 
444, 446, 450, 459, 460, 463, 464, 480, 483, 
495, 501, 512, 522, 544, 555, 562, 611, 612, 
621, 623, 636, 653, 665, 671-674, 677, 682, 
687, 705, 711, 713, 724, 731 

Sound 501 

Sound mind 501, 502 

Soundness 604 

Source 55, 56, 62, 63, 66, 67, 68, 70, 433, 435, 
441, 561, 563, 566, 598, 710, 723, 736 

Source criticism 68 

Sovereign 614, 615, 734 

Sovereignty 80, 95, 243, 358, 413, 477, 538, 
543, 562, 594, 715 

Sow 299, 313, 377, 468-470, 612, 627, 681, 
686 

Sower 173, 516, 517 

Space 102, 236, 521, 728 

Spare 390, 414, 632, 633, 725, 727, 729, 734 

Spark 422, 616 

Sparrow 173 

Spatial 692 


Speak 206, 271, 332, 340, 429, 579, 598, 729, 
739, 740 

Speak evil 415 

Speak in tongues 

Spear-point 656 

Special 540, 620, 666-668 

Species 670, 722 

Specify 581 

Spectacle 649 

Spectators 646 

Speculation 71, 641, 707, 740 

Speculative 601-603, 607, 694 

Speech 66, 69, 70, 206, 212, 421, 428, 528, 571, 
574, 575, 578, 579, 582, 587-589, 715 

Spell 450, 477 

Spend 551 

Sperm 498 

Spherical 521 

Spices 121, 264—266, 743 

Spider 490, 510 

Spin 490 

Spirit 55, 58, 66, 91, 105, 108, 138, 144, 146- 
148, 152, 153, 160, 171, 179, 200, 217, 225, 
230, 232, 234-237, 246, 248, 279, 286, 289, 
290, 300, 303-305, 311, 318, 322, 324, 327, 
329, 335, 336, 340, 349, 368, 369, 379, 410, 
414, 424, 428, 430, 440, 443, 446, 449, 452, 
458, 466, 467, 470, 473, 490, 496, 498, 500, 
501, 504, 514, 515, 557, 558, 562-565, 570, 
578, 579, 595, 601, 602, 605, 609, 615, 623, 
625, 631, 637, 642, 649, 654, 657, 662, 665— 
667, 672, 673, 675-679, 682, 683, 700, 70S, 
711, 717, 719, 722, 723, 729, 734, 735, 737- 
739 

Spirit, Holy 52, 66, 90, 91, 95, 106, 116, 122, 
128, 129, 146, 148, 155, 158, 160, 168, 169, 
175, 176, 185, 186, 202, 232, 235, 248, 355, 
372, 375, 414, 491, 511, 526-528, 530, 535, 
584, 592, 598, 623, 638, 639, 643, 656, 660, 
679, 680, 681, 704, 719, 723, 730, 735, 738, 
739 

Spirit of Christ 147, 214 

Spirit of divination 340 

Spirit of light 452 

Spirit of truth 89, 90, 123 

Spirits 102, 118, 123, 166, 167, 347, 382, 401, 
411, 450-453, 463, 504, 556, 563, 621, 674 

Spiritual 71, 75, 183, 290, 311, 336, 338, 398, 
399, 406, 416, 435, 444, 449, 455, 482, 484, 
492, 528, 531, 539, 563, 566, 569, 595, 616, 
617, 619, 628, 638, 639, 642, 647, 650, 662, 
665, 674, 678-681, 725-727, 742 

Spiritual anointing 123 

Spiritual armour 316, 647, 656 

Spiritual body 236 

Spiritual death 406, 431, 436, 440 

Spiritual evil 429 

Spiritual gifts 129, 535 

Spiritual house 305 

Spiritual life 70, 138, 249 

Spiritual man 85, 127, 133 

Spiritual milk 284 

Spiritual poverty 313, 358 

Spiritual power 424 
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Spirituality 352 

Spiritualization 625, 650 

Splendour 474, 552, 650, 730 

Splinter 116, 453, 667, 726 

Split 535 

Spoil 467, 565 

Spoken word 416, 679, 736 

Spokesman 194, 373, 579, 580 

Spontaneous 500 

Sport 470, 625, 644, 645, 648 

Spot 634 

Spotted 556 

Spread 457, 647-649, 653, 733, 741, 742 

Spring 195, 201, 319, 441, 513, 632, 743 

Sprinkle 114, 144, 151, 220-226, 304, 351, 369, 
633 

Spurious 187, 590 

Spurn 448 

Spy 294 

Squander 464 

Stability 661, 675, 711 

Stable 661 

Stadium 645, 646 

Staff 161, 162, 407 

Stage 282, 540, 549 

Stagger 514, 673 

Stain 447, 641 

Stake 389, 391-394, 726 

Stamp 712 

Stand 51, 411, 474, 543, 651, 658, 660, 672, 
685, 719 

Stand before 474, 622 

Stand between 739 

Stand by 474 

Stand under 710 

Standard 51, 175, 220, 273, 396, 443, 460, 542, 
546, 604, 675, 729 

Standing 351, 430, 472, 536, 544, 610, 659 

Star 102, 124, 272, 380, 407, 451, 508, 522, 
523, 610, 621, 627, 657, 740 

Start 600, 741 

Starting point 710 

Starvation 328, 611 

State 168, 189, 232, 275, 392, 468, 501, 508, 
519, 549, 565, 611, 617, 639, 640, 678, 687, 
:715, 723-725 

Statement 573, 574, 588 

Statesman 193 

Station 275, 476 

Stature 92-93, 183, 277, 740 

Status 131, 268, 275, 324, 364, 385, 398, 432, 
439, 538, 539, 549, 615, 618-620, 664, 694 

Statute 330, 332, 335, 350, 677 

Statutory 578 

Stave 390 

Stay 690 

Steadfast 217, 494, 602, 607, 660, 662, 663, 
674, 710 

Steady 658 

Steal 208 

Steamed 226 

Steer 694 

Step 600 
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Step-mother 500 

Steward 684 

Stewed 226 

Stick 161, 162, 657, 726 

Still 384, 419 

Still birth 183 

Sting 436, 507-511, 719, 738 

Stinginess 214 

Stir up 563 

Stoa 68, 643 

Stock 427, 710, 721 

Stoic 63, 432, 444, 450, 501, 616, 640, 654, 
656, 694, 715, 718, 734 

Stoicism 59, 68-69, 127, 351, 432, 502, 595 

Stomach 169, 202, 500, 611, 742 

Stone 74, 77, 140, 205, 240, 248, 294, 308, 332, 
377, 390, 393, 394, 409, 463, 477, 596, 610, 
660, 662, 682, 724 

Storm 384, 419, 572 

Story 575 

Strain out 116 

Strange 509, 671, 683, 684, 686, 688-690, 728 

Stranger 180, 203, 221, 255, 258, 265, 305, 
346, 360, 528, 683-692, 717 

Strangled 220-226, 261 

Strangulation 391, 392 

Strata 68 

Straw 390 

Stray 115, 239 

Stream 652, 653, 655, 682, 683 

Strength 106, 119, 122, 173, 229, 239, 314, 
329, 343, 436, 445, 467, 531, 551, 564, 607, 
636, 650, 667, 680, 686, 710, 732, 736 

Strengthen 99, 463, 492, 570, 604, 639, 658 

Stress 420, 597, 638, 720, 739 

Stretch 478, 649 

Stretch out 127, 460 

Strict 500, 568, 688 

Strife 380, 535, 555, 558, 638, 681 

Strike 161-163, 376, 585, 653 

Strike out 529 

Strip 313, 314, 393, 564 

Strive 80, 456, 460, 461, 469, 637, 645, 646, 
673, 723, 731 

Stroke 161, 241, 260 

Strong 103, 352, 366, 475, 504, 508, 650, 651, 
727, 731 

Strong ones 101 

Structure 390 

Struggle 336, 503, 539, 564, 595, 602, 604, 626, 
644-647, 649, 651, 687, 716-718 

Stubbornness 152, 241, 308, 424, 426, 554 

Student 484, 486 

Study 219, 459, 485, 486, 580, 641, 656, 662, 
735 

Stumble 610, 663 

Stumbling-block 535 

Subdue 336, 647, 671 

Subject 235, 360, 366, 385, 436, 437, 444, 446, 
457, 458, 470, 492, 538, 542, 543, 548, 552, 
583, 595, 603, 610, 660, 685, 687, 692, 707, 
716, 720 

Subjection 439, 509, 524, 525, 586, 591, 609, 
676, 718 
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Subjective 284 

Subjectivity 583, 584 

Submerge 144 

Submission 81, 239, 281, 330, 347, 401, 415, 
439, 475, 600, 647 

Submissive 364, 593 

Submit 602 

Subordinate 283, 452, 481, 485, 501, 508, 523, 
599, 605, 712 

Subordination 190, 386, 492 

Subservience 670 

Subservient 492 

Substance 327, 605, 679, 703-714 

Substantial 710, 711 

Substitute 319, 504, 629, 681 

Substitution 398, 417, 426, 437, 438 

Subterranean 509 

Success 412, 557, 611, 612, 688, 741 

Succession 200, 301, 426, 664, 665 

Succumb 467 

Suckling 281 

Suddenness 609 

Suffer 55, 191, 239, 240, 260, 395, 483, 489, 
553, 612 

Suffering 68, 108, 123, 129, 163, 165, 173, 211, 
214, 219, 223, 227, 261, 273, 276, 301, 305, 
326-328, 374, 375, 385, 386, 389, 391, 395, 
396, 400, 401, 404, 406, 411, 432, 440, 441, 
444, 445, 455, 460, 462, 482, 483, 487, 489, 
491, 493, 510, 519, 539, 541, 545, 561, 562, 
564, 565, 571, 598, 623, 625, 628, 632, 638, 
639, 643-649, 651-653, 656, 657, 669, 675, 
677, 679, 689, 700, 707, 720, 726, 727, 731, 
741 

Sufficient 163, 248, 727, 728 

Suffocation 393, 395 

Suggestion 61, 510, 544 

Suicide 93, 432, 433 

Suit 478, 536 

Suitably 536, 537 

Sully 447 

Sulphur 657 

Sum 521, 598 

Summer 627, 724 

Summit 165 

Summon _ 88, 270, 271, 292, 293, 295, 308, 331, 
340, 342, 489, 492, 569, 570, 600, 638, 689, 719 

Sun 124, 203, 252, 314, 420, 425, 449, 451, 
515, 516, 586, 587, 627, 652, 653, 728 

Sunburn 652 

Sun-cult 631 

Sunday 631 

Sunrise 665 

Sunset 633 

Sun-worshippers 631 

Superabundant 729 

Superfluous 266, 371, 728, 729, 731 

Superhuman 450 

Superintend 189 

Superior 588, 644, 659 

Superiority 301, 337, 356, 371, 386, 408, 409, 
427, 539, 650, 651 

Supernatural 60, 104, 113, 122, 167, 413, 424, 
504, 511, 607, 609, 647, 718 


Superscription 132, 392, 396 

Supersede 601, 631, 666 

Superstition 450, 453 

Supervise 450 

Supplement 70 

Suppliant 612, 687 

Supplication 239, 320, 600 

Supply 318, 731 

Support 115, 261, 288, 328, 474, 554, 614, 636, 
658 

Suppose 61, 330, 475, 670 

Suppress 494, 502, 718 

Supreme 616, 668 

Sure 365, 591, 594, 596, 658-660, 663, 729 

Surety 372, 374, 669 

Surface 585, 587 

Surmount 71 

Surpass 137, 650, 730, 740 

Surplus 728, 731 

Surprise 425, 466, 540 

Surrender 70, 223, 309, 335, 355, 417, 435, 
455, 486, 499, 525, 561, 709, 715 

Surround 405 

Survival 540, 592, 596, 687 

Suspect 414 

Suspend 523 

Suspicion 563 

Sustain 549, 616 

Sustenance 84, 173, 249, 250, 711 

Swallow 116, 173, 440, 470, 490, 651 

Swamp 688 

Swear 203, 344, 346, 554, 659 

Sweet 202, 458, 480, 513 

Swell 94, 107, 240 

Swift 280 

Swine 117, 672 

Swineherd 559 

Sword 109, 118, 272, 322, 377, 380, 407, 464, 
513, 559, 655, 716 

Symbol 87, 115, 116, 119-122, 126, 146, 148, 
149, 152, 156, 158, 159, 171, 175, 185, 201, 
203-205, 209, 225, 238, 239, 241, 252, 254, 
266, 280, 284, 294, 297, 316, 317, 321, 351, 
377, 389, 391, 420, 422, 448, 470, 489, 497, 
507, 509, 510, 512, 514, 516, 531, 532, 577, 
625, 629, 630, 650, 652, 655, 724-726 

Symmetry 206 

Sympathy 220, 329 

Symptom 445 

Synagogue 59, 67, 69, 128, 163, 166, 168, 181, 
194, 196, 199, 219, 245, 257, 291-307, 321, 
347, 360, 361, 395, 414, 453, 589, 590, 607, 
623, 624, 628, 666, 738 

Syncretism 58-61, 69, 487, 500, 595, 640 

Synecdoche 239, 240 

Synod 52 

Synoptic criticism 62 

Synoptic Gospels 67, 68, 69 

System 660, 700 

Systematized doctrine 702 


Tabernacle 66, 114, 122, 252, 280, 380, 735 
Table 252, 586, 641 
Tablet 243, 248 
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Tail 508, 510 

Taint 265, 641 

Take 343, 533, 587 

Take apart 533 

Take away 115, 225, 701, 702 

Take care 189 

Take heart 327 

Take issue 504 

Take offence 653 

Take out 453 

Take possession 534, 635 

Take sides 585 

Take up cross 455, 482 

Taken up 677 

Talk 550, 574 

Talmud 58, 59, 64, 67, 69 

Talmud, Babylonian 69 

Talmudic Judaism (— Judaism, Talmudic) 

Talmud, Jerusalem 69 

Tamarisk 252 

Tame 495 

Tangible 679 

Tannaim 49, 67, 69 

Tannaitic 51 

Targum 51, 63, 69 

Task 273, 331, 412, 476, 522, 533, 536, 544, 
568, 569, 583, 602, 610, 617, 624, 626, 650 

Taste 201, 202, 439, 458, 459 

Tawny 205 

Tax 269, 270, 537, 684, 687 

Tax-collector 488, 499 

Teach 87, 164, 191, 197, 248, 340, 341, 485, 
486, 488, 494, 502, 535, 568, 598, 599, 620, 
628 

Teacher 69, 90, 123, 132, 191, 192, 198-200, 
259, 280, 282, 287, 333, 480-482, 484-486, 
490, 492, 515, 530, 533, 548, 572, 581, 598, 
614, 617, 684, 708 

Teacher of righteousness 96, 598 

Teaching 55, 62, 69, 166, 171, 192, 220, 261, 
263, 292, 305, 331, 335, 339, 347, 386, 400, 
483, 486-488, 490, 491, 495, 506, 530, 533, 
534, 539, 548, 558, 563, 566-568, 572, 577, 
579, 589, 590, 595, 599-604, 607, 623, 640, 
642, 662, 669, 689, 702, 708, 709, 720, 722, 
730, 731, 742 

Team 648 

Tear 533 

Tear clothes 317 

Tears 471, 683 

Technical 495, 722 

Technique 723 

Teleology 69 

Tell 57, 573-584 

Temper 107, 202 

Temperament 107, 540 

Temperance 501 

Temperate 513, 514, 671 

Temperature 318 

Tempest 653 

Temple 53, 73, 75, 125, 174, 195, 210, 221, 
234, 235, 245, 256, 269, 272, 274, 280, 293, 
295, 314, 321, 344, 360, 395, 396, 413, 414, 
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Temple continued 
448, 467, 468, 478, 497, 500, 530, 537, 555, 
586, 587, 607, 626, 627, 629, 632, 633, 652, 
661, 684, 687, 688, 700, 725, 735 

Temporal 542, 667, 692, 734, 737 

Temporality 500 

Temporary 408, 675, 676, 687, 734, 739 

Tempt 452, 466, 496, 563 

Temptation 244, 290, 304, 335, 384, 385, 433, 
457, 519, 540, 567, 597, 607, 625, 644, 660, 727 

Temptation of Jesus 125 

Tempter 599, 718 

Ten 54 

Ten commandments (— Decalogue) 

Tenant 640 

Tendency 613, 619 

Tender 240 

Tension 423, 496, 502, 595, 599, 602-604, 624, 
628, 738 

Tent 294, 684, 691 

Tent-maker 279 

Tent of meeting 294 

Terms 366 

Terrain 520 

Terrible 611, 621, 622 

Terrify 527, 528 

Territory 519 

Terror 224, 420, 422, 431, 432, 527, 529, 610, 
621, 622, 685 

Terrorize 610 

Test 188, 347, 390, 414, 516, 562, 567, 653, 
656, 657, 679, 731 

Testament 332, 365 

Testator 371 

Tested 596 

Testify 684 

Testimony 122, 151, 200, 248, 266, 346, 350, 
402, 406, 445, 597, 598, 603, 639, 680, 731 

Tetragam 71,72 

Text 63, 68-71, 254 

Textual criticism (— Criticism, Textual) 

Textus receptus 70 

bers 206, 213, 278, 344, 345, 381, 384, 413, 
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Thankful 433, 685 

Thanksgiving 99, 213, 227, 247, 278, 385, 597, 
609, 650, 730, 731 

Theatrical 590 

Theism 70, 71 

Theistic 70 

Theme of Scripture 59 

Theocracy 426 

Theocratic 425 

Theological reflection 65 

Theological thought 70 

Theologoumenon 70 

Theology, Comparative 60 

Theology, Natural (— Natural theology) 

Theophany 655, 661 

Theoretical 595 

Thief 323, 420, 421, 425, 572 

Think 106, 276, 330, 461, 472, 528, 529, 552, 
589, 693, 727, 730 
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Thinker 484 

Third 666 

Thirst 217, 546, 653, 671, 672, 683 

Thistle 416, 721-728 

Thomism 65 

Thorn 163, 226, 406, 416, 457, 460, 674, 
721-728, 743 

Thorn in the flesh 467, 726, 727 

Thought 105, 106, 230, 322, 350, 357, 448, 
456, 457, 469, 509, 528, 551, 552, 561, 567, 
579-581, 587, 679, 680, 693, 695, 711 

Thoughtful 502 

Thousand 52 

Thousand years 508, 649 

Threat 416, 422, 426, 430, 433, 451, 459, 460, 
499, 501, 508, 509, 512, 519, 524, 544, 562, 
594, 611, 626, 675, 678, 688, 731 

Three days 395 

Threshold 613 

Throat 241 

Throne 102, 116, 122, 185, 198, 200, 386, 426, 
427, 482, 508,-656 

Throne of God 101, 103, 204, 279, 280, 304, 
510, 654 

Throne-chariot 280 

Throne of grace 322 

Throng 731 

Throw 70, 376, 508, 520, 608 

Throw away 

Thunder 108 

Thwart 552 

Tiamat 523 

Tidings 239,576 | 

Tie 171, 289, 482, 493, 538, 619, 626, 636, 690 

Till 381 

Time 86, 93, 102, 124, 164-167, 203, 236, 268, 
294, 321, 322, 325, 326, 390, 397, 420, 421, 
423, 476, 477, 521, 523, 524, 526, 601, 624, 
626, 627, 629, 632, 638, 697, 711, 718, 719, 
724, 728, 732, 734, 735, 737, 738 

Timeless 703 

Time-limit 477 

Times of the Gentiles 

Timidity 622, 623 

Tired 262, 548, 561, 563 

Tishri 626 

Tithe 80, 116 | 

Title 66, 188, 189, 191, 193, 197, 199, 200, 220, 
255, 256, 273, 281, 297, 304, 375, 469, 560, 
616, 617, 619, 647, 665-669, 708 

Today 179, 251, 738 

Toil 115, 173, 209, 260-263, 546, 564, 565, 
647, 728 

Token 655 

Tolerable 431 

Toleration 499 

Tomb 174, 204, 205, 263-266, 623 

Tomorrow 251, 597 

Tongue 118, 175, 182, 201, 231, 382, 418, 530, 
532, 564, 579, 656, 735 

Tongues, Gift of 103, 198, 300, 723, 739 

Torah 62, 64-67, 69, 70, 83, 180, 230, 243-245, 
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316, 374, 405, 416, 433, 459, 481, 484486, 
539, 597, 617, 619, 656, 665, 668 

Torch 656 | 

Torment 161, 163, 164, 461, 612, 655, 710 

Torso 232 

Torture 163, 389-391, 393, 395, 466, 511, 646, 
656 

Tosefta 70 

Totality 95-97, 301, 303, 501, 702, 740 

Touch 121, 207, 241 

Toughness 658 

Tower 272 

Town 520, 665, 689 

Trace 71 

Tractate 64, 70 

Trade 267, 268, 279, 319, 419, 484, 558, 688 

Tradition 57, 59, 60, 63, 69, 70-71, 99, 102, 
116, 129, 131, 134, 135, 153, 171, 194-196, 
199, 209, 216, 217, 247, 250, 252, 278, 289, 
297, 304, 305, 309, 332, 335, 346, 359, 394— 
396, 403, 425, 473, 482, 484-487, 489, 490, 
499, 500, 502, 506, 531, 539, 543, 544, 580, 
581, 585, 595-600, 602-604, 620, 625, 628, 
630-632, 641, 657, 707, 730, 739 

Tradition history 70, 1 

Tradition, Oral 57, 58, 71 

Tragedy 687 

Tragic 551 

Train 312, 313 

Training 462, 481 

Trample 109, 117 

Trance 527, 528 

Transaction 664, 721 

Transcend 602, 625, 716 

Transcendence 71, 101, 495, 679 

Transcendent 70, 204, 360, 363, 380, 383, 422, 
502, 521, 734 

Transcience 406, 433 

Transfer 208, 209, 699, 701 

Transfiguration 204, 290, 335, 406, 527, 541, 
545, 587, 623, 659, 668, 708 

Transform 223, 375, 397, 600, 601, 647, 705, 


Transformation 355, 470, 492, 539, 602, 643, 
654, 705, 706, 708-710 

Transgress 606, 729 

Transgression 83, 85, 86, 97, 112, 322, 345, 
353, 357, 385, 434, 446, 447, 452, 659, 699 

Transgressor 85, 97, 463 

Transient 73, 316, 379, 444, 458, 515, 524, 526, 
587 

Transition 711 

Transitoriness 119, 222, 277, 337, 411, 552, 
671, 673 

Translation 57, 69, 71, 433, 484, 578-582 

Translator 580, 582 

Transmigration of souls 432, 594 

Transmit 735 

Travail 186, 187, 411, 708 

Travel 209, 268, 682, 727 

Traveller 117, 407, 520 

Treachery 241, 461, 725 
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Tread 109, 510, 658 

Treason 270, 331, 392 

Treasure 566, 638, 647, 710 

Treasured 536 

Treasurer 560 

Treatment 119, 637, 670, 686 

Treaty .74, 189, 344, 594 

Tree 120, 181, 234, 265, 389-405, 443, 515, 
520, 565, 652, 656, 722-725, 743 

Tree of knowledge 85 

Tree of life 279, 389, 390, 722, 723 

Tremble 622, 661 

Trembling 622, 623, 685 

Trespass 333, 402, 437, 701, 730 

Trial 267, 346, 460, 467, 558, 629, 630, 633, 651 

Tribal 624 

Tribe 195, 208, 255, 294, 366, 367, 407, 463, 
489, 498, 518, 543, 544, 619, 625, 640, 684 

Tribulation 125, 328, 381, 571, 607, 610, 653 

Tribune 340, 34] 

Tribute 406, 537, 671, 684, 734 

Trickery 413 

Trickle 683 

Trim 524 

Trinity 535 

Tripartite 235, 523 

Trito-Isaiah 54 

Triumph 227, 239, 244, 261, 317, 410, 440, 
452, 469, 644-652, 727, 740 

Triumphal procession 647, 649, 650 

Trivial 727 

Trivialization 703 

Troops 292-297, 476, 537, 732 

Trouble 260, 262, 277, 433, 459, 519, 550, 563, 
568, 600, 612, 651, 652, 675, 687, 698, 726 

True 56, 97, 99, 100, 118, 178, 219, 225, 250, 
253, 255, 296, 297, 299, 302, 303, 305, 311, 
315, 338, 346, 347, 386, 400, 406, 424, 446, 
455, 458, 460, 481, 483, 489, 498, 522, 527, 
539, 542, 590, 595, 598, 603, 628, 634, 637, 
639, 656, 659, 669, 676, 678, 684, 686, 687, 
690, 704, 718, 719, 722, 736 

Truly 98, 720 

Trumpet 202, 273, 342, 410 

Trust 142, 143, 177, 203, 216, 223, 227, 278, 
289, 351, 381, 411, 504, 510, 531, 542, 587- 
589, 591-596, 598-602, 604, 615, 616, 622, 
652, 658, 660, 673, 679-681, 683, 713, 729, 
732 

Trustee 373 

Trustworthiness 311, 587, 588, 594, 659 

Truth 70, 86, 87, 89, 90, 98, 102, 106, 114, 130, 
166, 173, 188, 200, 219, 220, 222, 225, 232, 
238, 241, 266, 270, 271, 304, 323, 324, 336, 
347, 359, 374, 382, 386, 413, 424, 461, 464, 
470, 473, 483, 512, 525, 529, 540, 546, 563, 
575, 577, 578, 590-593, 598, 603, 631, 645, 
653, 659, 662, 670, 671, 678, 680, 708, 717, 
740, 743 

Try 364, 395 

Tumult 292 

Turn 353, 355, 358, 359, 473, 585, 587, 601, 
608, 688, 696, 700, 722 
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Turn away 585 

Turtledove 172 

Tutor 370 

Twelve 129-136, 142, 213, 274, 298, 407, 489, 
540, 733 

Two ages 524 

Two-natures doctrine 548 

Type 85, 86, 88, 141, 149, 222, 273, 411, 487, 
491, 508, 510, 524, 619, 679, 725 

Typical 664, 666 

Typology 49, 71, 86, 223, 436 

Tyranny 124, 141 

Tyrant 125, 269, 645 

Tyrian games 645 


Ugaritic 68 

Ugliness 743 

Ulcer 520 

Ultimate 651, 661, 713, 734 

Umpire 373, 648 

Unanimity 642 

Unauthorized 535 

Unaware 663, 690 

Unbaptized 117 

Unbegotten 616 

Unbelief 74, 76, 120, 159, 160, 303, 473, 50S, 
529, 554, 559, 587-606, 608, 678 

Unbeliever 315, 350, 415, 439, 464, 473, 505, 
507, 529, 566 

Unbiased 485, 585 

Unbind 394 

Unborn 283, 285 

Unbridled 494, 501 

Unburied 264, 265, 450 

Uncertainty 421, 505, 512 

Unchangeable 357, 521, 660, 731 

Unchanged 720, 726 

Unchastity 235, 261, 497, 500 

Uncircumcised 307-309, 311, 361, 675 

Uncircumcision 145, 155, 307, 310, 311, 336, 
385, 602, 676 

Unclean 62, 117, 122, 152, 153, 155, 169, 172, 
340, 444, 448, 452, 479, 488, 557, 637, 642, 
685 

Uncleanness 151, 155, 205, 398, 448, 479, 480, 
641 

Uncommitted 530, 731 

Unconditional 207, 210, 483, 488, 611 

Unconditioned 71, 538 

Unconscious 549 

Uncontrolled 494 

Uncover 50, 313, 444 

Uncreated 653 

Uncritical 512 

Unction 121, 123 

Undefiled 233, 447, 469 

Understanding 92, 103, 123, 212, 220, 253, 
261, 282, 480, 481, 485, 487, 489, 533, 537, 
541, 556, 568, 578, 583, 584, 597, 601, 602, 
671, 676, 680, 692, 694, 699, 714, 732, 735, 
736, 738, 742 

Underworld 101, 431, 449, 463, 464, 523, 654 

Undress 314 

Uneducated 498 
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Unending 716 

Unenlightened 561 

Unfading 469 

Unfailing 663 

Unfaithfulness 
594, 606 

Unfathomable 594 

Unfavourable 561 

Unfettered 718 

Unfit 163, 274, 560, 565 

Unforgivable 499, 700 

Unforgiving 111, 226 

Unfounded 546, 550 

Unfree 718 

Unfruitful 607, 721, 723 

Unfulfilled 178 

Ungodliness 227, 352, 559, 622, 641 

Ungodly 381, 382, 409, 423, 444, 463, 466, 
539, 597, 609, 656 

Ungrateful 552 

Ungrudging 214 

Unheeded 410 

Unhistorical 208 

Unholy 507 

Unilateral 641 

Unimportant 561 

Unintelligible 582 

Unintentional 609 

Union 148, 507, 513, 640, 643, 669, 678 

Unique 95, 474, 538, 540, 604, 615, 619, 620, 
665, 667, 713 

Unite 636, 639, 641, 730 

Unity 93, 209, 230, 237, 238, 294, 296, 300, 
302, 304, 325, 335, 370, 375, 399, 501, 522, 
602, 630, 640, 642, 643, 647, 669, 740 

Universal 52, 95, 99, 255, 375, 426, 432, 433, 
436, 512, 516, 535, 541, 616, 618, 621, 629, 
641, 654, 739 

Universe 53, 69, 70, 94, 102, 238, 272, 317, 
387, 439, 521-524, 616, 639, 654, 661, 712, 
734 

Unjust 563 

Unjustified 228 

Unknown 686 

Unlawful 155 

Unleash 610 

Unleavened 249, 250, 631, 633 

Unlimited 600 

Unmarried 217, 278, 561 

Unmask 439, 739 

Unmoved 521 

Unmutilated 307 

Unnatural 499, 677 

Unnecessary 728 

Unpalatable 202 

Unpredictable 653, 666 

Unproductive 73, 723 

Unprovable 664 

Unpunished 698, 701 

Unreality 550 

Unredeemed 313, 398, 557 

Unregenerate 319, 726 

Unreliable 594 

Unrepeatable 667 


109, 370, 449, 455, 461, 532, 


Unrest 642 

Unrestrained 459, 552, 715 

Unrestricted 459 

Unrighteous 110, 115, 182, 202, 434, 554, 555, 
684, 721 

Unrighteousness 

Unseen 80, 713 

Unselfish 547 

Unsettled 518 

Unshakeable 658, 661 

Unshaken 660, 663 

Unspiritual 248 

Unstained 337, 341 

Unsuitable 561, 684 

Unsuspecting 343 

Untie 577 

Untilled 520 

Untimely 182, 184, 434 

Untouched 563 

Unusable 565, 610, 722 

Unused 73 

Unutterable 603 

Unveiled 312, 313 

Unwavering 503, 505, 597 

Unwilling 509 

Unwise 108, 282, 288 

Unworthy 183, 414, 415 

Upbringing 288, 569 

Upheaval 610 

Uphold 658, 663, 697, 712 

Upright 479, 608 

Uprising 292 

Uproar 410 

Uproot 600 

Upward 674 

Urge 65, 271, 456, 457, 609, 689, 693, 731 

Urgency 239, 501, 611 

Urn 263, 674 

Usage 70 

Use 548, 550, 619, 653, 687, 731, 742 

Useless 73, 337, 480, 546, 549, 550, 565, 679, 
722, 729 

Utopia 640 

Utterance 58, 582, 602, 734, 736, 737 


Vain 209, 437, 459, 546-553, 571, 705 

Vainglory 228, 546 

Valentian gnosticism 740 

Valid 98, 187, 286, 385, 402, 403, 658, 660, 
664, 666, 691 

Validated 398 

Validity 439, 473, 486, 538, 594, 601, 609, 619, 
659, 702 

Valley 240, 422 

Valuable 605 

Value 173, 311, 327, 349, 353, 457, 480, 496, 
512, 513, 565, 572, 613, 628, 654, 666, 670, 
679, 710 

Value-judgment 681 

Vanishing 681 

Vanity 262, 296, 546 

Vanquished 676, 686 

Vapour 449 

Variant reading 69, 71 


112, 591, 609, 662 
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Variety 670 

Vaticanus 53 

Vault 523 

Vaunt 727 

Veil 73, 221, 245, 280, 587 

Venerable 616 

Veneration 103, 384, 525 

Vengeance 107, 111, 225, 240, 375, 410, 539, 
556, 735 | 

Venom 108 

Venture 710, 712 

Verdict 351, 386, 397, 545, 566, 604, 609, 679, 
680, 702 

Versions 69, 71 

Vessel 149, 540, 546, 636, 638, 673, 733, 741, 
742 

Vessel of mercy 112 

Vessels of the sanctuary 122 

Vessels of wrath 112 

Vetus Latina 71 

Vicarious 372 

Vice 108, 110, 138, 202, 412, 452, 459, 496, 
499, 513, 514, 559, 593, 676, 687, 689, 739 

Viciousness 511 

Victim 239, 392, 393, 410, 438, 459-461, 479, 

Victor 303, 382, 467, 470, 526, 644, 648, 649, 
650, 716 

Victorious 663, 730 

Victory 100, 114, 125, 239, 241, 244, 339, 359, 
372, 405, 406, 423, 432, 436-438, 440, 469, 
470, 508, 564, 624-627, 644-652 

View 70, 188, 599, 711 

Vigil 495 

Vile 564 

Village 520, 689 

Vindication 175, 411, 434, 470, 529, 672, 677 

Vine 303, 722, 724 

Vine-dresser 725 

Vinegar 726 

Vintage 724 

Violence 288, 430, 532 

Viper 510 

Virgin 414, 468, 505 

Virgin birth 179 

Virginity 256, 449, 668 

Virtue 175, 217, 314, 316, 431, 432, 459, 461, 
494, 496, 501, 502, 559, 598, 603, 627, 645, 
690, 700, 734 

Virtuous 435, 524 

Visible 95, 219, 299, 490, 491, 523, 595, 602, 
650, 679, 703, 704 

Vision 103, 116, 175, 202, 204, 216, 274, 319, 
420, 421, 426, 429, 469, 512, 527, 528, 574, 
576, 593, 609, 623, 640, 675, 704, 727 

Visionary 527, 638 

Visit 188, 189, 191, 207, 333, 420, 697 

Visitation 188, 190, 191, 562 

Visitor 529, 688 

Visual 735 

Vital 671 

Vitality 240 

Vivid 670 

Vocation 271, 275, 522, 690 
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Voice 280, 292, 372, 410, 411, 476, 541, 543, 
684, 704, 705 

Void 334, 546, 547, 638 

Volcano 655, 657 

Volition 686 

Voluntary 355, 482, 613, 626, 642, 697 

Vote 478 

Voter 732 

Voltive offering 413, 414 

Vouch 659 

Vow 107, 203, 344, 352, 472, 734 

Vulgate 50, 71 

Vulnerable 678 

Vulture 172, 173, 175, 610 


Waft 683 

Wages 117, 436, 723 

Wail 420 

Wait 482, 552, 596, 646, 650 

Walk 59, 110, 257, 262, 354, 384, 420, 422, 
424, 458, 483, 571, 623, 644, 675, 704, 713, 
723, 741 

Wall 205, 377, 676 

Wander 320, 322 

Wandering 209, 304, 424, 488, 568 

Want 456, 556, 565, 623, 687, 717, 731 

War 67, 102, 118, 124, 151, 224, 293, 294, 340, 
341, 392, 409, 429, 452, 484, 492, 529, 553, 
558, 612, 645, 646, 650, 652-654, 656, 657, 
674, 677, 683, 686, 687, 720, 741, 742 

Ward off 646 

Warm 614, 615 

Warn 156, 163, 247, 329, 341, 372, 403, 419, 
463, 469, 496, 526, 559, 567-573, 587, 607, 
679, 680, 683, 684, 689, 709, 725, 729, 731 

Warning 109, 205, 235, 244, 247, 286, 352, 
404, 410, 417, 462, 501, 512, 513, 538, 567- 
573, 578, 591, 593, 604, 608, 610, 611, 623, 
690, 691, 734, 742 

Warrior 102, 732 

Wash _ 117, 143-154, 185, 186, 224, 225, 239, 
351, 395, 471, 625, 630, 698, 701 

Waste 464, 467, 470 

Watch 217, 294, 420, 474, 655 

Watch over 189, 543 

Watcher 101, 102 

Watchfulness 425, 442, 460, 693 

Water 113, 143, 151-153, 158, 160, 164, 175, 
179, 180, 185, 201, 202, 224, 225, 319, 351, 
379, 384, 389, 420, 433, 508, 509, 513, 515, 
517, 518, 522, 523, 526, 610, 612, 617, 623, 
629, 652, 670, 683, 710, 711, 735, 742 

Waver 503, 505 

Waves 520 

Wax 471 

Way 168, 191, 225, 269, 272, 292, 339, 375, 
403, 411, 415, 423, 426, 464, 491-493, 499, 
513, 541, 543, 547, 551, 552, 564, 568, 571, 
594, 596, 630, 668, 695, 717, 719, 726, 731, 
733 

Wayside 608 

Wayward 556 

Weak 334, 366, 449, 475, 542, 561, 602, 676, 
677, 716 
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Weak brother 352 

Weaken 680 

Weakness 163, 192, 218, 222, 229, 281, 337, 
399, 467, 551, 679, 727, 731 

Weal 379 

Wealth 119, 138, 139, 205, 319, 322, 381, 515, 
536, 683, 731, 735 

Wealthy 188 

Wean 614 

Weapon 120, 314, 379, 380, 392, 468, 652, 
653, 656, 675, 726 

Wear 241, 648 

Weary 262, 263, 426, 496, 497, 729 

Weave 490 

Wedding 120, 122, 274, 317, 506, 612 

Wedlock 187, 188, 616 

Weeds 289, 299 

Week 627-631 

Weekday work 631 

Weep 201, 329, 395 

Weight 260, 261 

Weigh up 106, 591 

Welcome 206, 211, 213, 325 

Welfare 562 

Well 116 

Well-being 208, 210-216, 232, 400, 553, 671 

Well-born 176-188 

Well-favoured 188 

Well-ordered 666 

Whale 670 

Wheat 118, 249, 289, 625 

Wheel 182 

Whip 161, 162 

Whisper 510 

White 115, 203-206, 265, 317, 319, 656, 657, 
708 

Whitewash 205, 471 

Whitsun 631 

Whole 94, 294, 295, 302, 518, 672, 674, 675, 
677, 706, 708, 709, 732, 738 

Whore 481, 497, 501 

Whoredom 514 

Wicked 103, 109, 146, 194, 343, 479, 646, 673, 
702, 726 

Wickedness 96, 112, 231, 296, 332, 349, 382, 
420, 550, 555, 561-567, 645, 647, 654, 673, 
731, 733, 742, 743 

Wide 253-254 

Widespread 733 

Widow 187, 191, 266, 322, 341, 499, 690, 691, 
729, 730 

Wife 80, 84, 87, 232, 235, 302, 395, 498, 505-— 
507, 537, 555, 556, 637 

Wild 520, 726 

Wilderness 99, 114, 249, 253, 294, 303, 380, 
411, 453, 460, 465, 473, 510, 519, 527, 531, 
568, 593, 626, 629 

Wiles 282 

Wilful 607 

Will 74, 177, 231, 234, 244, 355, 365, 368-371, 
376, 378, 416, 437, 447, 457, 460, 461, 477, 
495, 497, 533-535, 564, 567, 568, 575, 594, 
623, 643, 647, 655, 664, 670, 671, 681, 696, 
699, 708, 719, 742 


Will of God 70, 95, 103, 121, 145, 166, 173, 
187, 203, 243, 268, 273, 275, 282, 289, 311, 
326, 350, 370, 384, 386, 456-459, 473, 476, 
484-488, 494, 496, 506, 540, 459, 565, 575, 
593, 594, 597, 602, 603, 641, 647, 659, 669, 
674, 677, 696, 697, 699, 708, 717, 719, 728, 
738 

Will, Free 54 

Will, Human 54, 355, 594, 608, 722 

Willing 546, 604, 606 

Win 423, 651 

Wind 66, 280, 379, 380, 517, 673, 678, 683, 
740 

Wine 106, 116, 118, 224, 237, 250, 381, 498, 
513-515, 613, 625, 626, 633, 641, 672 

Winepress 106, 109, 111 

Wing 173, 174, 262, 280, 451 

Winged 172, 279, 509 

Winter 743 

Wipe 479 

Wipe away 471 

Wisdom 74, 92, 103, 109, 165, 169, 173-175, 
192, 193, 225, 228, 268, 277, 281, 285, 286, 
302, 322, 363, 380-382, 397-400, 418, 439, 
452, 463, 485, 501, 502, 505, 510, 537, 547, 
551, 589, 592, 593, 597, 602, 604, 653, 675, 
692, 695, 696, 728, 729, 739 

Wisdom literature 598 

Wise 68, 107, 175, 188, 216, 282, 321, 395, 
413, 432, 463, 468, 481, 512, 513, 574, 650, 
675, 680, 728 

Wish 227, 344, 416, 456, 457, 534, 734 

Withdraw 211, 431, 585, 606, 607 

Wither 406, 411, 417, 515-516, 673, 678, 743 

Withhold 648 

Withstand 660, 678, 710 

Witness 83, 91, 95, 98, 99, 131, 132, 135, 136, 
183, 189, 195, 222, 228, 243, 246, 248, 265, 
271, 275, 276, 285, 294, 298, 301, 303, 305, 
308, 311, 322-324, 349, 350, 366, 367, 369, 
373, 374, 383, 384, 410, 430, 476, 478, 490, 
511, 512, 517, 522, 540, 554, 576, 587, 595, 
600, 602, 603, 620, 625, 626, 638, 640, 657, 
659, 669, 693, 704, 723 

Woe 216, 282, 321, 358, 379, 473, 571 

Wolf 118, 119, 261 

Women 84, 85, 87, 88, 109, 266, 293, 385, 514, 
515, 517, 594, 612, 621, 672, 678, 704, 705, 
709, 720, 738 

Womb 169, 254, 667, 673, 739 

Wonder 119, 129, 220, 381, 531, 659, 692 

Wonderful 424, 574 

Wonder-worker 415 

Wood 389-405, 463, 516, 537 

Wool 204, 319 

Word 54, 56, 63, 70, 79, 96-99, 103, 107, 123, 
147, 153, 158, 166-168, 171, 173, 178, 180, 
188, 206, 207, 214, 216, 222, 234, 241, 245, 
248, 250, 273, 274, 299, 313, 322, 325, 329, 
333, 337, 338, 340-342, 350, 351, 353, 369, 
374, 379, 380-382, 384, 386, 397-400, 411, 
413, 418, 421, 424, 436-439, 451, 453, 454, 
456, 457, 462, 466, 468, 469, 476, 477, 485, 
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486, 490, 491, 499, 504, 510, 512, 515, 516, 
526, 530, 531, 533, 536, 540, 546, 547, 549, 
550, 566, 575, 578-580, 583, 591-594, 596, 
597, 600, 604, 605, 620, 623, 633, 637, 638, 
653, 655, 658-660, 662, 671, 678, 679, 682, 
702, 708, 711, 712, 719, 722, 726, 731, 733, 
734, 736, 738, 739, 741, 742 

Word Studies 57 

Work 89, 95, 115, 131, 168, 198, 219, 228, 250, 
260, 262, 263, 266, 271, 275, 279, 287, 300, 
304, 313, 319, 324, 341, 358, 372, 378, 382, 
387, 401, 414, 429, 467, 471, 476, 477, 489, 
495, 497, 517, 527, 528, 541-543, 547, 549, 
551, 562, 564, 566, 584, 591, 592, 600, 602, 
607, 610, 618, 623-625, 639, 644, 647, 650, 
654, 657, 659, 684, 688, 689, 701, 708, 723, 
730, 731, 733, 734, 741 

Work out 623 

Work together 700 

Worker 115, 643 

Workman 279 

Workmanship 228, 386, 657 

Work of Christ (— Christ, Work of) 

Works 73, 78, 79, 81, 116, 157, 197, 228, 329, 
385, 386, 408, 424, 436, 446, 462, 532, 535, 
555-557, 574, 599, 600, 603-605, 612, 620, 
622, 668, 671, 676, 681, 702, 714, 723, 739, 743 

World 53,58, 59, 60, 66, 68, 69, 71, 73, 77, 79, 
95,97, 164, 166-168, 178, 185, 214, 217, 237, 
238, 243, 244, 250, 254, 257, 281, 300, 303, 
319, 323, 325, 328, 337, 377-379, 383, 385, 
387, 397, 399-401, 421-424, 432, 438, 457, 
458, 460, 461, 463, 464, 466, 468, 469, 473, 
481-483, 490, 491, 495, 500, 502, 507-509, 
513, 514, 517-526, 530, 532, 537, 539, 542, 
544, 551, 552, 556, 557, 559, 562, 566, 583, 
586, 595, 598, 602, 603, 610, 614, 615, 623- 
625, 627, 628, 640, 646, 647, 649, 651, 654— 
656, 659, 661, 665, 667, 672, 676-679, 681, 
684, 687-689, 691-695, 700, 702, 704, 706— 
709, 711, 714, 716, 720, 723, 726, 735, 740, 742 

World to come 77, 97, 586, 604, 700 

World-power 610 

World-rulers 73 

World-soul 636, 711 

World-view 524 

Worldly 397, 467, 521, 532, 547 

Worldwide 686 

Worm 116 

Wormwood 202 

Worry 92, 276-278, 384, 420 

Worse 731 

Worship 53, 55, 69, 70, 75, 98, 99, 111, 114, 
119, 125, 145, 198, 210, 211, 213, 244, 271, 
272, 280, 291, 293, 295, 296, 304, 311, 320, 
324, 339-341, 344, 360, 361, 367, 384~387, 
409, 410, 452, 488, 495, 508, 538, 551, 552, 
582, 586, 607, 622, 626, 627, 632, 637, 642, 
650, 655, 667, 672, 698, 733 

Worshipper 618, 625, 627, 687 

Worth 598, 664, 665 

Worthless 436, 480, 520, 546, 549, 550, 551, 
565, 700 
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‘Worthy 275, 329, 384, 386, 475, 571 

Wound 114, 119, 161, 163, 182, 235, 241 

Woven 712 

Wrangling 106, 108, 645, 646 

Wrath 105-113, 163, 211, 286, 320, 327, 354, 
413, 415, 417, 449, 464, 465, 467, 529, 559, 
651, 653, 657, 673, 685, 687, 734, 739, 741, 743 

Wreath 405, 406, 648 

Wrestle 600, 645, 646, 679 

Write 582 

Writing 53, 70, 243, 246, 247, 332 

Writings 58 

Writing-tablet 471 

Written 485, 604 

Wrong 56, 138, 352, 414, 423, 468, 506, 561, 
564, 568, 680, 727 


Yahweh 55, 56, 58, 63, 67, 71, 72 
Yahwist 61, 65, 72 


Year 624, 626, 629, 734, 737 
Year of jubilee 698 

Year of release 272, 698 
Yearning 456, 558 

Yellow 204, 205 

YHWH 72 

Yield 454, 475, 591, 709, 723 
Yoke 262, 284 

Young 193, 198, 283, 284 
Youth 203, 281, 283, 462, 559 


Zeal 197, 278, 361, 543, 568, 637, 655, 675, 
688, 733 

Zealot 72, 269, 403, 488, 599, 627, 717 

Zealous 318, 730 

Ziggurat 140 

Zion 55, 96, 122, 304, 570, 661 

Zoology 670 

Zorastrianism 563, 653 


Addenda 


G'8cE THE PUBLICATION OF THE FIRST EDITION OF The New International 

Dictionary of New Testament Theology the University of Chicago Press has 
published an extensively revised edition of Arndt and Gingrich’s standard 
dictionary of New Testament Greek: A Greek-English Lexicon of the New 
Testament and Other Early Christian Literature: A Translation and Adaptation 
of the Fourth Revised and Augmented Edition of Walter Bauer’s Griechish- 
Deutsches Worterbuch zu den Schriften des Neuen Testaments und der tibrigen 
urchristlichen Literatur by William F. Arndtland F. Wilbur Gingrich; Second 
Edition Revised and Augmented by F. Wilbur Gingrich and Frederick W. 
Danker from Walter Bauer’s Fifth Edition, 1958, 1979. This work will remain 
indispensable to students of the New Testament for years to come. Further 
volumes of the Theological Dictionary of the Old Testament have also appeared 
and these should be consulted by those wishing to pursue the study of related Old 
Testament themes. 

Among the general books and commentaries, relevant to the New Testament, 
its background and the articles in this volume, are: J. G. Baldwin, Daniel; An 
Introduction and Commentary, TC, 1978; H. D. Betz, Galatians: A Comment- 
ary on Paul’s Letter to the Churches in Galatia, Hermeneia, 1979; F. F. Bruce, 
Paul: Apostle of the Free Spirit, 1977; B.S. Childs, Introduction to the Old 
Testament as Scripture, 1979; P. C. Craigie, The Book of Deuteronomy, The 
New International Commentary on the Old Testament, 1976; C. E. B. Cranfield, 
A Critical and Exegetical Commentary on the Epistle to the Romans, ICC, 1, 
1975; II, 1979; J. D. G. Dunn, Unity and Diversity in the New Testament: An 
Inquiry into the Character of Earliest Christianity, 1977; G. Hughes, Hebrews 
and Hermeneutics: The Epistle to the Hebrews as a New Testament Example of 
Biblical Interpretation, Society for New Testament Studies Monograph Series 
36, 1979; A. Lacocque, The Book of Daniel, 1979; 1. H. Marshall, The Gospel of 
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Luke: A Commentary on the’ Greek Text, The New International Greek 
Testament Commentary, 1978; and The Epistles of John, ’978; R. H. Mounce, 
The Book of Revelation: The New International Commentary on the New 
Testament, 1977; H. Ridderbos, Paul: An Outline of his Theology, 1975; E. P. 
Sanders, Paul and Palestinian Judaism: A Comparison of Patterns of Religion, 
1977; E. Schtirer, The History of the Jewish People in the Age of Jesus Christ 
(175 B.C.-A.D.135), revised and edited by G. Vermes, F. Millar and M. Black, I, 
1973; II, 1979; S. Smalley, John: Evangelist and Interpreter, 1978; G. Vermes, 
The Dead Sea Scrolls: Qumran in Perspective, 1978; G. J. Wenham, The Book 
of Leviticus, The New International Commentary on the Old Testament, 1979; 
H. W. Wolff, Joel and Amos, Hermeneia, 1978; W. Zimmerli, Ezekiel 1, 
Hermeneia, 1979. 

Attention is also drawn to the books and articles which supplement the 
bibliographies given under the following headings: 


Abomination of Desolation 
D. Ford, The Abomination of Desolation in Biblical Theology, 1979 


Advocate, Paraclete, Helper 
D. E. Holwerda, The Holy Spirit and Eschatology in the Gospel of John, 1959 


Animal 

H-W. Kuhn, ‘‘Das Reittier Jesu in der Einzugsgeschichte des Markus- 
evangeliums’’, ZNW 50, 1959, 82-91; O. Michel, ‘‘Eine philologische Frage zur 
Einzugsgeschichte’’, NTS 6, 1959-60, 81f. 


Bird 

H. von Baer, Der Heilige Geist in den Lukasschriften, 1926 (on the dove at 
Jesus’ baptism); H. Greeven, peristera, TDNT VI 63-72; L. E. Keck, ‘‘The Spirit 
and the Dove’’, NTS 17, 1970-71, 41-67; F. Stihling, Die Taube als religioses 
Symbol im christlichen Altertum, 1930. 


Birth, Beget, Bear 

R. E. Brown, The Virginal Conception and Bodily Resurrection of Jesus, 1973; 
R. E. Brown, The Birth of the Messiah: A Commentary on the Infancy 
Narratives in Matthew and Luke, 1977; R. E. Brown, K. P. Donfield, J. A. 
Fitzmyer and J. Reumann, eds., Mary in the New Testament, 1978. 


Body, Member, Limb 

R. H. Gundry, SOMA in Biblical Theology with Emphasis on Pauline 
Anthropology: Society for New Testament Studies Monograph Series 29, 1976; 
H. W. Wolff, Anthropology of the Old Testament, 1974. 


Church 
R. E. Brown, The Community of the Beloved Disciple, 1979; G. Johnston, The 
Doctrine of the Church, 1942; E. Schweizer, The Church as the Body of Christ, 
1964. 
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Covenant, Guarantee, Mediator 
A. Jaubert, La Notion d’Alliance, 1963. 


Cross, Wood, Tree 
M. Hengel, Crucifixion in the Ancient World and the Folly of the Message of the 
_ Cross, 1977. 


Curse, Insult, Fool 

R. A. Guelich, ‘‘Mt. 5.22: Its Meaning and Integrity’, ZNW 64, 1973, 39-51; C. 
H. Hunzinger, Die jtidische Bannpraxis im neutestamentlichen Zeitalter 
(Dissertation, Gdttingen), 1954. 


Death, Kill, Sleep 
L. R. Bailey, Sr., Biblical Perspectives on Death, 1979. 


Disciple 
R. P. Meye, Jesus and the Twelve: Discipleship and Revelation in Mark’s 
Gospel, 1968; T. J. Weeden, Mark, Traditions in Conflict, 1971. 


Dream 

J. Campbell, ed., Myths, Dreams and Religion, 1970; E. Fromm, The Forgotten 
Language: An Introduction to the Understanding of Dreams, Fairy Tales and 
Myths, 1951; M. T. Kelsey, Dreams: The Dark Speech of the Spirit; A Christian 
Interpretation, 1968. 


Earth, Land, World 
A. Alon, The Natural History of the Land of the Bible, 1978; D. Baly, The 
Geography of the Bible, 1974’. 


| Father 
J. Carmignac, Recherches sur le ‘‘Notre Pére’’, 1969. 


Fellowship, Have, Share, Participate 
C. F. D. Moule, The Origin of Christology, 1977, 47-96. 


Fullness, Abound, Multitude, Fulfil, Make Room 


F. F. Bruce, The Time is Fulfilled: Five Aspects of Fulfilment of the Old 
Testament in the New Testament, 1978. 
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